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PREFACE 

 

Ambedkar was the product of the period in that he lived during the period of British colonialism which 

provided him an opportunity to go to school.  The whole period was the resurgence of rationalism - 

probably the biggest after Buddha's time.  This time it was the formation of Newtonian Physics and 

consequent materialistic outlook - generally called scientific rationalism.  Evidently like most scientists of 

the period (including me) Ambedkar does not believe in a God.  But having lived in a religous system 

which believed in the existence of a Supreme God as Father, we had within us the moral concepts of 

Love, Mercy and Equality.  As a result rationally the historic development of religion is typically 

materialistic without any reference to the revelation of God in history.  One of the fallacies is that without a 

moral God, morality becomes contextual and is interpreted by each according to their own interest.  In 

which case all what we call morality is determined by the on going war of individuals and groups to find 

their best in their own life.  What we call morality becomes nothing but a social contract settled by the 

entire creation in constant struggles.  The  Hindu society was indeed developed on such historic basis.  

Every culture has developed this type of social structure based on group struggles to produce the 

hierarchy.  I have included such hierarchial system of Egypt of Pharoah Period and also of the Capitalistic 

System of modern world.  Indian Caste System was no different.  What Manu did was to write it down in 

systematic form.  And he gave it as  a religious command and system ordained by God. 

The equality of every humans is a primary concept only with the concept of Mankind as Children of God. 

Kingdom of God or Vasudevakudumbom or Communism of Society are therefore essentially a religious 

concept.  They will eventually fail because of the power struggle from within the group.  History has 

repeatedly shown this truth from the various communes and ashrams which were in existence.   

Mahabharata says: "And Manu was imbued with great wisdom and devoted to virtue. And he became the 

progenitor of a line. And in Manu's race have been born all human beings, who have, therefore, been 

called Manavas. And it is of Manu that all men including Brahmanas, Kshatriyas, and others have been 

descended, and are, therefore, all called Manavas. Subsequently, O monarch, the Brahmanas became 

united with the Kshatriyas. And those sons of Manu that were Brahmanas devoted themselves to the 

study of the Vedas. "The ten sons of Manu are known as Vena, Dhrishnu, Narishyan, Nabhaga, Ikshvaku, 

Karusha, Saryati, the eighth, a daughter named Ila, Prishadhru the ninth, and Nabhagarishta, the tenth. 

They all betook themselves to the practices of Kshatriyas. Besides these, Manu had fifty other sons on 

Earth. But we heard that they all perished, quarreling with one another." 



 

The solution therefore is simply the process of “Educate, Agitate and Organise”.   

What I have done here is to state with necessary explanation the writings of Ambedkar on "The 

Philosophy of Hinduism" to which I have added the responses of various giants of the period to the 

problem of caste in India.  These include the opinions of Gandhi, Vivekananda, Aurobindo and many 

others.  A particularly relevant rational discussion is by V. Jayram.   

The Marxian solution of not much different, though they consider only the economic aspect neglecting the 

Opium - Religion.  Is Ambedkar considering only the Opium, neglecting the economics?  Is there a 

religious solution?   

Make your own decisions.  I have tried to view the problem from various angles and presented them for 

consideration. 

 

Prof. M. M. Ninan 
November 2012 
San Jose, CA 95126 
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 Bhimrao Ramji Ambedkar (14 April 1891 – 6 December 1956), was born in the town and military cantonment of 

Mhow in the Central Provinces (now in Madhya Pradesh).  He was the 14th and last child of Ramji Maloji Sakpal 

and Bhimabai.  His family was of Marathi background from the town of Ambavade (Mandangad taluka) in the 

Ratnagiri district of modern-day Maharashtra. They belonged to the Mahar caste, who were treated as 

untouchables and subjected to socio-economic discrimination Ambedkar's ancestors had for long been in the 

employment of the army of the British East India Company, and, his father served in the Indian Army at the Mhow 

cantonment. Having had little formal education in Marathi and English, but encouraging his children to learn and 

work hard at school.    Belonging to the Kabir Panth, Ramji Sakpal encouraged his children to read the Hindu 

classics. He used his position in the army to lobby for his children to study at the government school, as they faced 

resistance owing to their caste. 

There were special schools run by the Government for educating children of Army personnel and Ambedkar was 

lucky to get admission in one of those schools. The standard of education was good and Ambedkar developed a 

good grasp over Marathi and English. 

Although able to attend school, Ambedkar and other untouchable children were segregated and given little attention 

or assistance by the teachers. They were not allowed to sit inside the class. Even if they needed to drink water 

somebody from a higher caste would have to pour that water from a height as they were not allowed to touch either 

the water or the vessel that contained it. This task was usually performed for the young Ambedkar by the school 

peon, and if the peon was not available then he had to go without water, Ambedkar states this situation as "No 

peon, No Water".  He was required to sit on a gunny sack which he had to take home with him. 

 Ramji Sakpal retired in 1894 and the family moved to Satara two years later. Shortly after their move, Ambedkar's 

mother died. The children were cared for by their paternal aunt, and lived in difficult circumstances. Three sons – 

Balaram, Anandrao and Bhimrao – and two daughters – Manjula and Tulasa – of the Ambedkars would go on to 

survive them. Of his brothers and sisters, only Ambedkar succeeded in passing his examinations and graduating to 

a high school. Bhimrao Sakpal Ambavadekar the surname comes from his native village 'Ambavade' in Ratnagiri 

District.
 
 His Brahmin teacher, Mahadev Ambedkar, who was fond of him, changed his surname from 

'Ambavadekar' to his own surname 'Ambedkar' in school records.
  

Ambedkar's family moved to Bombay in 1902 and he became the only untouchable enrolled at Elphinstone High 

School. In 1906 his marriage to a nine-year old girl, Ramabai, was arranged.   
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Elphinstone College in 1900s 

In 1907, he passed his matriculation examination and in the following year he entered Elphinstone College, which 

was affiliated to the University of Bombay, becoming the first from his untouchable community to do so. This 

success provoked celebrations in his community and after a public ceremony he was presented with a biography of 

the Buddha by Dada Keluskar, the author and a family friend.  His higher education continued in Elphinstone 

College. Political Science and Economics were the subjects in which he graduated from the Bombay University in 

1912.  

 

Columbia University in New York City 
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.By 1912, he obtained his degree in economics and political science from Bombay University, and prepared to take 

up employment with the Baroda state government. His wife, by then 19 years old gave birth to his first son, 

Yashwant, in the same year. Ambedkar had just moved his young family and started work, when he dashed back to 

Mumbai to see his ailing father, who died on 2 February 1913.    

 In 1913 he moved to the United States. He had been awarded a Baroda State Scholarship of £11.50 (Sterling) per 

month for three years under a scheme established by the Gaekwar of Baroda that was designed to provide 

opportunities for postgraduate education at Columbia University  in exchange for 10 years of future service to the 

State.  .  Soon after arriving there he settled in rooms at Livingston Hall with Naval Bhathena, a Parsi who was to 

be a lifelong friend. At Columbia University in New York City, he experienced the absence of caste discrimination  

for the first time 

He passed his MA exam in June 1915, majoring in Economics, with Sociology, History, Philosophy and 

Anthropology as other subjects of study; he presented a thesis, Ancient Indian Commerce. In 1916 he offered 

another MA thesis, National Dividend of India-A Historic and Analytical Study. On 9 May, he read his paper Castes 

in India: Their Mechanism, Genesis and Development before a seminar conducted by the anthropologist Alexander 

Goldenweiser.   

 

John Dewey (1859–1952) 
Philosopher 

Faculty 1904–1930; Emeritus 1939 

"The future of our civilization depends upon the widening spread and deepening hold of the scientific cast of mind.” 

There he studied under John Dewey, who inspired many of his ideas about human rights and social justice.  

Ambedkar earned his MA in Political Science from Columbia in 1915 and then traveled to England to study at the 

London School of Economics (LSE) and Gray’s Inn (Law School).  
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 In October 1916 he studied for the Bar examination at Gray's Inn, and enrolled at the London School of Economics 

where he started work on a doctoral thesis. In June 1917 he was obliged to go back to India as the term of his 

scholarship from Baroda ended, however he was given permission to return and submit his thesis within four years. 

Returning to work as Military Secretary for Baroda state, Ambedkar was distressed by the sudden reappearance of 

discrimination in his life.  He travelled  back to London.  However his books which were forwared seperately  were 

lost when the ship on which they were despatched was torpedoed and sunk by a German submarine. 

   Thereafter he tried to find ways to make a living for his growing family. He worked as a private tutor, as an 

accountant, investment consulting business, but it failed when his clients learned that he was an untouchable.
  

 

 In 1918 he became Professor of Political Economy in the Sydenham College of Commerce and Economics in 

Bombay. Even though he was successful with the students, other professors objected to his sharing the same 

drinking-water jug that they all used.
 
 

Ambedkar had been invited to testify before the Southborough Committee, which was preparing the Government of 

India Act 1919. At this hearing, Ambedkar argued for creating separate electorates and reservations for 

untouchables and other religious communities.  
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In 1920, he began the publication of the weekly Mooknayak (Leader of the Silent) in Mumbai with the help of 

Chatrapati Shahu Maharaj I (1884–1922), Maharaja of Kolhapur.
  

+++ 

 

Chatrapati Shahu Maharaj  (1874–1922), Maharaja of Kolhapur 
His full official name was: Colonel His Highness Kshatriya-Kulawatasana Sinhasanadhishwar, Shrimant Rajarshi 
Sir Shahu Chhatrapati Maharaj Sahib Bahadur, Knight Grand Commander of the Order of the Star of India (GCSI), 
1895, Knight Grand Commander of the Order of the Indian Empire (GCIE1911), Knight Grand Cross of the Royal 

Victorian Order (GCVO)1903 

Shahaji  (26 June 1874 – 6 May 1922) of the Bhonsle dynasty, was the first Maharaja of the Indian princely state of 
Kolhapur, ruling from 1894 to 1922. Shahu Maharaj is credited with doing much to further the lot of the lower 
castes, and indeed this assessment is warranted. He did much to make education and employment available to all: 
he not only subsidized education in his state, eventually providing free education to all, but also opened several 
hostels in Kolhapur thereby facilitating the education of the rural and low-caste indigent. His educational institutions 
include Victoria Maratha Boarding School, Miss Clarke Boarding School and Deccan Rayat Aanstha. He also 
ensured suitable employment for students thus educated, thereby creating one of the earliest Affirmative action 
programs in history.He started Shahu Chhatrapati Weaving and Spinning Mill in 1906 to provide employment. Many 
of these measures were effected in the year 1902. 

 
++++++++++++++++++++ 
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In early 1920, he began publishing the news weekly Mooknayak (The Silent Leader ) in which he criticized orthodox 

Hindu politicians and the seeming reluctance of the Indian political community to fight caste discrimination.  Later in 

the same year, having accumulated the necessary funds, he returned to London where he completed his DSc from 

LSE and earned his Bar-at-Law degree from Gray’s Inn.  

  
Gray's Inn, London 

 Ambedkar gained a reputation as a scholar and practiced law for a few years, later campaigning by publishing 

journals advocating political rights and social freedom for India's untouchables.  
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A Shankar cartoon from Hindustan Times, 1933, 

 lampoons Gandhi, M.K. Acharya and Ambedkar 

 
APH Publishing Corporation 2010 

Mahatma Gandhi and Ambedkar often clashed because Ambedkar sought to remove the Dalits out of the Hindu 

community, while Gandhi tried to save Hinduism by exorcising untouchability.  

Ambedkar complained that Gandhi moved too slowly, while Hindu traditionalists said Gandhi was a dangerous 

radical who rejected scripture. Guha noted in 2012 that, "Ideologues have carried these old rivalries into the 

present, with the demonization of Gandhi now common among politicians who presume to speak in Ambedkar’s 

name."
 
 Guha adds that their work complemented each other, and Gandhi often praised Ambedkar. 



AMBEDKAR'S PHILOSOPHY OF HINDUISM AND CONTEMPORARY CRITIQUES 

PROF. M. M. NINAN 

 9 

 
Ambedkar Barrister-at-Law 

While practicing law in the Bombay High Court, he tried to uplift the untouchables in order to educate them. His first 

organized attempt to achieve this was the Bahishkrit Hitakarini Sabha, which was intended to promote education 

and socio-economic improvement, as well as the welfare of "outcastes", at the time referred to as depressed 

classes.  

By 1927 Ambedkar decided to launch active movements against untouchability. He began with public movements 

and marches to open up and share public drinking water resources, also he began a struggle for the right to enter 

Hindu temples. He led a satyagraha in Mahad to fight for the right of the untouchable community to draw water from 

the main water tank of the town.  

He took part in an event in which casteist text Manu Smriti was burned by a Brahmin G.N. Sahasrabuddhe.  

He was appointed to the Bombay Presidency Committee to work with the all-European Simon Commission in 1925.  

This commission had sparked great protests across India, and while its report was ignored by most Indians, 

Ambedkar himself wrote a separate set of recommendations for future constitutional recommendations. 

Poona Pact 

Due to Ambedkar's prominence and popular support amongst the untouchable community, he was invited to attend 

the Second Round Table Conference in London in 1932.
 
 Gandhi fiercely opposed separate electorate for 

untouchables, saying he feared that separate electorates for untouchables would divide Hindu community into two 

groups.
  

When the British agreed with Ambedkar and announced the awarding of separate electorates, Gandhi began a fast 

while imprisoned in the Yerwada Central Jail of Pune in 1932 against the separate electorate for untouchables only. 

Gandhi's fast provoked huge civil unrest across India, and orthodox Hindu leaders, Congress politicians and 

activists such as Madan Mohan Malaviya and Palwankar Baloo organized joint meetings with Ambedkar and his 

supporters at Yerwada. Fearing a communal reprisal and genocide of untouchables,  Ambedkar agreed under 

massive coercion from the supporters of Gandhi This agreement, which saw Gandhi end his fast, was called the 
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Poona Pact. As a result of the agreement, Ambedkar dropped the demand for separate electorates that was 

promised through the British Communal Award prior to Ambedkar's meeting with Gandhi. Instead, a certain number 

of seats were reserved specifically for untouchables (in the agreement, called the "Depressed Class"). 

++ 

Poona Pact  
 The following is the text of the agreement arrived at between leaders acting on behalf of the Depressed Classes 

and of the rest of the community, regarding the representation of the Depressed Classes in the legislatures and 

certain other matters affecting their welfare.  

1.   There shall be seats reserved for the Depressed Classes out of general electorate seats in the provincial 
legislatures as follows: - Madras 30; Bombay with Sind 25; Punjab 8; Bihar and Orissa 18; Central Provinces 20; 
Assam 7; Bengal 30; United Provinces 20. Total 148. These figures are based on the Prime Minister's (British) 
decision.  

2.   Election to these seats shall be by joint electorates subject, however, to the following procedure All members of 
the Depressed Classes registered in the general electoral roll of a constituency will form an electoral college which 
will elect a panel of tour candidates belonging to the Depressed Classes for each of such reserved seats by the 
method of the single vote and four persons getting the highest number of votes in such primary elections shall be 
the candidates for election by the general electorate.  

3.   The representation of the Depressed Classes in the Central Legislature shall likewise be on the principle of joint 
electorates and reserved seats by the method of primary election in the manner provided for in clause above for 
their representation in the provincial legislatures.  

+++++++++++++++++++++++++ 

Political career 

 

In 1935, Ambedkar was appointed principal of the Government Law College, Mumbai, a position he held for two 

years. Settling in Mumbai, Ambedkar oversaw the construction of a house, and stocked his personal library with 

more than 50,000 books.  His wife Ramabai died after a long illness in the same year. It had been her long-

standing wish to go on a pilgrimage to Pandharpur, but Ambedkar had refused to let her go, telling her that he 

would create a new Pandharpur for her instead of Hinduism's Pandharpur which treated them as untouchables. 

Speaking at the Yeola Conversion Conference on 13 October in Nasik, Ambedkar announced his intention to 

convert to a different religion and exhorted his followers to leave Hinduism.  He would repeat his message at 
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numerous public meetings across India. 

In 1936, Ambedkar founded the Independent Labour Party, which contested in the 1937 Bombay election to the 

Central Legislative Assembly for the 13 reserved and 4 general seats and securing 11 and 3 seats respectively.  

 

 

Rt Hon The 7th Lord Brabourne CBE PC 

 

On his report to the Viceroy about Bombay Presidency election, the Governor of Bombay, Lord Brabourne said that: 

"Dr. Ambedkar's boast of winning, not only the 15 seats which are reserved for the Harijans, but also a good many 

more looks like completely falsified, as I feared it would be." 

Ambedkar published his book "The Annihilation of Caste" in the same year. This strongly criticized Hindu orthodox 

religious leaders and the caste system in general.  Ambedkar served on the Defence Advisory Committee  and the 

Viceroy's Executive Council as minister for labour  

 

 

In his work "Who Were the Shudras?", Ambedkar attempted to explain the formation of Untouchables. He saw 

the Shudras, who form the lowest caste in the ritual hierarchy of the Hindu caste system, as being separate from 

Untouchables. Ambedkar oversaw the transformation of his political party into the Scheduled Castes Federation, 

although it performed poorly in the elections held in 1946 for the Constituent Assembly of India. In his 1948 

sequel to Who Were the Shudras?, which he titled The Untouchables: A Thesis on the Origins of Untouchability, 

Ambedkar said that:  

"The Hindu Civilisation ... is a diabolical contrivance to suppress and enslave humanity. Its proper name would be 

infamy. What else can be said of a civilisation which has produced a mass of people ... who are treated as an entity 

beyond human intercourse and whose mere touch is enough to cause pollution?" 

Ambedkar was also critical of Islam and its practices in South Asia. While justifying the Partition of India, he 
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condemned the practice of child marriage, as well as the mistreatment of women, in Muslim society. 

No words can adequately express the great and many evils of polygamy and concubinage, and especially as a 

source of misery to a Muslim woman. Take the caste system. Everybody infers that Islam must be free from slavery 

and caste. [...] [While slavery existed], much of its support was derived from Islam and Islamic countries. While the 

prescriptions by the Prophet regarding the just and humane treatment of slaves contained in the Koran are 

praiseworthy, there is nothing whatever in Islam that lends support to the abolition of this curse. But if slavery has 

gone, caste among Musalmans [Muslims] has remained  

Role in drafting India's Constitution 

 

"Ambedkar at his desk" (an art piece) at Ambedkar Museum in Pune 

Upon India's independence on 15 August 1947, the new Congress-led government invited Ambedkar to serve as 

the nation's first law minister, which he accepted. On 29 August, Ambedkar was appointed Chairman of the 

Constitution Drafting Committee, charged by the Assembly to write India's new Constitution.
 
 

 The text prepared by Ambedkar provided constitutional guarantees and protections for a wide range of civil 

liberties for individual citizens, including freedom of religion, the abolition of untouchability and the outlawing of all 

forms of discrimination. Ambedkar argued for extensive economic and social rights for women, and also won the 

Assembly's support for introducing a system of reservations of jobs in the civil services, schools and colleges for 

members of scheduled castes and scheduled tribes, a system akin to affirmative action.India's lawmakers hoped to 

eradicate the socio-economic inequalities and lack of opportunities for India's depressed classes through these 

measures. The Constitution was adopted on 26 November 1949 by the Constituent Assembly. 

Ambedkar resigned from the cabinet in 1951 following the stalling in parliament of his draft of the Hindu Code Bill, 

which sought to expound gender equality in the laws of inheritance, marriage and the economy. Ambedkar 

independently contested an election in 1952 to the lower house of parliament, the Lok Sabha, but was defeated. He 

was appointed to the upper house, of parliament, the Rajya Sabha in March 1952 and would remain as member till 

death. 
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Second marriage 

After the completion of the drafting of India's constitution, Ambedkar went to Bombay for treatment. There he met 

Dr. Sharada Kabir, a Saraswat Brahmin, whom he married on 15 April 1948, at his home in New Delhi.
 
 She 

adopted the name Savita and took care of him for the rest of his life.
 
 

Returning to Buddhism 

Ambedkar discovered from his research on ancient India and anthropology that the Mahar people were an ancient 

Buddhist community of India who had been forced to live outside villages as outcasts because they refused to 

renounce their Buddhist practices. He considered this to be why they became untouchables and he wrote a book 

on this topic, entitled Who were the Shudras?. 

 

Dikshabhumi, a stupa at the site in Nagpur, where Ambedkar embraced Buddhism along with many of his followers 

Ambedkar studied Buddhism all his life, and around 1950s, Ambedkar turned his attention fully to Buddhism and 

travelled to Sri Lanka (then Ceylon) to attend a convention of Buddhist scholars and monks.  While dedicating a 

new Buddhist vihara near Pune, Ambedkar announced that he was writing a book on Buddhism, and that as soon 

as it was finished, he planned to make a formal conversion back to Buddhism.  Ambedkar twice visited Burma in 

1954; the second time in order to attend the third conference of the World Fellowship of Buddhists in Rangoon.  In 

1955, he founded the Bharatiya Bauddha Mahasabha, or the Buddhist Society of India.  He completed his final 

work, The Buddha and His Dhamma, in 1956. It was published posthumously.  

 

After meetings with the Sri Lankan Buddhist monk Hammalawa Saddhatissa,  Ambedkar organised a formal public 

ceremony for himself and his supporters in Nagpur on 14 October 1956. Accepting the Three Refuges and Five 

Precepts from a Buddhist monk in the traditional manner, Ambedkar completed his own conversion, along with his 

wife. He then proceeded to convert some 500,000 of his supporters who were gathered around him.  He prescribed 

the 22 Vows for these converts, after the Three Jewels and Five Precepts. He then traveled to Kathmandu in Nepal 

to attend the Fourth World Buddhist Conference.  His work on The Buddha or Karl Marx and "Revolution and 

counter-revolution in ancient India" remained incomplete. 
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Death 

 

Annal Ambedkar Manimandapam, Chennai 

Since 1948, Ambedkar had been suffering from diabetes. He was bed-ridden from June to October in 1954 owing 

to side-effects from his medication and failing eyesight.
 
 He had been increasingly embittered by political issues, 

which took a toll on his health. His health worsened during 1955. Three days after completing his final manuscript 

The Buddha and His Dhamma, Ambedkar died in his sleep on 6 December 1956 at his home in Delhi. 

A Buddhist cremation
 
 was organised for him at Dadar Chowpatty beach on 7 December, attended by hundreds of 

thousands of people.
 
 A conversion program was supposed to be organised on 16 December 1956.

 
 So, those who 

had attended the cremation were also converted to Buddhism at the same place.
 
 

Writings and speeches 

The Education Department, Government of Maharashtra(Bombay) published the collection of Ambedkar's writings 

and speeches in different volumes.
 
 

Volume 
No. 

Description 

vol. 1. Castes in India: Their Mechanism, Genesis and Development and 11 other essays 

vol. 2. 
Dr Ambedkar in the Bombay Legislature, with the Simon Commission and at the Round Table 
Conferences, 1927–1939 

vol. 3. 
Philosophy of Hinduism; India and the pre-requisites of communism; Revolution and counter-
revolution;Buddha or Karl Marx 

vol. 4. Riddles in Hinduism 

vol. 5. Essays on untouchables and un-touchability 

vol. 6. The evolution of provincial finance in British India 

vol. 7. Who were the shudras? ; The untouchables 

vol. 8. Pakistan or the partition of India 

vol. 9. 
What Congress and Gandhi have done to the untouchables; Mr. Gandhi and the emancipitation of the 
untouchables 

vol. 10. Dr. Ambedkar as member of the Governor General's Executive Council, 1942–46 

vol. 11. The Buddha and his Dhamma 

vol. 12. 
Unpublished writings; Ancient Indian commerce; Notes on laws; Waiting for a Visa ; Miscellaneous notes, 
etc. 
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vol. 13. Dr. Ambedkar as the principal architect of the Constitution of India 

vol. 14. (2 parts) Dr. Ambedkar and The Hindu Code Bill 

vol. 15. 
Dr. Ambedkar as free India's first Law Minister and member of opposition in Indian Parliament (1947–
1956) 

vol. 16. Dr. Ambedkar's The Pali grammar 

(Part I) Dr. B.R. Ambedkar and his Egalitarian Revolution – Struggle for Human Rights. Events starting 
from March 1927 to 17 November 1956 in the chronological order 

(Part II) Dr. B. R. Ambedkar and his Egalitarian Revolution – Socio-political and religious activities. 
Events starting from November 1929 to 8 May 1956 in the chronological order 

vol. 17 

(Part III) Dr. B. R. Ambedkar and his Egalitarian Revolution – Speeches. Events starting from 1 January 
to 20 November 1956 in the chronological order 

vol. 18 (3 parts) Dr. B. R. Ambedkar’s Speeches and writing in Marathi 

vol. 19 Dr. B. R. Ambedkar’s Speeches and writing in Marathi 

vol. 20 
Dr. B. R. Ambedkar’s Speeches and writing mm  
in Marathi 

vol. 21 Dr. B. R. Ambedkar’s Photo Album and correspondence. 

Ambedkar Contemporaries 

  
M K Gandhi 

 

  
Motilal Nehru 

 
Jawaharlal Nehru 

 

 
M.A. Jinnah 

 
Sardar Patel 

 

 
Sarojini Naidu 
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+++ 

 

WHY DID AMBEDKAR RENOUCE HINDUISM AND  BECAME A BUDDHIST?   

http://www.ambedkar.org/Babasaheb/Why.htm 

" ..... In the last part of his life, he renounced Hinduism and became a Buddhist. What were his reasons for doing 

so?  

...."Ambedkar’s statement in 1935 at Yeola Conference is quite instructive in this regard.  

Ambedkar believed that the untouchables occupied a “weak and lowly status” only because they were a part of the 

Hindu society. When attempts to gain equal status and “ordinary rights as human beings” within the Hindu society 

started failing, Ambedkar thought it was essential to embrace a religion which will give “equal status, equal rights 

and fair treatment” to untouchables. He clearly said to his supporters “select only that religion in which you will get 

equal status, equal opportunity and equal treatmentP” 

"Evidently, after a comparative study of different religions, Ambedkar concluded that Buddhism was the best 

religion from this point of view. 

"In his article “Buddha and the Future of his Religion” published in 1950 in the Mahabodhi Society Journal, 

Ambedkar has summarized his views on religion and on Buddhism in the following manner: 

1. The society must have either the sanction of law or the sanction of morality to hold it together. Without either, the 

society is sure to go to pieces.  

2. Religion, if it is to survive, it must be in consonance with reason, which is another name for science. 
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3. It is not enough for religion to consist of moral code, but its moral code must recognize the fundamental tenets of 

liberty, equality and fraternity. 

4. Religion must not sanctify or make a virtue out of poverty. 

According to Ambedkar, Buddhism fulfilled these requirements and so among the existing religions it was the only 

suitable religion for the world. He felt that the propagation of Buddhism needed a Bible. Apparently, Ambedkar 

wrote The Buddha and his Dhamma to fulfill this need. 

In the same article, Ambedkar has enumerated the evils of Hinduism in the following manner: 

1. It has deprived moral life of freedom. 

2. It has only emphasized conformity to commands. 

3. The laws are unjust because they are not the same for one class as of another. Besides, the code is treated as 

final. ....... 

I prefer Buddhism because it gives three principles in combination, which no other religion does.  

Buddhism teaches  

prajna (understanding as against superstition and supernaturalism),  

karuna (love), and  

samata (equality).  

 

This is what man wants for a good and happy life. Neither god nor soul can save society. 

In his last speech delivered in Bombay in May 24 1956, in which he declared his resolve to embrace Buddhism, 

Ambedkar observed: 
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Hinduism believes in God. Buddhism has no God.  

Hinduism believes in soul. According to Buddhism, there is no soul.  

Hinduism believes in Chaturvarnya and the caste system.  

Buddhism has no place for the caste system and Chaturvarnya. 

+++ 

     

Kabir is not easily categorized as a Sufi or a Yogi -- he is all of these. He is revered by Muslims, Hindus, and 
Sikhs. He stands as a unique, saintly, yet very human, bridge between the great traditions that live in India. Kabir 
says of himself that he is, "at once the child of Allah and Ram." 
He was born in Varanasi (Benares), India, probably around the year 1440 (though other accounts place his birth as 
early as 1398), to Muslim parents. But early in his life Kabir became a disciple of the Hindu bhakti saint 
Ramananda. 
To the Hindus he was a Vaishnava Bhakta, to the Muslims he was a Pir, to the Sikhs he was a Bhagat, to the 

Kabir Panthis he was an avatar of the Supreme, to modern patriots he was a champion of Hindu-Muslim unity and 
to the Neo-Vedantins he was a promoter of the Universal Religion or the Religion of Man. 

++++++++++++++++++++++++++++++++ 

 Dr Ambedkar’s mind was deeply imbued with Kabeer’s philosophy in the childhood days. On passing his 

matriculation examination, he was felicitated by his teacher and was presented with a copy of a book on the life of 

Buddha. This gift must have made a profound impact on the mind of young Ambedkar. Apart from his father, three 

names or figures—Gautam Buddha, Jotibha Phule, and Kabir—are the most important. They were regarded by 

Ambedkar as his three masters or gurus. He said, “My social philosophy may be said to be enshrined in three 

words : Liberty, Equality, and Fraternity. Let no one, however, say that I have borrowed my philosophy from the 

French Revolution. I have not. PI have derived them from the teachings of my master, the Buddha.”  
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Dr Ambedkar stayed in America, the land of liberty, for his higher studies. There he studied the western liberal 

thought and the humanitarian philosophy expounded by great thinkers such as Prof John Dewey, who was also 

his teacher, John Stuart Mill, Edmund Burke, and Prof Harold Laski to name a few. The impact of these original 

thinkers on Dr Ambedkar’s mind is evident from the frequent quotations one comes across in his writings and 

speeches. Whereas the West gave Ambedkar his ‘weapon’, the Indian masters gave him his soul force. ..... 

 

  

 

Karl Marx 

Karl Marx has scientifically analyzed this conflict by applying the principles of dialectical materialism to the 
sphere of social phenomenon and described it as the historical materialism. Slavery, apartheid, gender bias 
and caste system are the abominable creations of possessive peoples for the exploitation of creative people. 
These are man made evils created by man for the exploitation of man. Those, who have raised their voices 
against these evils and given a relentless fight against the prevailing social order of their times in order to free 
the creative peoples from the shackles imposed on them have become immortal personalities in the human 
history. Dr Ambedkar gave the central slogan of his life : “Educate, Agitate and Organise”. This electrifying 
message truly captures the spirit of the Marxian concept of praxis, of “action, reflection, action”. In the Indian 
context, education assumes a crucial role because the vast majority of untouchable masses are illiterate. 
Further, it is not just literacy that he calls for, but education; and not education alone, but agitation and 
organization too.  

 

Dr Ambedkar was a revolutionary, rationalist-humanist, human rights intellectual-activist,a man who 
looked ahead of his time. The Hindu community is set in the steel frame of thecaste system, in which one 
caste is lower than another in social gradation involving particular privileges, rights, inhibition and disabilities 
with regard to each caste. This system has created vested interests which depend upon maintaining the 
inequalities resulting fromthe system. He, therefore, “unfurled the banner of equality”. He was born in an 
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“untouchable” family, carried on a relentless battle against untouchability throughout his adult life. In the last 
part of his life, he renounced Hinduism and became a Buddhist. What were his reasons for doing so? A 
detailed answer to this question can be obtained by studying his The Buddha and His Dhamma, Annihilation of 
Caste, Philosophy of Hinduism, Riddles in Hinduism etc. Nonetheless, some of his articles, speeches and 
interviews before and after his conversion to Buddhism throw some light on this question. According to 
Ambedkar, “what is called religion by Hindus is nothing but a multitude of commands and prohibitions.” He has 
enumerated the evils of Hinduism in the following manner: 
1. It has deprived moral life of freedom. 
2. It has only emphasized conformity to commands. 
3. The laws are unjust because they are not the same for one class as of another. Besides, the code is treated 
as final. 

 

 

 

1. I shall not consider Brahma, Vishnu and Mahesh as God nor shall I worship them.  
2. I shall not consider Ram and Krishna as God nor shall I worship them.  
3. I shall not believe in Gouri-Ganesh and other Gods and goddesses of Hindu Religion nor shall I worship them.  
4. I don’t have faith in  incarnation of God.  
5. I believe that, Buddha is incarnation of Vishnu, is a false and malicious propaganda.  
6. I shall not perform shraddha, nor shall I give pind-dan.  
7. I shall not practice anything which is against and different from Buddha’s Dhamma.  
8. I will not perform any rituals to be performed by Brahmins.  
9. I believe that all human beings are equal.  
10. I shall make efforts to establish equality.  
11. I shall follow the Eightfold path as told by the Buddha.  
12. I shall practice ten Paramitas as told by the Buddha.  
13. I shall have compassion and living kindness for all living beings and protect them.  
14. I shall not steal.  
15. I shall not tell lies.  
16. I shall not commit any sexual misconduct.  
17. I shall not consume liquor/intoxicants.  
18. I shall lead a life based on Buddhist Principle of wisdom, Precepts, and compassion.  
19. I denounce Hindu religion which is Harmful for my development as a human being and which has treated 
human being unequal lowly and I accept Buddha’s Dhamma.  
20. I am convinced that Buddha’s Dhamma is Saddhamma.  
21. I believe that I am taking new birth.  
22. I commit that henceforth I shall act as per Buddha’s principles and teachings. 
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Note: Dr.Ambedkar's Vows list is copied from "dalit-voice yahoo message groups" 
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PHILOSOPHY OF HINDUISM 

  

DR. B.R.AMBEDKAR 

 

I 

What is the philosophy of Hinduism?  

This is a question which arises in its logical sequence. But apart from its logical sequence its importance is 

such that it can never be omitted from consideration. Without it no one can understand the aims and ideals of 

Hinduism. 

 

It is obvious that such a study must be preceded by a certain amount of what may be called clearing of the 

ground and defining of the terms involved. 

 

At the outset it may be asked what does this proposed title comprehend? Is this title of the Philosophy of 

Hinduism of the same nature as that of the Philosophy of Religion? I wish I could commit myself one way or the 

other on this point. Indeed I cannot. I have read a good deal on the subject, but I confess I have not got a clear 

idea of what is meant by Philosophy of Religion. This is probably due to two facts. In the first place while 

religion is something definite, there is nothing definite  as to what is to be included in the term philosophy. In the 

second place Philosophy and Religion have been adversaries if not actual antagonists as may be seen from 

the story of the philosopher and the theologian. According to the story, the two were engaged in disputation and 

the theologian accused the philosopher that he was "like a blind man in a dark room, looking for a black cat 

which was not there". In reply the philosopher charged the theologian saying that "he was like a blind man in 

the dark room, looking for a black cat which was not there but he declared to have found there". Perhaps it is 

the unhappy choice of the title — Philosophy of Religion—which is responsible for causing confusion in the 

matter of the exact definition of its field. The nearest approach to an intelligible statement as to the exact 

subject matter of Philosophy of Religion I find in Prof. Pringle-Pattison who observes :—  

"A few words may be useful at the outset as an indication of what we commonly mean by the 

Philosophy of Religion.  

"Plato described philosophy long ago as the synoptic view of things. That is to say, it is the attempt to 

see things together-to keep all the main features of the world in view, and to grasp them in their relation 

to one another as parts of one whole. Only thus can we acquire a sense of proportion and estimate aright 

the significance of any particular range of facts for our ultimate conclusions about the nature of the world-

process and the world-ground.  

"Accordingly, the philosophy of any particular department of experience, the Philosophy of Religion, the 
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Philosophy of Art, the Philosophy of Law, is to be taken as meaning an analysis and interpretation of the 

experience in question in its bearing upon our view of man and the world in which he lives. And when the 

facts upon which we concentrate are so universal, and in their nature so remarkable, as those disclosed 

by the history of religion—the philosophy of man's religious experience—cannot but exercise a 

determining influence upon our general philosophical conclusions. In fact with many writers the particular 

discussion tends to merge in the more general." 

"The facts with which a philosophy of religion has to deal are supplied by the history of religion, in the 

most comprehensive sense of that term. As Tiele puts it, "all religions of the civilised and uncivilised 

world, dead and living", is a `historical and psychological phenomenon' in all its manifestations. These 

facts, it should be noted, constitute the data of the philosophy of religion; they do not themselves 

constitute a `philosophy' or, in Tiele's use of the term, a `science' of religion. `If, he says, 1 have minutely 

described all the religions in existence, their doctrines, myths and customs, the observances they 

inculcate, and the organisation of their adherents, tracing the different religions from their origin to their 

bloom and decay, I have merely. Collected the materials with which the science of religion works'. 'The 

historical record, however complete, is not enough; pure history is not philosophy. To achieve a 

philosophy of religion we should be able to discover in the varied manifestations a common principle to 

whose roots in human nature we can point, whose evolution we can trace by intelligible-stages from 

lower to higher and more adequate forms, as well as its intimate relations with the other main factors in 

human civilisation".  

 

If this is Philosophy of Religion it appears to me that it is merely a different name for that department of study, 

which is called comparative religion with the added aim of discovering a common principle in the varied 

manifestations of religion. Whatever be the scope and value of such a study, I am using the title Philosophy of 

Religion to denote something quite different from the sense and aim given to it by Prof. Pringle-Pattison. I am 

using the word Philosophy in its original sense, which was two-fold. It meant teachings as it did when people 

spoke of the philosophy of Socrates or the philosophy of  Plato. In another sense it meant critical reason used 

in passing judgements upon things and events. Proceeding on this basis Philosophy of Religion is to me not a 

merely descriptive science. I regard it as being both descriptive as well as normative. In so far as it deals with 

the teachings of a Religion, Philosophy of Religion becomes a descriptive science. In so far as it involves the 

use of critical reason for passing judgement on those teachings, the Philosophy of Religion becomes a 

normative science. From this it will be clear what I shall be concerned with in this study of the Philosophy of 

Hinduism. To be explicit I shall be putting Hinduism on its trial to assess its worth as a way of life. 

 

Here is one part of the ground cleared. There remains another part to be cleared. That concerns the 

ascertainment of the factors concerned and the definitions of the terms I shall be using. 
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THREE DIMENSIONS OF PHILOSOPHY OF RELIGION: 

• Theology 

• The ideal scheme for which a Religion stands - To define what is the fixed, permanent and dominant 

• The criterion  to be adopted for judging the value of the ideal scheme of divine governance for 

which a given Religion stands. 

 

A study of the Philosophy of Religion it seems to me involves the determination of three dimensions. I call 

them dimensions because they are like the unknown quantities contained as factors in a product. One must 

ascertain and define these dimensions of the Philosophy of Religion if an examination of it is to be fruitful. 

 

       THEOLOGY OF RELIGION 

• Mythical theology and Civil theology. 

• Natural theology 

• Revealed Theology 

 

Of the three dimensions, Religion is the first. One must therefore define what he understands by religion 

in order to avoid argument being directed at cross-purposes. This is particularly necessary in the case of 

Religion for the reason that there is no agreement as to its exact definition. This is no place to enter upon an 

elaborate consideration of this question. I will therefore content myself by stating the meaning in which I am 

using the word in the discussion, which follows. 

 

I am using the word Religion to mean Theology. This will perhaps be insufficient for the purposes of 

definition. For there are different kinds of Theologies and I must particularise which one I mean. Historically 

there have been two Theologies spoken of from ancient times. 

 

The Greeks who distinguished them gave each a definite content. By Mythical theology they meant the 

tales of gods and their doings told in or implied by current imaginative literature. Civil theology according to 

them consisted of the knowledge of the various feasts and fasts of the State Calendar and the ritual appropriate 

to them.  

 

I am not using the word theology in either of these two senses of that word. I mean by theology natural 

theology 
  
which is-the doctrine of God and the divine, as an integral part of the theory of nature. As 

traditionally understood there are three thesis which `natural theology' propounds.  

(1) That God exists and is the author of what we call nature or universe  

(2) That God controls all the events which make nature and  

(3) God exercises a government over mankind in accordance with his sovereign moral law.  
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I am aware there is another class of theology known as Revealed Theology—spontaneous self disclosure of 

divine reality—which may be distinguished from Natural theology. But this distinction does not really matter. For 

as has been pointed out  that a revelation may either "leave the results won by Natural theology standing 

without modifications, merely supplementing them by further knowledge not attainable by unassisted human 

effort" or it "may transform Natural theology in such a way that all the truths of natural theology would acquire 

richer and deeper meaning when seen in the light of a true revelation." But the view that a genuine natural 

theology and a genuine revelation theology might stand in real contradiction may be safely excluded as not 

being possible. 

 

Taking the three thesis of Theology namely  

(1) the existence of God,  

(2) God's providential government of the universe and  

(3) God's moral government of mankind,  

 

I take Religion to mean the propounding of an ideal scheme of divine governance the aim and object of which 

is to make the social order in which men live a moral order. This is what I understand by Religion and this is the 

sense in which I shall be using the term Religion in this discussion. 

 

To define what is the fixed, permanent and dominant 

• Primitive religions,  

• Positive religions. 

 

The second dimension is to know the ideal scheme for which a Religion stands. To define what is the fixed, 

permanent and dominant part in the religion of any society and to separate its essential characteristics from 

those which are unessential is often very difficult. The reason for this difficulty in all probability lies in the 

difficulty pointed out by  

Prof. Robertson Smith when he says:— 

"The traditional usage of religion had grown up gradually in the course of many centuries, and reflected 

habits of thought, characteristic of very diverse stages of man's intellectual and moral development. No 

conception of the nature of the gods could possibly afford the clue to all parts of that motley complex of rites 

and ceremonies which the later paganism had received by inheritance, from a series of ancestors in every state 

of culture from pure savagery upwards. The record of the religious thought of mankind, as it is embodied in 

religious institutions, resembles the geological record of the history of the earth's crust; the new and the old are 

preserved side by side, or rather layer upon layer". 

The same thing has happened in India. Speaking about the growth of Religion in India, says Prof. Max Muller 

:— 



AMBEDKAR'S PHILOSOPHY OF HINDUISM AND CONTEMPORARY CRITIQUES 

PROF. M. M. NINAN 

 28 

 

"We have seen a religion growing up from stage to stage, from the simplest childish prayers to the 

highest metaphysical abstractions. In the majority of the hymns of the Veda we might recognise the 

childhood; in the Brahmanas and their sacrificial, domestic and moral ordinances the busy 

manhood; in the Upanishads the old age of the Vedic religion. We could have well understood if, with 

the historical progress of the Indian mind, they had discarded the purely childish prayers as soon as they 

had arrived at the maturity of the Brahamans; and if, when the vanity of sacrifices and the real character of 

the old god's had once been recognised, they would have been superseded by the more exalted  religion of 

the Upanishads. But it was not so. Every religious thought that had once found expression in India, that had 

once been handed down as a sacred heirloom, was preserved, and the thoughts of the three historical 

periods, the childhood, the manhood, and the old age of the Indian nation, were made to do permanent 

service in the three stages of the life of every individual. Thus alone can we explain how the same sacred 

code, the Veda, contains not only the records of different phases of religious thought, but of doctrines 

which we may call almost diametrically opposed to each other."  

 

But this difficulty is not so great in the case of Religions which are positive religions. The fundamental 

characteristic of positive Religions, is that they have not grown up like primitive religions, under the action. of 

unconscious forces operating silently from age to age, but trace their origin to the teaching of great religious 

innovators, who spoke as the organs of a divine revelation. Being the result of conscious formulations the 

philosophy of a religion which is positive is easy to find and easy to state. Hinduism like Judaism, Christianity 

and Islam is in the main a positive religion. One does not have to search for its scheme of divine governance. It 

is not like an unwritten constitution. On the Hindu scheme of divine governance is enshrined in a written 

constitution and any one who cares to know it will find it laid bare in that Sacred Book called the Manu Smriti, a 

divine Code which lays down the rules which govern the religious, ritualistic and social life of the Hindus in 

minute detail and which must be regarded as the Bible of the Hindus and containing the philosophy of 

Hinduism. 

 

By what criterion shall it be judged?  

 

The third dimension in the philosophy of religion is the criterion  to be adopted for judging the value of the 

ideal scheme of divine governance for which a given Religion stands. Religion must be put on its trial.  

 

That leads to the definition of the norm. Of the three dimensions this third one is the most difficult one to be 

ascertained and defined. 
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Unfortunately the question does not appear to have been tackled although much has been written on the 

philosophy of Religion and certainly no method has been found for satisfactorily dealing with the problem. One 

is left to one's own method for determining the issue. As for myself I think it is safe to proceed on the view that 

to know the philosophy of any movement or any institution one must study the revolutions which the movement 

or the institution has undergone. Revolution is the mother of philosophy and if it is not the mother of philosophy 

it is a lamp which illuminates philosophy. Religion is no exception to this rule. To me therefore it seems quite 

evident that the best method to ascertain the criterion by which to judge the philosophy of Religion is to 

study the Revolutions which religion has undergone. That is the method which I propose to adopt. 

 

Different kind of Revolution which Religion has undergone 

 

Students of History are familiar with one Religious Revolution. That Revolution was concerned with the 

sphere of Religion and the extent of its authority.  

 

There was a time when Religion had covered the whole field of human knowledge and claimed 

infallibility for what it taught.  

 

It covered astronomy and taught a theory of the universe according to which the earth is at rest in the 

center of the universe, while the sun, moon, planets and system of fixed stars revolve round it each in its own 

sphere.  

It included biology and geology and propounded the view that the growth of life on the earth had been 

created all at once and had contained from the time of creation onwards, all the heavenly bodies that it now 

contains and all kinds of animals of plants.  

It claimed medicine to be its province and taught that disease was either a divine visitation as 

punishment for sin or it was the work of demons and that it could be cured by the intervention of saints, 

either in person or through their holy relics; or by prayers or pilgrimages; or (when due to demons) by exorcism 

and by treatment which the demons (and the patient) found disgusting. It also claimed physiology and 

psychology to be its domain and taught that the body and soul were two distinct substances.  

 

Bit by bit this vast Empire of Religion was destroyed.  

 

The Copernican Revolution freed astronomy from the domination of Religion.  

The Darwinian Revolution freed biology and geology from the trammels of Religion.  

The authority of theology in medicine is not yet completely destroyed. Its intervention in medical questions 

still continues. Opinion on such subjects as birth control, abortion and sterilisation of the defective are still 

influenced by theological dogmas. Psychology has not completely freed itself from its entanglements. None the 

less Darwinism was such a severe blow that the authority of theology was shattered all over to such an extent 
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that it never afterwards made any serious effort to remain its lost empire. 

 

It is quite natural that this disruption of the Empire of Religion should be treated as a great Revolution. It is 

the result of the warfare which science waged against theology for 400 years, in which many pitched battles 

were fought between the two and the excitement caused by them was so great that nobody could fail to be 

impressed by the revolution that was blazing on. 

 

There is no doubt that this religious revolution has been a great  blessing. It has established freedom of 

thought. It has enabled society " to assume control of itself, making its own the world it once shared with 

superstition, facing undaunted the things of its former fears, and so carving out for itself, from the realm of 

mystery in which it lies, a sphere of unhampered action and a field of independent thought". The process of 

secularisation is not only welcomed by scientists for  making civilisation—as distinguished from culture—

possible, even Religious men and women have come to feel that much of what theology taught was 

unnecessary and a mere hindrance to the religious life and that this chopping of its wild growth was a welcome 

process. 

 

But for ascertaining the norm for judging the philosophy of Religion we must turn to another and a different 

kind of Revolution which Religion has undergone. That Revolution touches the nature and content of ruling 

conceptions of the relations of God to man, of Society to man and of man to man. How great was this revolution 

can be seen from the differences which divide savage society from civilized society.  

 

Strange as it may seem no systematic study of this Religious Revolution has so far been made. None the 

less this Revolution is so great and so immense that it has brought about a complete transformation in the 

nature of Religion as it is taken to be by savage society and by civilised society although very few seem to be 

aware of it. 

 

To begin with the comparison between savage society and civilized society. 
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In the religion of the savage one is struck by the presence of two things. First is the performance of rites and 

ceremonies, the practice of magic or tabu and the worship of fetish or totem. The second thing that is 

noticeable is that the rites, ceremonies, magic, tabu, totem and fetish are conspicuous by their connection with 

certain occasions. These occasions are chiefly those, which represent the crises of human life. The events 

such as birth, the birth of the first born, attaining manhood, reaching puberty, marriage, sickness, death and 

war are the usual occasions which are marked out for the performance of rites and ceremonies, the use of 

magic and the worship of the totem. 

 

 

Students of the origin and history of Religion have sought to explain the origin and substance of religion by 

reference to either magic, tabu and totem and the rites and ceremonies connected therewith, and have 

deemed the occasions with which they are connected as of no account. Consequently we have theories 

explaining religion as having arisen in magic or as having arisen in fetishism. Nothing can be a greater error 

than this. It is true that savage society practices magic, believes in tabu and worships the totem. But it is wrong 

to suppose that these constitute the religion or form the source of religion. To take such a view is to elevate 

what is incidental to the position of the principal. The principal thing in the Religion of the savage are the 

elemental facts of human existence such as life, death, birth, marriage etc. Magic, tabu, totem are things which 

are incidental. Magic, tabu, totem, fetish etc., are not the ends. They are only the means. The end is life 

and the preservation of life. Magic, tabu etc., are resorted to by the savage society not for their own sake but to 
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conserve life and to exercise evil influences from doing harm to life.  

 

Thus understood the religion of the savage society was concerned with life and the preservation of life 

and it is these life processes which constitute the substance and source of the religion of the savage society.  

 

So great was the concern of the savage society for life and the preservation of life that it made them 

the basis of its religion.  

So central were the life processes in the religion of the savage society that everything, which affected 

them, became part of its religion.  

 

The ceremonies of the savage society were not only concerned with the events of birth, attaining of 

manhood, puberty, marriage, sickness, death and war they were also concerned with food. Among pastoral 

peoples the flocks and herds are sacred. Among agricultural peoples seedtime and harvest are marked by 

ceremonials performed with some reference to the growth and the preservation of the crops. Likewise drought, 

pestilence, and other strange, irregular phenomena of nature occasion the performance of ceremonials. Why 

should such occasions as harvest and famine be accompanied by religious ceremonies? Why is magic, tabu, 

totem be of such importance to the savage. The only answer is that they all affect the preservation of life. The 

process of life and its preservation form the main purpose. Life and preservation of life is the core and centre of 

the Religion of the savage society. As pointed out by Prof. Crawley the religion of the savage begins and ends 

with the affirmation and conservation of life. 

 

In life and preservation of life consists the religion of the savage. What is however true of the religion of the 

savage is true of all religions wherever they are found for the simple reason that constitutes the essence of 

religion. It is true that in the present day society with its theological refinements this essence of religion has 

become hidden from view and is even forgotten. But that life and the preservation of life constitute the essence 

of religion even in the present day society is beyond question. This is well illustrated by Prof. Crowley. When 

speaking of the religious life of man in the present day society, he says how— 

"a man's religion does not enter into his professional or social hours, his scientific or artistic moments; 

practically its chief claims are settled on one day in the week from which ordinary worldly concerns are 

excluded. In fact, his life is in two parts; but the moiety with which religion is concerned is the elemental. 

Serious thinking on ultimate questions of life and death is, roughly speaking, the essence of his Sabbath; 

add to this the habit of prayer, giving the thanks at meals, and the subconscious feeling that birth and 

death, continuation and marriage are rightly solemnised by religion, while business and pleasure may 

possibly be consecrated, but only metaphorically or by an overflow of religious feeling." 

Comparing this description of the religious concerns of the man in the present day society with that of the 

savage, who can deny that the religion is essentially the same, both in theory and practice whether one speaks 

of the religion of the savage society or of the civilised society. 
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It is therefore clear that savage and civilised societies agree in one respect. In both the central interests of 

religion—namely in the life processes by which individuals are preserved and the race maintained—are 

the same. In this there is no real difference between the two. But they differ in two other important 

respects. 

 

• In the first place in the religion of the savage society there is no trace of the idea of God.  

• In the second place in the religion of the savage society there is no bond between morality and 

Religion.  

• In the savage society there is religion without God.  

• In the savage society there is morality but it is independent of Religion. 

 

How and when the idea of God became fused in Religion it is not possible to say.  

 

It may be that the idea of God had its origin in the worship of the Great Man in Society, the Hero—giving 

rise to theism—with its faith in its living God.  

It may be that the idea of God came into existence as a result of the purely philosophical speculation 

upon the problem as to who created life—giving rise to Deism—with its belief in God as Architect of the 

Universe.   

 

 In any case the idea of God is not integral to Religion. How it got fused into Religion it is difficult to 

explain.  

With regard to the relation between Religion and Morality this much may be safely said. Though the relation 

between God and Religion is not quite integral, the relation between Religion and morality is.  

Both religion and morality are connected with the same elemental facts of human existence—namely life, 

death, birth and marriage.  

Religion consecrates these life processes while morality furnishes rules for their preservation.  

Religion in consecrating the elemental facts and processes of life came to consecrate also the rules laid 

down by Society for their preservation.  

 

Looked at from this point it is easily explained why the bond between Religion and Morality took place. It was 

more intimate and more natural than the bond between Religion and God. But when exactly this fusion between 

Religion and Morality took place it is not easy to say.  

 

Be that as it may, the fact remains that the religion of the Civilised Society differs from that of the Savage 

Society into two important features. In civilised society God comes in the scheme of Religion. In civilised 

society morality becomes sanctified by Religion.  
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This is the first stage in the Religious Revolution I am speaking of. This Religious Revolution must not be 

supposed to have been ended here with the emergence of these two new features in the development of 

religion. The two ideas having become part of the constitution of the Religion of the Civilised Society have 

undergone further changes which have revolutionized their meaning and their moral significance.  

 

The second stage of the Religious Revolution marks a very radical change. The contrast is so big that 

civilized society has become split into two, antique society and modern society, so that instead of speaking of 

the religion of the civilised society it becomes necessary to speak of the religion of antique society as against 

the religion of modern society. 

 

The religious revolution, which marks off antique society from modern society, is far greater than the religious 

revolution, which divides savage society from civilised society. Its dimensions will be obvious from the 

differences it has brought about in the conceptions regarding the relations between God, Society and Man.  

 

 

The first point of difference relates to the composition of society. Every human being, without choice on 

his own part, but simply in virtue of his birth and upbringing, becomes a member of what we call a natural 

society. He belongs that is to a certain family and a certain nation. This membership lays upon him definite 

obligations and duties which he is called upon to fulfil as a matter of course and on pain of social penalties and 

disabilities while at the same time it confers upon him certain social rights and advantages. In this respect the 

ancient and modern worlds are alike. But in the words of Prof. Smith  :— 

"There is this important difference, that the tribal or national societies of the ancient world were not strictly 

natural in the modern sense of the word, for the gods had their part and place in them equally with men. The 

circle into which a man was born was not simply a group of kinsfolk and fellow citizens, but embraced also 

 1 
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certain divine beings, the gods of the family and of the state, which to the ancient mind were as much a part 

of the particular community with which they stood connected as the human members of the social circle. The 

relation between the gods of antiquity and their worshippers was expressed in the language of human 

relationship, and this language was not taken in a figurative sense but with strict literally. If a god was spoken 

of as father and his worshippers as his offspring, the meaning was that the worshippers were literally of his 

stock, that he and they made up one natural family with reciprocal family duties to one another. Or, again, if 

the god was addressed as king, and worshippers called themselves his servants, they meant that the 

supreme guidance of the state was actually in his hands, and accordingly the organisation of the state 

included provision for consulting his will and obtaining his direction in all weighty matters, also provision for 

approaching him as king with due homage and tribute. 

"Thus a man was born into a fixed relation to certain gods as surely as he was born into relation to his 

fellow men; and his religion, that is, the part of conduct which was determined by his relation to the gods, was 

simply one side of the general scheme of conduct prescribed for him by his position as a member of society. 

There was no separation between the spheres of religion and of ordinary life. Every social act had a 

reference to the gods as well as to men, for the social body was not made up of men only, but of gods and 

men." 

 

Thus in ancient Society men and their Gods formed a social and political as well as a religious whole. 

Religion was founded on kinship between the God and his worshippers. Modern Society has eliminated God 

from its composition. It consists of men only. 

 

 

The second point of difference between antique and modern society relates to the bond between God and 

Society. In the antique world the various communities 

"believed in the existence of many Gods, for they accepted as real the Gods of their enemies as well as 

their own, but they did not worship the strange Gods from whom they had no favour to expect, and on whom 

their gifts and offerings would have been thrown away.... Each group had its own God, or perhaps a God and 

Goddess, to whom the other Gods bore no relation whatever."    
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The God of the antique society was an exclusive God. God was owned by and bound to one singly 

community. This is largely to be accounted for by 

"the share taken by the Gods in the feuds and wars of their worshippers. The enemies of the God and the 

enemies of his people are identical; even in the Old Testament `the enemies of Jehovah' are originally 

nothing else than the enemies of Israel. In battle each God fights for his own people, and to his aid success 

is ascribed ; Chemosh gives victory to Moab, and Asshyr to Assyria ; and often the divine image or symbol 

accompanies the host to battle. When the ark was brought into the camp of Israel, the Philistines said, 

"Gods are come into the camp ; who can deliver us from their own practice, for when David defeated them 

at Baalperazirm, part of the booty consisted in their idols which had been carried into the field. When the 

Carthaginians, in their treaty with Phillip of Macedon, speak of "the Gods that take part in the campaign," 

they doubtless refer to the inmates of the sacred tent which was pitched in time of war beside the tent of 

the general, and before which prisoners were sacrificed after a victory. Similarly an Arabic poet says, 

"Yaguth went forth with us against Morad"; that is, the image of the God Yaguth was carried into the fray".  

This fact had produced a solidarity between God and the community. 

"Hence, on the principle of solidarity between Gods and their worshippers, the particularism characteristic 

of political society could not but reappear in the sphere of religion. In the same measure as the God of a 

clan or town had indisputable claim to the reverence and service of the community to which he belonged, 

he was necessarily an enemy to their enemies and a stranger to those to whom they were strangers".      

 

God had become attached to a community, and the community had become attached to their God. God had 

become the God of the Community and the Community had become the chosen community of the God. 

 

This view had two consequences. Antique Society never came to conceive that God could be universal 

God, the God of all. Antique Society never could conceive that there was any such thing as humanity in 

general. 

 

 

The third point of difference between ancient and modern society, has reference to the conception of the 

fatherhood of God. In the antique Society God was the Father of his people but the basis of this 

conception of Fatherhood was deemed to be physical. 
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"In heathen religions the Fatherhood of the Gods is physical fatherhood. Among the Greeks, for example, 

the idea that the Gods fashioned men out of clay, as potters fashion images, is relatively modern. The older 

conception is that the races of men have Gods for their ancestors, or are the children of the earth, the 

common mother of Gods and men, so that men are really of the stock or kin of the Gods. That the same 

conception was familiar to the older Semites appears from the Bible. Jeremiah describes idolaters as 

saying to a stock, Thou art my father ; and to a stone, Thou has brought me forth. In the ancient poem, 

Num. xxi. 29, The Moabites are called the sons and daughters of Chemosh, and at a much more recent 

date the prophet Malachi calls a heathen woman "the daughter of a strange God". These phrases are 

doubtless accommodations to the language, which the heathen neighbours of Israel used about 

themselves. In Syria and Palestine each clan, or even complex of clans forming a small independent 

people, traced back its origin to a great first father ; and they indicate that, just as in Greece this father or 

progenitor of the race was commonly identified with the God of the race. With this it accords that in the 

judgment of most modern enquirers several names of deities appear in the old genealogies of nations in 

the Book of Genesis. Edom, for example, the progenitor of the Edomites, was identified by the Hebrews 

with Esau the brother of Jacob, but to the heathen he was a God, as appears from the theophorous proper 

name Obededom, " worshipper of Edom", the extant fragments of Phoenician and Babylonian cosmogonies 

date from a time when tribal religion and the connection of individual Gods with particular kindreds was  

forgotten or had fallen into the background. But in a generalized form the notion that men are the offspring 

of the Gods still held its ground. In the Phoenician cosmogony of Philo Bablius it does so in a confused 

shape, due to the authors euhemerism, that is, to his theory that deities are nothing more than deified men 

who had been great benefactors to their species. Again, in the Chaldaean legend preserved by Berosus, 

the belief that men are of the blood of the Gods is expressed in a form too crude not to be very ancient; for 

animals as well as men are said to have been formed out of clay mingled with the blood of a decapitated 

deity. "     

 

This conception of blood kinship of Gods and men had one important consequence.  

 

To the antique world God was a human being and as such was not capable of absolute virtue and 

absolute goodness. God shared the physical nature of man and was afflicted with the passions infirmities and 

vices to which man was subject. The God of the antique world had all the wants and appetites of man and he 

often indulged in the vices in which many revelled. Worshipers had to implore God not to lead them into 

temptations.  

 

In modern Society the idea of divine fatherhood has become entirely dissociated from the physical basis of 

natural fatherhood. In its place man is conceived to be created in the image of God ; he is not deemed to 

be begotten by God. This change in the conception of the fatherhood of God looked at from its moral aspect 
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has made a tremendous difference in the nature of God as a Governor of the Universe. God with his physical 

basis was not capable of absolute good and absolute virtue. With God wanting in righteousness the universe 

could not insist on righteousness as an immutable principle. This dissociation of God from physical contact with 

man has made it possible for God to be conceived of as capable of absolute good and absolute virtue. 

 

 

 

The fourth point of difference relates to the part religion plays when a change of nationality takes place. 

 

In the antique world there could be no change of nationality unless it was accompanied by a change of 

Religion. In the antique world,   

"It was impossible for an. individual to change his religion without changing his nationality, and a whole 

community could hardly change its religion at all without being absorbed into another stock or nation. 

Religions like political ties were transmitted from father to son ; for a man could not choose a new God at 

will ; the Gods of his fathers were the only deities on whom he could count as  friendly and ready to accept 

his homage, unless he forswore his own kindred and was received into a new circle of civil as well as 

religious life."  

 

How change of religion was a condition precedent to a Social fusion is well illustrated by the dialogue 

between Naomi and Ruth in the Old Testament. 

"Thy Sister" says Naomi to Ruth, "is gone back unto her people and unto her Gods"; and Ruth replies, "Thy 

people shall be my  people and thy God my God." 

 

It is quite clear that in the ancient world a change of nationality involved a change of cult. Social fusion meant 

religious fusion.  

        

In modern society abandonment of religion or acceptance of another is not necessary for social fusion. This is 

best illustrated by what is in modern terminology and naturalisation, whereby the citizen of one state abandons 

his citizenship of the state and becomes a citizen of new state. In this process of naturalisation religion has no 

place. One can have a social fusion which is another name for naturalisation without undergoing a religious 

fusion. 

 

To distinguish modern society from antique society it is not enough to say that Modern Society consists of 

men only. It must be added that it consists of men who are worshippers of different Gods. 

 

 

      The fifth point of difference relates to the necessity of knowledge as to the nature of God as part of 

4 
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religion.               

      "From the antique point of view, indeed the question what the Gods are in themselves is not a religious 

but a speculative one ; what is requisite to religion is a practical acquaintance with the rules on I  which the 

deity acts and on which he expects his worshippers to frame their conduct—what in 2 Kings xvii. 26 is called 

the "manner" or rather the "customary law " (misphat) of the God of the land. This is true even of the religion of 

Israel. When the prophets speak of the knowledge of the laws and principles of His government in Israel, and a 

summary expression for religion as a whole is "the knowledge and fear of Jehovah," i.e. the knowledge of what 

Jehovah prescribes, combined with a reverent obedience. An extreme skepticism towards all religious 

speculation is recommended in the Book of Ecclesiastes as the proper attitude of piety, for no amount of 

discussion can carry a man beyond the plain rule, to "fear God and keep His Commandments". This counsel 

the author puts into the mouth of Solomon, and so represents it, not unjustly, as summing up the old view of 

religion, which in more modern days had unfortunately begun to be undermined."  

 

 

 

The sixth point of difference relates to the place of belief in Religion. 

In ancient Society  :— 

"Ritual and practical usages were, strictly speaking, the sum total of ancient religions. Religion in primitive 

times was not a system of belief with practical applications ; it was a body of fixed traditional practices, to which 

every member of society conformed as a matter of courage. Men would not be men if they agreed to do certain 

things without having a reason for their action ; but in ancient religion the reason was not first formulated as a 

doctrine and then expressed in practice, but conversely, practice preceded doctrinal theory. Men form general 

rule of conduct before they begin to express general principles in words ; political institutions are older than 

political theories and in like manner religious institutions are older than religious theories. This analogy is not 

arbitrarily chosen, for in fact the parallelism in ancient society between religious and political institutions is 

complete. In each sphere great importance was attached to form and precedent, but the explanation why the 

precedent was followed consisted merely of legend as to its first establishment.  That the precedent,  once 

established,  was authoritative did not appear to require any proof. The rules of society were based on 

precedent, and the continued existence of the society was sufficient reason why a precedent once set should 

continue to be followed."  

 

 

 

The seventh point of difference relates to the place of individual conviction in Religion. In ancient Society 

:— 

"Religion was a part of the organized social life into which a man was born, and to which he conformed 

through life in the same unconscious way in which men fall into any habitual practice of the society in which 

6 
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they live. Men took the Gods and their worship for granted, just as they took the other usages of the state for 

granted, and if they reason or speculated about them, they did so on the presupposition that the traditional 

usages were fixed things, behind which their reasoning must not go, and which no reasoning could be allowed 

to overturn. To us moderns religion is above all a matter of individual conviction and reasoned belief, but to the 

ancients it was a part of the citizen's public life, reduced to fixed forms, which he was not bound to understand 

and was not at liberty to criticize or to neglect. Religious non-conformity was an offence against the state; for if 

sacred tradition was tampered with the bases of society were undermined, and the favour of the Gods was 

forfeited. But so long as the prescribed forms were duly observed, a man was recognized as truly pious, and no 

one asked how his religion was rooted in his heart or affected his reason. Like political duty, of which indeed it 

was a part, religion was entirely comprehended in the observance of certain fixed rules of outward conduct." 

 

8 

 

The eighth point of difference pertains to the relation of God to Society and man, of Society to Man in the 

matter of God's Providence. 

First as to the difference in the relation of God to Society. In this connection three points may be noted. The 

faith of the antique world 

"Sought nothing higher than a condition of physical bien etre. . . . The good things desired of the Gods were 

the blessings of earthly life, not spiritual but carnal things." What the antique societies asked and believed 

themselves to receive from their God lay mainly in the following things : 

"Abundant harvests, help against their enemies and counsel by oracles or soothsayers in matters of natural 

difficulty." In the antique world 

"Religion was not the affair of the individual but of the Community. . . . It was the community, and not the 

individual, that was sure of the permanent and the unfailing hand of the deity." Next as to the difference in the 

relation of God to man. 

"It was not the business of the Gods of heathenish to watch, by a series of special providence, over the 

welfare of every individual. It is true that individuals laid their private affairs before the Gods, and asked with 

prayers and views for strictly personal blessings. But they did this just as they might crave a personal boon 

from a king, or as a son craves a boon from a father, without expecting to get all that was asked. What the 

Gods might do in this way was done as a matter of personal favour, and was no part of their proper function as 

heads of the community." 

"The Gods watched over a man's civic life, they gave him his share in public benefits, the annual largess of 

the harvest and the vintage, national peace or victory over enemies, and so forth, but they were not sure 

helpers in every private need, and above all they would not help him in matters that were against the interests 

of the community as a whole. There was therefore a whole region of possible needs and desires for which 

religion could and would do nothing." Next the difference in the attitude of God and Society to man. 

In the antique world Society was indifferent to individual welfare. God as no doubt bound to Society. But 
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"The compact between the God and his worshippers was not held to pledge the deity to make the private 

cares of each member of the Community his own." 

"The benefits expected of God were of a public character affecting the whole community, especially fruitful 

seasons, increase of flocks of herds and success in war. So long as community flourished the fact that an 

individual was miserable reflected no discredit on divine providence." 

On the contrary the antique world looked upon the misery of a man as proof.  

"That the sufferer was an evil-doer, justly hateful to the Gods. Such a man was out of place among the happy 

and the prosperous crowd that assembled on feast days before the alter." It is in accordance with this view that 

the leper and the mourner were shut out from the exercise of religion as well as from the privileges of social life 

and their food was not brought into the house of God. 

As for conflict between individual and individual and between society and the individual God had no concern. 

In the antique world : 

"It was not expected that (God) should always be busy righting human affairs. In ordinary matters it was 

men's business to help themselves and their own kins folk, though the sense that the God was always near, 

and could be called upon at need, was a moral force continually working in some degree for the maintenance of 

social righteousness and order. The strength of this moral force was indeed very uncertain, for it was always 

possible for the evil-doer to flatter himself that his offence would be overlooked." In the antique world man did 

not ask God to be righteous to him. 

"Whether in civil or in profane matters, the habit of the old world was to think much of the community and little 

of the individual life, and no one felt this to be unjust even though it bore hardly on himself. The God was the 

God of the national or of the tribe, and he knew and cared for the individual only as a member of the 

community." 

That was the attitude that man in the antique world took of his own private misfortune. Man came to rejoice 

before his God and "in rejoicing before his God man rejoiced with and for the welfare of his kindred, his 

neighbours and his country, and, in renewing by solemn act of worship the bond that united him to God, he also 

renewed the bonds of family, social and national obligation." Man in the antique world did not call upon his 

maker to be righteous to him. 

 

Such is this other Revolution in Religion. There have thus been two Religious Revolutions. One was an 

external Revolution. The other was an internal Revolution. The External Revolution was concerned with the 

field within which the authority of Religion was to prevail. The Internal Revolution had to do with the 

changes in Religion as a scheme of divine Governance for human society. The External Revolution was 

not really a Religious Revolution at all. It was a revolt of science against the extra territorial jurisdiction 

assumed by Religion over a field which did not belong. The Internal Revolution was a real Revolution or may be 

compared to any other political Revolution, such as the French Revolution or the Russian Revolution. It 

involved a constitutional change. By this Revolution the Scheme of divine governance came to be altered, 

amended and reconstituted. 
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How profound have been the changes which this internal Revolution, has made in the antique scheme of 

divine governance can be easily seen. By this Revolution God has ceased to be a member of a community. 

Thereby he has become impartial. God has ceased to be the Father of Man in the physical sense of the word. 

He has become the creator of the Universe. The breaking of this blood bond has made it possible to hold that 

God is good. By this Revolution man has ceased to be a blind worshipper of God doing nothing but obeying his 

commands. Thereby man has become a responsible person required to justify his belief in God's 

commandments by his conviction. By this Revolution God has ceased to be merely the protector of Society and 

social interests in gross have ceased to be the center of the divine Order. Society and man have changed 

places as centers of this divine order. It is man who has become the center of it. 

All this analysis of the Revolution in the Ruling concepts of Religion as a scheme of divine governance had 

one purpose namely to discover the norm for evaluating the philosophy of a Religion. The impatient reader may 

not ask where are these norms and what are they? The reader may not have found the norms specified by their 

names in the foregoing discussion. But he could not have failed to notice that the whole of this Religious 

Revolution was raging around the norms for judging what is right and what is wrong. If he has not, let me make 

explicit what has been implicit in the whole of this discussion. We began with the distinction between antique 

society and modern society as has been pointed out they differed in the type of divine governance they 

accepted as their Religious ideals. At one end of the Revolution was the antique society with its Religious ideal 

in which the end was Society. At the other end of the Revolution is the modern Society with its Religious ideal 

in which the end is the individual. To put the same fact in terms of the norm it can be said that the norm or the 

criterion, for judging right and wrong in the Antique Society was utility while the norm or the criterion for judging 

right and wrong in the modern Society is Justice. The Religious Revolution was not thus a revolution in the 

religious organization of Society resulting in the shifting of the center—from society to the individual—it was a 

revolution in the norms. 

 

Some may demur to the norms I have suggested. It may be that it is a new way of reaching them. But to my 

mind there is no doubt that they are the real norms by which to judge the philosophy of religion. In the first 

place the norm must enable people to judge what is right and wrong in the conduct of men. In the second place 

the norm must be appropriate to current notion of what constitutes the moral good. From both these points of 

view they appear to be the true norms. They enable us to judge what is right and wrong. They are appropriate 

to the society which adopted them. Utility as a criterion was appropriate to the antique world in which society 

being the end, the moral good was held to be something which had social utility. Justice as a criterion became 

appropriate to the Modern World in which individual being the end, the moral good was held to be something 

which does justice to the individual. There may be controversy as to which of the two norms is morally superior. 

But I do not think there can be any serious controversy that these are not the norms. If it is said that these 

norms are not transcendental enough ; my reply is that if a norm whereby one is to judge the philosophy of 

religion must be Godly, it must also be earthly. At any rate these are the norms I propose to adopt in examining 

the philosophy of Hinduism. 
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II 

This is a long detour. But it was a necessary preliminary to any inquiry into the main question. However, 

when one begins the inquiry one meets with an initial difficulty. The Hindu is not prepared to face the inquiry. 

He either argues that religion is of no importance or he takes shelter behind the view—fostered by the study of 

comparative Religion—that all religions are good. There is no doubt that both these views are mistaken and 

untenable. 

 

Religion as a social force cannot be ignored. Religion has been aptly described by Hebert Spencer as "the 

weft which everywhere crosses the warp of history". This is true of every Society. But Religion has not only 

crossed everywhere the warp of Indian History it forms the warp and woof of the Hindu mind. The life of the 

Hindu is regulated by Religion at every moment of his life. It orders him how during life he should conduct 

himself and how on death his body shall be disposed of. It tells him how and when he shall indulge in his sexual 

impulses. It tells him what ceremonies are to be performed when a child is born—how he should name, how he 

should cut the hair on its head, how he should perform its first feeding. It tells him what occupation he can take 

to, what woman he should marry. It tells him with whom he should dine and what food he should eat, what 

vegetables are lawful and what are forbidden. It tells how he should spend his day, how many times he should 

eat, how many times he should pray. There is no act of the Hindu which is not covered or ordained by Religion. 

It seems strange that the educated Hindus should come to look upon it as though it was a matter of 

indifference. 
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Besides, Religion is a social force. As I have pointed out Religion stands for a scheme of divine governance. 

The scheme becomes an ideal for society to follow. The ideal may be non-existent in the sense that it is 

something which is constructed. But although non-existent, it is real. For an ideal it has full operative force 

which is inherent in every ideal. Those who deny the importance of religion not only forget this, they also fail to 

realize how great is the potency and sanction that lies behind a religious ideal as compound with that of a 

purely secular ideal. This is probably due to the lag which one sees between the real and the ideal which is 

always present whether the ideal is religious or secular. But the relative potency of the two ideals is to be 

measured by another test—namely their power to override the practical instincts of man. The ideal is concerned 

with something that is remote. The practical instincts of man are concerned with the immediate present. Now 

placed as against the force of the practical instincts of man the two ideals show their difference in an 

unmistaken manner. The practical instincts of man do yield to the prescriptions of a religious ideal however 

much the two are opposed to each other. The practical instincts of man do not on the other hand yield to the 

secular ideal if the two are in conflict. This means that a religious ideal has a hold on mankind, irrespective of 

an earthly gain. This can never be said of a purely secular ideal. Its power depends upon its power to confer 

material benefit. This shows how great is the difference in the potency and sanction of the two ideals over the 

human mind. A religious ideal never fails to work so long as there is faith in that ideal. To ignore religion is to 

ignore a live wire. 

 

Again to hold that all religions are true and good is to cherish a belief which is positively and 

demonstrably wrong. This belief, one is sorry to say, is the result of what is known as the study of 

comparative religion. Comparative religion has done one great service to humanity. It has broken down the 

claim and arrogance of revealed religions as being the only true and good religions of study. While it is true that 

comparative religion has abrogated the capricious distinction between true and false religions based on purely 

arbitrary and a priori considerations, it has brought in its wake some false notions about religion. The most 
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harmful one is the one I have mentioned namely that all religions are equally good and that there is no 

necessity of discriminating between them. Nothing can be a greater error than this. Religion is an institution or 

an influence and like all social influences and institutions, it may help or it may harm a society which is in its 

grip. As pointed out by Prof. Tiele
[f12]
 religion is 

"one of the mightiest motors in the history of mankind, which formed as well as tore asunder nations, united 

as well as divided empires, which sanctioned the most atrocious and barbarous deeds, the most libinous 

customs, inspired the most admirable acts of heroism, self renunciation, and devotion, which occasioned the 

most sanguinary wars, rebellions and persecutions, as well as brought about the freedom, happiness and 

peace of nations—at one time a partisan of tyranny, at another breaking its chains, now calling into existence 

and fostering a new and brilliant civilization, then the deadly foe to progress, science and art." 

 

A force which shows such a strange contrast in its result can be accepted as good without examining the 

form it takes and the ideal it serves. Everything depends upon what social ideal a given religion as a divine 

scheme of governance hold out. This is a question which is not avowed by the science of comparative religion. 

Indeed it begins where comparative religion ends. The Hindu is merely trying to avoid it by saying that although 

religions are many they are equally good. For they are not. 

 

However much the Hindu may seek to burke the inquiry into the philosophy of Hinduism there is no escape. 

He must face it. 

 

Ill 

Now to begin with the subject.  

I propose to apply both the tests, the test of justice and the test of utility to judge the philosophy of Hinduism.  

 

First I will apply the test of justice.  

Before doing so I want to explain what I mean by the principle of justice.  

No one has expounded it better than Professor Bergbon. As interpreted by him the principle of justice is a 

compendious one and includes most of the other principles which have become the foundation of a moral 
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order. Justice has always evoked ideas of equality, of proportion of "compensation". Equity signifies 

equality. Rules and regulations, right and righteousness are concerned with equality in value. If all men are 

equal, all men are of the same essence and the common essence entitled them to the same fundamental rights 

and to equal liberty. 

In short justice is simply another name for liberty equality and fraternity. It is in this sense I shall be using  

justice as a criterion to judge Hinduism. 

Which of these tenets does Hinduism recognize?  

Let us take the question one by one. 

 

1. Does Hinduism recognize Equality? 

 

The question instantaneously brings to one's mind the caste system. One striking feature of the caste system 

is that the different castes do not stand as an horizontal series all on the same plane. It is a system in which the 

different castes are placed in a vertical series one above the other. Manu may not be responsible for the 

creation of caste. Manu preached the sanctity of the Varna and as I have shown Varna is the parent of 

caste. In that sense Manu can be charged with being the progenitor if not the author of the Caste System. 

Whatever be the case as to the guilt of Manu regarding the Caste System there can be no question that Manu 

is responsible for upholding the principle of gradation and rank. 

 

In the scheme of Manu the Brahmin is placed at the first in rank. Below him is the Kshatriya. Below Kshatriya 

is the Vaishya. Below Vaishya is the Shudra and Below Shudra is the Ati-Shudra (the Untouchables). This 

system of rank and gradation is, simply another way of enunciating the principle of inequality so that it may be 

truly said that Hinduism does not recognize equality. This inequality in status is not merely the inequality that 

one sees in the warrant of precedence prescribed for a ceremonial gathering at a King's Court. It is a 

permanent social relationship among the classes to be observed— to be enforced—at all times in all places 

and for all purposes. It will take too long to show how in every phase of life Manu has introduced and made 

inequality the vital force of life. But I will illustrate it by taking a few examples such as slavery, marriage and 

Rule of Law. 
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Manu recognizes Slavery. But he confined it to the Shudras. Only Shudras could be made slaves of the 

three higher classes. But the higher classes could not be the slaves of the Shudra. 

 

But evidently practice differed from the law of Manu and not only Shudras happened to become slaves but 

members of the other three classes also become slaves. When this was discovered to be the case a new rule 

was enacted by a Successor of Manu namely Narada 
 
.  

 

This new rule of Narada runs as follows :— 

V 39. In the inverse order of the four castes slavery is not ordained except where a man violates the duties 

peculiar to his caste. Slavery (in that respect) is analogous to the condition of a wife." 

 

Recognition of slavery was bad enough. But if the rule of slavery had been left free to take its own course it 

would have had at least one beneficial effect. It would have been a levelling force. The foundation of caste 

would have been destroyed. For under it a Brahmin might have become the slave of the Untouchable and the 

Untouchable would have become the master of the Brahmin. But it was seen that unfettered slavery was an 

equalitarian principle and an attempt was made to nullify it.  

 

Manu and his successors therefore while recognising slavery ordain that it shall not be recognised in its 

inverse order to the Varna System. That means that a Brahmin may become the slave of another Brahmin. But 

he shall not be the slave of a person of another Varna i.e. of the Kshatriya, Vaishya, Shudra, or Ati-Shudra. On 

the other hand a Brahmin may hold as his slave any one belonging to the four Varnas. A Kshatriya can have a 

Kshatriya, Vaisha, Shudra and Ati-Shudra as his slaves but not one who is a Brahmin. A Vaishya can have a 

Vaishya, Shudra and Ati-Shudra as his slaves but not one who is a Brahmin or a Kshatriya. A Shudra can hold 

a Shudra and Ati-shudra can hold an Ati-Shudra as his slave but not one who is a Brahmin, Kshatriya, Vaishya 
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or Shudra. 

 

Consider Manu on marriage. Here are his rules governing intermarriage among the different classes. Manu 

says :—- 

III. 12. "For the first marriage of the twice born classes, a woman of the same class is 

recommended but for such as are impelled by inclination to marry again, women in the direct 

order of the classes are to be preferred." 

III. 13. "A Shudra woman only must be the wife of Shudra : she and a Vaisya, of a Vaisya; 

they two and a Kshatriya, of a Kshatriya ; those two and a Brahmani of a Brahman." 

 

Manu is of course opposed to intermarriage. His injunction is for each class to marry within his class. But he 

does recognize marriage outside the defined class. Here again he is particularly careful not to allow 

intermarriage to do harm to his principle of inequality among classes. Like Slavery he permits intermarriage but 

not in the inverse order. A Brahmin when marrying outside his class may marry any woman from any of the 

classes below him. A Kshatriya is free to marry a woman from the two classes next below him namely the 

Vaishya and Shudra but must not marry a woman from the Brahmin class which is above him. A Vaishya is free 

to marry a woman from the Shudra Class which is next below him. But he cannot marry a woman from the 

Brahmin and the Kshatriya Class which are above him. 

 

Why this discrimination? The only answer is that Manu was most anxious to preserve the rule of inequality 

which was his guiding principle. 

 

Take Rule of Law. Rule of Law is generally understood to mean equality before law. Let any one interested 

to know what Manu has to say on the point ponder over the following Rules extracted from his code which for 

easy understanding I have arranged under distinct headings. 

 

As to witnesses.—According to Manu they are to be sworn as follows :— 

VIII. 87. "In the forenoon let the judge, being purified, severally call on the twice-born, being 

purified also, to declare the truth, in the presence of some image, a symbol of the divinity and 

of Brahmins, while the witnesses turn their faces either to the north or to the east." 

VIII. 88. "To a Brahman he must begin with saying, `Declare ; to a Kshatriya, with saying, ' 

Declare the truth '; to a Vaisya, with comparing perjury to the crime of stealing kine, grain or 

gold ; to a Sudra, with comparing it in some or all of the following sentences, to every crime 

that men can commit.". 

VIII. 113. "Let the judge cause a priest to swear by his veracity ; a soldier, by his horse, or 

elephant, and his weapons ; a merchant, by his kine, grain, and gold ; a mechanic or servile 

man, by imprecating on his own head, if he speak falsely, all possible crimes ;" 
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Witnesses giving false evidence. 

Manu also deals with cases of witnesses giving false evidence. According to Manu giving false evidence is 

a crime, says Manu :— 

VIII. 122. "Learned men have specified these punishments, which were ordained by sage 

legislators for perjured witnesses, with a view to prevent a failure of justice and to restrain 

iniquity." 

VIII. 123. "Let a just prince banish men of the three lower classes, if they give false evidence, 

having first levied the fine ; but a Brahman let him only banish." But Manu made one exception 

:— 

VIII. 1 12. "To women, however, at a time of dalliance, or on a proposal of marriage, in the 

case of grass or fruit eaten by a cow, of wood taken for a sacrifice, or of a promise made for 

the preservation of a Brahman, it is deadly sin to take a light oath." As parties to proceedings—

Their position can be illustrated by quoting the ordinances of Manu relating to a few of the 

important criminal offences dealt with by Manu. Take the offence of Defamation. Manu says :— 

VIII. 267. "A soldier, defaming a priest, shall be fined a hundred panas, a merchant, thus 

offending, an hundred and fifty, or two hundred; but, for such an offence, a mechanic or servile 

man shall be shipped." 

III. 268. "A priest shall be fined fifty, if he slander a soldier; twenty five, if a merchant ; and 

twelve, if he slander a man of the servile class." Take the offence of Insult—Manu says:— 

VIII. 270. "A once born man, who insults the twice-born with gross invectives, ought to have 

his tongue slit ; for he sprang from the lowest part of Brahma." 

VIII. 271. "If he mention their names and classes with contumely, as if he say, "Oh 

Devadatta, though refuse of Brahmin", an iron style, ten fingers long, shall be thrust red into his 

mouth." 

VIII. 272. "Should he, through pride, give instruction to priests concerning their duty, let the 

king order some hot oil to be dropped into his mouth and his ear." Take the offence of Abuse—

Manu says :— 

VIII. 276. "For mutual abuse by a priest and a soldier, this fine must be imposed by a learned 

king; the lowest amercement on the priest, and the middle-most on the soldier." 

VIII. 277. "Such exactly, as before mentioned, must be the punishment a merchant and a 

mechanic, in respect of their several classes, except the slitting of the tongue ; this is a fixed 

rule of punishment. "  

 

Take the offence of Assault—Manu propounds :— 

VIII. 279. "With whatever member a low-born man shall assault or hurt a superior, even that 

member of his must be slit, or cut more or less in proportion to the injury ; this is an ordinance 
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of Manu." 

VIII. 280. "He who raises his hand or a staff against another, shall have his hand cut ; and 

he, who kicks another in wrath, shall have an incision made in his foot." Take the offence of 

Arrogance—According to Manu:— 

VIII. 28). "A man of the lowest class, who shall insolently place himself on the same seat with 

one of the highest, shall either be banished with a mark on his hinder parts, or the king, shall 

cause a gash to be made on his buttock." 

VIII. 282. "Should he spit on him through price, the king shall order both his lips to be 

gashed; should he urine on him, his penis: should he break wing against him, his anus." 

VIII. 283. "If he seize the Brahman by the locks, or by the feet, or by the beard, or by the 

throat, or by the scrotum, let the king without hesitation cause incisions to be made in his 

hands."  

 

Take the offence of Adultery. Says Manu:— 

VIII. 359. "A man of the servile class, who commits actual adultery with the wife of a priest, 

ought to suffer death; the wives, indeed, of all the four classes must ever be most especially 

guarded." 

VIII. 366. "A low man, who makes love to a damsel of high birth, ought to be punished 

corporal; but he who addresses a maid of equal rank, shall give the nuptial present and marry 

her, if her father please." 

VIII. 374. "A mechanic or servile man, having an adulterous connection with a woman of a 

twice-born class, whether guarded at home or unguarded, shall thus be punished ; if she was 

unguarded, he shall lose the part offending, and his whole substance ; if guarded, and a 

priestess, every thing, even his life." 

VIII. 375. "For adultery with a guarded priestess, a merchant shall forfeit all his wealth after 

imprisonment for a year; a soldier shall be fined a thousand panas, and he be shaved with the 

urine of an ass." 

VIII. 376. "But, if a merchant or soldier commit adultery with a woman of the sacerdotal class, 

whom her husband guards not at home, the king shall only fine the merchant five hundred, and 

the soldier a thousand;” 

VIII. 377. "Both of them, however, if they commit that offence with a priestess not only 

guarded but eminent for good qualities, shall be punished like men of the servile class, or be 

burned in a fire of dry grass or reeds." 

VIII. 382. "If a merchant converse criminally with a guarded woman of the military, or a 

soldier with one of the mercantile class, they both deserve the same punishment as in the case 

of a priestess unguarded." 

VIII. 383. "But a Brahman, who shall commit adultery with a guarded woman of those two 
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classes, must be fined a thousand panas ; and for the life offence with a guarded woman of the 

servile class, the fine of a soldier or a merchant shall be also one thousand." 

VIII. 384. "For adultery with a woman of the military class, if guarded, the fine of a merchant 

is five hundred ; but a soldier, for the converse of that offence, must be shaved with urine, or 

pay the fine just mentioned." 

VIII. 385. "A priest shall pay five hundred panas if he connect himself criminally with an 

unguarded woman of the military, commercial, or servile class, and a thousand, for such a 

connection with a woman of a vile mixed breed." 

 

Turning to the system of punishment for offences Manu's Scheme throws an interesting light on the 

subject. Consider the following ordinances :— 

VIII. 379. "Ignominious tonsure is ordained, instead of capital punishment, for an adulterer of 

the priestly class, where the punishment of other classes may extend to Loss of life."  

VIII. 380. "Never shall the king slay a Brahman, though convicted of all possible crimes ; let 

him banish the offender from his realm, but with all his property secure, and his body unhurt." 

XI. 127. "For killing intentionally a virtuous man of the military class, the penance must be a 

fourth part of that ordained for killing a priest ; for killing a Vaisya, only an eighth, for killing a 

Sudra, who had been constant in discharging his duties, a sixteenth part." 

XI. 128. "But, if a Brahmen kill a Kshatriya without malice, he must, after a full performance of 

his religious rites, give the priests one bull together with a thousand cows." 

XI. 129. "Or he may perform for three years the penance for slaying a Brahmen, mortifying 

his organs of sensation and action, letting his hair grow long, and living remote from the town, 

with the root of a tree for his mansion." 

XI. 130. "If he kill without malice a Vaisya, who had a good moral character, he may perform 

the same penance for one year, or give the priests a hundred cows and a bull." 

XI. 131. "For six months must he perform this whole penance, if without intention he kill a 

Sudra ; or he may give ten white cows and a bull to the priests." 

VIII. 381. "No greater crime is known on earth than slaying a Brahman ; and the king, 

therefore, must not even form in his mind an idea of killing a priest." 

VIII. 126. "Let the king having considered and ascertained the frequency of a similar offence, 

the place and time, the ability of the criminal to pay or suffer and the crime itself, cause 

punishment to fall on those alone, who deserves it."              

VIII. 124. "Manu, son of the Self-existent, has named ten places of punishment, which are 

appropriated to the three lower classes, but a Brahman must depart from the realm unhurt in 

any one of them." 

VIII. 125. "The part of generation, the belly, the tongue, the two hands, and, fifthly, the two 

feet, the eye, the nose, both ears, the property, and, in a capital case, the whole body."  
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How strange is the contrast between Hindu and Non-Hindu criminal jurisprudence?  

How inequality is writ large in Hinduism as seen in its criminal jurisprudence?  

In a penal code charged with the spirit of justice we find two things—a section dealing defining the crime and 

a prescribing a rational form of punishment for breach of it and a rule that all offenders are liable to the same 

penalty. In Manu what do we find?  

First an irrational system of punishment. The punishment for a crime is inflicted on the organ concerned in the 

crime such as belly, tongue, nose, eyes, ears, organs of generation etc., as if the offending organ was a 

sentient being having a will for its own and had not been merely a servitor of human being. Second feature of 

Manu's penal code is the inhuman character of the punishment which has no proportion to the gravity of the 

offence. But the most striking feature of Manu's Penal Code which stands out in all its nakedness is the 

inequality of punishment for the same offence. Inequality designed not merely to punish the offender but to 

protect also the dignity and to maintain the baseness of the parties coming to a Court of Law to seek justice in 

other words to maintain the social inequality on which his whole scheme is founded. 

 

Religious inequality 

   So far I have taken for illustrations such matters as serve to show * how Manu has ordained social 

inequality. I now propose to take other matters dealt with by Manu in order to illustrate that Manu has also 

ordained Religious inequality. These are matters which are connected with what are called sacraments and 

Ashrams. 

The Hindus like the Christians believe in sacraments. The only difference is that the Hindus have so many of 

them that even the Roman Catholic Christians would be surprised at the extravagant number observed by the 

Hindus. Originally their number was forty and covered the most trivial as well as the most important occasions 

in  a person's life. First they were reduced to twenty. Later on it was reduced to sixteen
[f17]
 and at that figure the 

sacraments of the Hindus have remained stabilized. 

 

Before I explain how at the core of these rules of sacraments there lies the spirit of inequality the reader must 

know what the rules are. It is impossible to examine all. It will be enough if I deal with a few of them. I will take 

only three categories of them, those relating with Initiation, Gayatri and Daily Sacrifices. 

 

First as to Initiation.  
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This initiation is effected by the investitute of a person with the sacred thread. The following are the most 

important rules of Manu regarding the sacrament of investiture. 

II. 36. "In the eighth year from the conception of a Brahman, in the eleventh from that of a 

Kshatriya, and in the twelfth from that of a Vaisya, let the father invest the child with the mark of 

his class." 

II. 37. "Should a Brahman, or his father for him, be desirous of his advancement in sacred 

knowledge ; a Kshatriya, of extending his power; or a Vaisya of engaging in mercantile 

business; the investitute may be made in the fifth, sixth, or eighth years respectively." 

II. 38. "The ceremony of investitute hallowed by the Gayatri must not be delayed, in the case 

of a priest, beyond the sixteenth year ; nor in that of a soldier, beyond the twenty second ; nor 

in that of a merchant, beyond the twenty fourth." 

II. 39. "After that, all youths of these three classes, who have not been invested at the proper 

time, become vratyas, or outcasts, degraded from the Gayatri, and condemned by the 

virtuous." 

II. 147. "Let a man consider that as a mere human birth, which his parents gave him for their 

mutual gratification, and which he receives after lying in the womb." 

II. 148. "But that birth which his principal acharya, who knows the whole Veda, procures for 

him by his divine mother the Gayatri, is a true birth ; that birth is exempt from age and from 

death."  

II. 169. "The first birth is from a natural mother; the second, from the ligation of the 

zone ; the third from the due performance of the sacrifice ; such are the births of him 

who is usually called twice-born, according to a text of the Veda." 

II. 170. "Among them his divine birth is that, which is distinguished by the ligation of the zone, 

and sacrificial cord ; and in that birth the Gayatri is his mother, and the Acharya, his father." 

Then let me come to Gayatri. It is a Mantra or an invocation of special spiritual efficacy. Manu 

explains what it is. II. 76. "Brahma milked out, as it were, from the three Vedas, the letter A, the 

letter U, and the letter M which form by their coalition the triliteral monosyllable, together with 

three mysterious words, bhur, bhuvah, swer, or earth, sky, heaven." 

II. 77. "From the three Vedas, also the Lord of creatures, incomprehensibly exalted, 

successively milked out the three measures of that ineffable text, be ginning with the word tad, 

and entitled Savitri or Gayatri." 

II. 78. "A priest who shall know the Veda, and shall pronounce to himself, both morning and 

evening, that syllable and that holy text preceded by the three words, shall attain the sanctity 

which the Veda confers." 

II. 79. "And a twice born man, who shall a thousand times repeat those three (or om, the 

vyahritis, and the gayatri,) apart from the multitude, shall be released in a month even from a 



AMBEDKAR'S PHILOSOPHY OF HINDUISM AND CONTEMPORARY CRITIQUES 

PROF. M. M. NINAN 

 54 

great offence, as a snake from his slough." 

II. 80. "The priest, the soldier, and the merchant, who shall neglect this mysterious text, and 

fail to perform in due season his peculiar acts of piety, shall meet with contempt among the 

virtuous." 

11.81 "The great immutable words, preceded by the triliteral syllable, and followed by the 

Gayatri which consists of three measures, must be considered as the mouth, or principal part 

of the Veda." 

II. 82. "Whoever shall repeat, day by day, for three years, without negligence, that sacred 

text, shall hereafter approach the divine essence, move as freely as air, and assume an 

ethereal form." 

II. 83. "The triliteral monosyllable is an emblem of the Supreme, the suppressions of breath 

with a mind fixed on God are 

the highest devotion ; but nothing is more exalted than the gayatri ; a declaration of truth is 

more excellent than silence." 

II. 84. "All rights ordained in the Veda, oblations to fire, and solemn sacrifices pass away; but 

that which passes not away, is declared to be the sylable om, thence called acshare ; since it is 

a symbol of God, the Lord of created beings."                          

II. 85. "The act of repeating his Holy Name is ten times better than the appointed sacrifice: an 

hundred times better when it is heard by no man ; and a thousand times better when it is purely 

mental." 

II. 86. "The four domestic sacraments which are accompanied with the appointed sacrifice, 

are not equal, though all be united, to a sixteenth part of the sacrifice performed by a repetition 

of the gayatri." Now to the Daily Sacrifices. 

III. 69. "For the sake of expiating offences committed ignorantly in those places mentioned in 

order, the five great sacrifices were appointed by eminent sages to be performed each day by 

such as keep house." 

III. 70. "Teaching (and studying) the scripture is the sacrifice to the Veda; offering cakes and 

water, the sacrifice to the Manes, an oblation to fire, the sacrifice to the Deities; giving rice or 

other food to living creatures, the sacraments of spirits; receiving guests with honour, the 

sacrifice to men." 

III. 71. "Whoever omits not those five great sacrifices, if he has ability to perform them, is 

untainted by the sons of the five slaughtering places, even though he constantly resides at 

home." 
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Turning to the Ashramas.  

• Brahmachari,  

• Grahastha,  

• Vanaprastha and  

• Sannyas.  

 

 

The Ashram theory is a peculiar feature of the philosophy of Hinduism. It is not known to have found a place 

in the teachings of any other religion. According to the Ashram theory life is to be divided into four stages called 

Brahmachari, Grahastha, Vanaprastha and Sannyas.  

In the Brahamachari stage a person is unmarried and devotes his time to the study and education.  

After this stage is over he enters the stage of a Grahastha i.e. he marries, rears a family and attends to his 

worldly welfare.  

Thereafter he enters the third stage and is then known as a Vanaprastha. As a Vanaprastha he dwells in the 

forest as a hermit but without severing his ties with his family or without abandoning his rights to his worldly 

goods.  

Then comes the fourth and the last stage--that of Sannyas—which means complete renunciation of the world 

in search of God.  

 

The two stages of Braharnchari and Grahastha are natural enough. The two last stages are only 
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recommendatory. There is no compulsion about them. All that Manu lays down is as follows: 

VI. 1. A twice born who has thus lived according to the law in the order of householders, 

may, taking a firm resolution and keeping his organs in subjection, dwell in the forest, duly 

(observing the rules given below.) 

VI. 2. When a householder sees his (skin) wrinkled, and (his hair) white, and the sons of his 

son, then he may resort to the forest. 

VI. 3. Abandoning all food raised by cultivation, all his belongings, he may depart into the 

forest, either committing his wife to his sons, or accompanied by her. 

VI. 33. But having passed the third pan of (a man's natural term of) life in the forest, he may 

live as an ascetic during the fourth part of his existence, after abandoning all attachment to 

worldly objects. 

 

The inequality embodied in these rules is real although it may not be quite obvious. Observe that all these 

sacraments and Ashramas are confined to the twice-born. The Shudras are excluded
[f18]
 from their benefit. 

Manu of course has no objection to their undergoing the forms of the ceremonies.  

 

 

 

But he objects to their use of the Sacred Mantras in the performance of the ceremonies.  

On this Manu says: — 

 X. 127. "Even Shudras, who were anxious to perform (heir entire duty, and knowing what 

they should perform, imitate the practice of good men in the household sacraments, but 

without any holy text, except those containing praise and salutation, are so far from 

sinning, that they acquire just applause."  

 

See the following text of Manu for women: — - 

II. 66. "The same ceremonies, except that of the sacrificial thread, must be duly performed 

for women at the same age and in the same order, that the body may be made perfect; but 

without any text from the Veda." 
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Why does Manu prohibit the Shudras from the benefit of the Sacraments? His interdict against the Shudras 

becoming a Sannyasi is a puzzle. Sannyas means and involves renunciation, abandonment of worldly object. 

In legal language Sannyas is interpreted as being equivalent to civil death. So that when a man becomes a 

Sannyasi he is treated as being dead from that moment and his heir succeeds immediately. This would be the 

only consequence, which would follow if a Shudra become a Sannyasi. Such a consequence could hurt nobody 

except the Shudra himself. Why then this interdict? The issue is important and I will quote Manu to explain the 

significance and importance of the Sacraments and Sannyas.  

 

Let us all ponder over the following relevant texts of Manu : 

II. 26. With holy rites, prescribed by the Veda, must the ceremony on conception and other 

sacraments be performed for twice-born men, which sanctify the body and purify (from sin) 

in this (life) and after death. 

 II. 28. By the study of the Veda, by vows, by burnt oblations, by (the recitation of) sacred 

texts, by the (acquisition of the) three sacred Vedas, by offering (to the gods Rishis and 

Manes), by (the procreation of) sons, by the Great Sacrifices, and by (Srauta) rites this 

(human) body is made fit for (union with) Bramha. This is the aim and object of the 

Samscaras. Manu also explains the aim and object of Sannyas. 

VI. 81. He (the Sannyasi) who has in this manner gradually given up all attachments and is 

freed from all the pairs (of opposites), reposes in Brahman alone. 

VI. 85. A twice born man who becomes an ascetic, after the successive performance of the 

above-mentioned acts, shakes off sin here below and reaches the highest Brahman.  

 

From these texts it is clear that according to Manu himself the object of the sacraments is to sanctify the body 

and purify it from sin in this life and hereafter and to make it fit for union with God. According to Manu the object 

of Sannyas to reach and repose in God. Yet Manu says that the sacraments and Sannyas are the privileges of 

the higher classes. They are not open to the Shudra.  

Why?  

Does not a Shudra need sanctification of his body, purification of his soul? • 

Does not a Shudra need to have an aspiration to reach God?  

Manu probably would have answered these questions in the affirmative. Why did he then make such rules. 

The answer is that he was a staunch believer in social inequality and he knew the danger of admitting 

religious Equality. If I am equal before God why am I not equal on earth?  

Manu was probably terrified by this question. Rather than admit and allow religious equality to affect social 

inequality he preferred to deny religious equality. 

Thus in Hinduism you will find both social inequality and religious inequality imbedded in its 

philosophy. 
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To prevent man from purifying himself from sin!! To prevent man from getting near to God!! To any rational 

person such rules must appear to be abnominal and an indication of a perverse mind. It is a glaring instance of 

how Hinduism is a denial not only of equality but how it is denial of the sacred character of human personality. 

 

This is not all.  

For Manu does not stop with the non-recognition of human personality.  

He advocates a deliberate debasement of human personality.  

 

I will take only two instances to illustrate this feature of the philosophy of Hinduism. 

All those who study the Caste System are naturally led to inquire into the origin of it. Manu being the 

progenitor of Caste had to give an explanation of the origin of the various castes.  

What is the origin which Manu gives?  

His explanation is simple.  

He says that leaving aside the four original castes the rest are simply baseborn!!   

He says they are the progeny of fornication and adultery between men and women of the four original castes. 

The immorality and looseness of character among men and women of the four original castes must have been 

limitless to account for the rise of innumerable castes consisting of innumerable souls!! Manu makes the wild 

allegation without stopping to consider what aspersions he is casting upon men and women of the four original 

castes. For if the chandals—the old name for the Untouchables—are the progeny of a Brahman female and a 

Shudra male then it is obvious that to account for such a large number of Chandals it must be assumed that 

every Brahman woman was slut and a whore and every Shudra lived an adulterous life with complete abandon.  

Manu in his mad just for debasing the different castes by ascribing to them an ignoble origin seems 

deliberately to pervert historical facts. I will give only two illustrations.  

origin of Magadha and Vaidehik 

Take Manu's origin of Magadha and Vaidehik and compare it with the origin of the same castes as given by 

Panini the great Grammarian. Manu says that Magadha is a caste which is born from sexual intercourse 

between Vaishya male and Kshatriya female. Manu says that Vaidehik is a caste which is born from sexual 

intercourse between a Vaishya male and a Brahmin female.  

Now turn to Panini. Panini says that Magadha means a person who is resident of the country known as 

Magadha. As to Vaidehik Panini says that Vaidehik means a person who is resident of the country known as 

Videha.  

What a contrast!!  

How cruel it is.  

Panini lived not later than 300 B.C.  
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Manu lived about 200A.D.  

How is it that people who bore no stigma in the time of Panini became so stained in the hands of Manu?  

The answer is that Manu was bent on debasing them. Why Manu was bent on deliberately debasing people 

is a task which is still awaiting exploration
[f19]
  In the meantime we have the strange contrast that while 

Religion everywhere else is engaged in the task of raising and ennobling mankind Hinduism is busy in 

debasing and degrading it. 

 

The other instance I want to use for illustrating the spirit of debasement which is inherent in Hinduism 

pertains to rules regarding the naming of a Hindu child. 

The names among Hindus fall into four classes.  

They are either connected with   

(i) family deity   

(ii) the month in which the child is born  

(iti) with the planets under which a child is born or   

(iv) are purely temporal i.e. connected with business.  

According to Manu the temporal name of a Hindu should consist of two parts and Manu gives directions as to 

what the first and the second part should denote.  

• The second part  

of a Brahmin's name shall be a word implying happiness ; 

 of a Kshatriya's a word implying protection;  

of a Vaishya's a term expressive of prosperity and  

of a Shudra's an expression denoting service.  

Accordingly the Brahmins have Sharma (happiness) or Deva (God),  

the Kshatriyas have Raja (authority) or Verma (armour),  

the Vaishyas have Gupta (gifts) or Datta (Giver) and 

 the Shudras have Das (service) for the second part of their names. 

• As to the first part of their names Manu says that  

in the case of a Brahmin it should denote something auspicious,  

in the case of a Kshatriya something connected with power,  

in the case of a Vaishya something connected with wealth. 

 But in the case of a Shudra Manu says the first part of his name should denote something 

contemptible!!  

Those who think that such a philosophy is incredible would like to know the exact reference. For their 

satisfaction I am reproducing the following texts from Manu.  
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Regarding the naming ceremony Manu says :— 

II. 30. Let (the father perform or) cause to be performed the namadheya (the rite of naming 

the child), on the tenth or twelfth (day after birth), or on a lucky lunar day, in a lucky muhurta 

under an auspicious constellation. 

II. 31. Let (the first part of) a Brahman's name (denote) something auspicious, a Kshatriya's 

name be connected with power, and a Vaishya's with wealth, but a Shudra's (express 

something) contemptible. 

II. 32. (The second part of) a Brahman's (name) shall be (a word) implying happiness, of a 

Kshatriya's (a word) implying protection, of a Vaishya's (a term) expressive of thriving, and of a 

Shudra's (an expression) denoting service. 

Manu will not tolerate the Shudra to have the comfort of a high sounding name. He must be contemptible 

both in fact and in name. 

 

Enough has been said to show how Hinduism is a denial of equality both social as well as religious and 

how it is also a degradation of human personality.  

 

Does Hinduism recognise liberty? 

Liberty to be real must be accompanied by certain social conditions. 

In the first place there should be social equality. "Privilege tilts the balance of social action in favour of its 

possessors. The more equal are the social rights of citizens, the more able they are to utilise their freedomP If 

liberty is to move to its appointed end it is important that there should be equality." 

 

In the second place there must be economic security. "A man may be free to enter any vocation he may 

choose. . . . Yet if he is deprived of security in employment he becomes a prey of mental and physical servitude 

incompatible with the very essence of liberty.... The perpetual fear of the morrow, its haunting sense of 

impending disaster, its fitful search for happiness and beauty which perpetually eludes, shows that without 

economic security, liberty is not worth having. Men may well be free and yet remain unable to realise the 

purposes of freedom". 

 

In the third place there must be knowledge made available to all. In the complex world man lives at his peril 

and he must find his way in it without losing his freedom. 

"There can, under these conditions, be no freedom that is worthwhile unless the mind is trained to use its 

freedom. (Given this fact) the right of man to education becomes fundamental to his freedom. Deprive a man of 

knowledge and you will make him inevitably the slave of those more fortunate than himself.... deprivation of 

knowledge is a denial of the power to use liberty for great ends. An ignorant man may be free. . . . (But) he 

cannot employ his freedom so as to give him assurance of happiness." 
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Which of these conditions does Hinduism satisfy? How Hinduism is a denial of equality has already been 

made clear. It upholds privilege and inequality. Thus in Hinduism the very first collection for liberty is 

conspicuous by its absence. 

 

Regarding economic security three things shine out in Hinduism.  

• In the first place Hinduism denies freedom of a vocation. In the Scheme of Manu each man has his 

avocation preordained for him before he is born. Hinduism allows no choice. The occupation being 

preordained it has no relation to capacity nor to inclination. 

• In the second place Hinduism compels people to serve ends chosen by others. Manu tells the 

Shudra that he is born to serve the higher classes. He exhorts him to make that his ideal. Observe 

the following rules lay down by Manu. 

X. 121. If a Shudra (unable to subsist by serving Brahmanas) seeks a livelihood, he may 

serve Kshatriyas, or he may also seek to maintain himself by attending on a wealthy Vaishya.  

X. 122. But let a Shudra serve Brahmans.... 

Manu does not leave the matter of acting upto the ideal to the Shudra. He goes a step further 

and provides that the Shudra does not escape or avoid his destined task. For one of the duties 

enjoined by Manu upon the King is to see that all castes including the Shudra to discharge their 

appointed tasks.         

VIII. 410. "The king should order each man of the mercantile class to practice trade, or 

money lending, or agriculture and attendance on cattle ; and each man of the servile class to 

act in the service of the twice born." 

VIII. 418. "With vigilant care should the king exert himself in compelling merchants and 

mechanics to perform their respective duties ; for, when such men swerve from their duty, they 

throw this world into confusion." 

Failure to maintain was made an offence in the King punishable at Law. 

VIII. 335. "Neither a father, nor a preceptor, nor a friend, nor a mother, nor a wife, nor a son, 

nor a domestic priest must be left unpunished by the King, if they adhere not with firmness to 

their duty." 

VIII. 336. "Where another man of lower birth would be fined one pana, the king shall be fined 

a thousand, and he shall give the fine to the priests, or cast it into the river, this is a sacred 

rule."  

 

These rules have a two-fold significance, spiritual as well as economic.  

• In the spiritual sense they constitute the gospel of slavery. This may not be quite apparent to those 

who know slavery only by its legal outward form and not by reference to its inner meaning. With 

reference to its inner meaning a slave as defined by Plato means a person who accepts from another 

the purposes which control his conduct. In this sense a slave is not an end in him. He is only a 
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means for filling the ends desired by others. Thus understood the Shudra is a slave.  

• In their economic significance the Rules put an interdict on the economic independence of the 

Shudra. A Shudra, says Manu, must serve. There may not be much in that to complain of. The wrong 

however consists in that the rules require him to serve others. He is not to serve himself, which 

means that he must not strive after economic independence. He must forever remain economically 

dependent on others.  

For as Manu says:— 

1. 91. One occupation only the lord prescribed to the Shudra to serve meekly even these 

other three castes.  

In the third place Hinduism leaves no scope for the Shudra to accumulate wealth. Manu's rules regarding the 

wages to be paid to the Shudra when employed by the three higher classes are very instructive on this point.  

 

Dealing with the question of wages to the Shudras, Manu says :— 

X. 124. "They must allot to him (Shudra) out of their own family property a suitable 

maintenance, after considering his ability, his industry, and the number of those whom he is 

bound to support." 

X. 125. "The remnants of their food must be given to him, as well as their old clothes, the 

refuse of their grain, and their old household furniture. 

This is Manu's law of wages. It is not a minimum wage law. It is a maximum wage law. It was also an iron law 

fixed so low that there was no fear of the Shudra accumulating wealth and obtaining economic security. But 

Manu did not want to take chances and he went to the length of prohibiting the Shudra from accumulating 

property. He says imperatively:— 

X. 129. No collection of wealth must be made by a Shudra even though he be able to do it; 

for a Shudra who has acquired wealth gives pain to Brahmans. 

 

Thus in Hinduism, there is no choice of avocation. There is no economic independence and there is 

no economic security. Economically, speaking of a Shudra is a precarious thing. 

 

In the matter of the spread of knowledge two conditions are prerequisites. 

• There must be formal education.  

• There must be literacy.  

Without these two, knowledge cannot spread.  

• Without formal education it is not possible to transmit all the resources and achievements of a 

complex society. 

•  Without formal education the accumulated thought and experience relating to a subject cannot be 

made accessible to the young and which they will never get if they were left to pick up their training in 

informal association with others.  
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• Without formal education he will not get new perceptions. His horizon will not be widened and he will 

remain an ignorant slave of his routine work.  

 

But formal education involves the establishment of special agencies such as schools, books, planned 

materials such as studies etc. How can any one take advantage of these special agencies of formal 

education unless he is literate and able to read and write?  

 

The spread of the arts of reading and writing i.e. literacy and formal education go hand in hand. Without 

the existence of two there can be no spread of knowledge. 

  

How does Hinduism stand in this matter? 

 

The conception of formal education in Hinduism is of a very limited character. Formal education was confined 

only to the study of the Vedas. That was only natural. For the Hindus believed that there was no knowledge 

outside the Vedas. That being so formal education was confined to the study of the Vedas. Another 

consequence was that the Hindu recognised that its only duty was to study in the schools established for the 

study of the Vedas. These schools benefited only the Brahmins. The State did not hold itself responsible for 

opening establishments for the study of arts and sciences, which concerned the life of the merchant and the 

artisan. Neglected by the state they had to shift for themselves. 

 

Each class managed to transmit to its members the ways of doing things it was traditionally engaged in 

doing.  

 

The duties of the Vaishya class required that a young Vaishya should know the rudiments of commercial 

geography, arithmetic, some languages as well as the practical details of trade. This he learned from his father 

in the course of the business.  

 

The Artisan's class or the Craftsman who sprang out of the `Shudra class also taught the arts and crafts to 

their children in the same way. Education was domestic. Education was practical. It only increased the skill to 

do a particular thing. It did not lead to new perceptions. It did not widen horizon, with the result that the practical 

education taught him only an isolated and uniform way of acting so that in a changing environment the skill 

turned out to be gross ineptitude.  

 

Illiteracy became an inherent part of Hinduism by a process which is indirect but integral to Hinduism. To 

understand this process it is necessary to draw attention to rules framed by Manu in regard to the right to teach 

and study the Vedas.  
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They are dealt with in the following Rules. 

1. 88. To the Brahmanas he (the creator) assigned teaching and studying the Veda. 

1. 89. The Kshatriya he (the creator) commanded to study the Veda. 

1. 90. The Vaishya he (the creator) commanded. . . . . . to study the Veda. 

II. 116. He who shall acquire knowledge of the Veda without the assent of his preceptor, 

incurs the guilt of stealing the scripture, and shall sink to the region of torment." 

IV. 99. He (the twice born) must never read (the Veda). . . . . . in the presence of the 

Shudras. 

IX. 18. Women have no business with the text of the Veda. XI. 199. A twice born man who 

has...... (improperly) divulged the Veda (i.e. to Shudras and women) (commits sin), atones for 

his offence, if he subsists a year on barley. In these texts there are embodied three distinct 

propositions. The Brahmin, Kshatriya and Vaishya can study the Vedas. Of these the Brahmins 

alone have the right to teach the Vedas. But in the case of the Shudra he has not only not to 

study the Vedas but he should not be allowed to hear it read. 

 

The successors of Manu made the disability of the Shudra in the matter of the study of the Veda into an 

offence involving dire penalties.  

 

For instance Gautama says: 

XII. 4. If the Shudra intentionally listens for committing to memory the Veda, then his ears 

should be filled with (molten) lead and lac ; if he utters the Veda, then his tongue should be cut 

off; if he has mastered the Veda his body should be cut to pieces. To the same effect is 

Katyayana. 

 

The ancient world may be said to have been guilty for failing to take the responsibility for the 

education of the masses. But never has any society been guilty of closing to the generality of its people 

the study of the books of its religion. Never has society been guilty of prohibiting the mass of its 

people from acquiring knowledge. Never has society made any attempt to declare that any attempt 

made by the common man to acquire knowledge shall be punishable as a crime. Manu is the only 

divine law giver who has denied the common man the right to knowledge. 

 

But I cannot wait to dilate upon this. I am more immediately concerned in showing how the prohibition against 

the study of the Vedas to the mass of the people came to give rise to illiteracy and ignorance in secular life.  

 

The answer is easy. It must be realized that reading and writing have an integral connection with the teaching 

and study of the Vedas. Reading and writing were arts necessary for those who were free and privileged to 

study the Vedas. They were not necessary to those who were not free to do so. In this way reading and writing 
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became incidental to the study of the Vedas. The result was that the theory of Manu regarding the rights and 

prohibitions in the matter of the teaching and the study of Vedas came to be extended to the arts of reading and 

writing. Those who had the right to study the Vedas were accorded the right to read and write. Those who had 

no right to study the Vedas were deprived of the right to read and write. So that it can be rightly said according 

to the law of Manu reading and writing has become the right of the high class few and illiteracy has 

become the destiny of the low class many. 

 

Only a step in the process of this analysis will show how Manu by prohibiting literacy was responsible for the 

general ignorance in which the masses came to be enveloped. 

 

Thus Hinduism far from encouraging spread of knowledge is a gospel of darkness. 

 

Taking these facts into consideration Hinduism is opposed to the conditions in which liberty can thrive. It is 

therefore denial of liberty. 

IV 

Does Hinduism recognise Fraternity? 

 

There are two forces prevalent in Society. Individualism and Fraternity.  

 

Individualism is ever present. Every individual is ever asking "I and my neighbours, are we all brothers, are 

we even fiftieth cousins, am I their keeper, why should I do right to them" and under the pressure of his own 

particular interests acting as though he was an end to himself, thereby developing a non-social and even an 

anti-social self.  

 

Fraternity is a force of opposite character. Fraternity is another name for fellow feeling. It consists in a 

sentiment which leads an individual to identify himself with the good of others whereby "the good of others 

becomes to him a thing naturally and necessarily to be attended to like any of the physical conditions of our 

existence".  

 

It is because of this sentiment of fraternity that the individual does not "bring himself to think of the rest of his 

fellow-creatures as struggling rivals with him for the means of happiness, whom he must desire to see defeated 

in their object in order that he may succeed in his own." Individualism would produce anarchy. It is only 

fraternity, which prevents it and helps to sustain the moral order among men. Of this there can be no doubt. 

 

How does this sentiment of Fraternity of fellow feeling arise?  J. S. Mill says that this sentiment is a natural 
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sentiment. 

"The social state is at once so natural, so necessary, and so habitual to man, that, except in some unusual 

circumstances or by an effort of voluntary abstraction he never conceives himself otherwise than as a member 

of a body; and this association is riveted more and more, as mankind are further removed from the state of 

savage independence. Any condition, therefore, which is essential to a state of society, becomes more and 

more an inseparable part of every person's conception of the state of things which he is born into, and which is 

the destiny of a human being. Now, society between human beings, except in the relation of master and slave, 

is manifestly impossible on any other footing than that the interests of all are to be consulted. Society between 

equals can only exist on the understanding that the interests of all are to be regarded equally. And since in all 

states of civilisation, every person, except an absolute monarch, has equals, every one is obliged to live on 

these terms with some body; and in every age some advance is made towards a state in which it will be 

impossible to live permanently on other terms with any body. In this way people grow up unable to conceive as 

possible to them a state of total disregard of other people's interests." 

 

Does this sentiment of fellow feeling find a place among the Hindus?  

The following facts throw a flood of light on this question. 

 

The first fact that strikes one is the number of castes.  

No body has made an exact computation of their number.  

But it is estimated that total is not less than 2000. It might be 3000. This is not the only distressing aspect of 

this fact.  

There are others.  

Castes are divided into sub-castes. Their number is legion.  

The total population of the Brahmin Caste is about a crore and a half. But there are 1886 sub-castes of the 

Brahmin Caste. In the Punjab alone the Saraswat Brahmins of the Province of Punjab are divided into 469 sub-

castes. The Kayasthas of Punjab are divided into 590 sub-castes. One could go on giving figures to show this 

infinite process of splitting social life into small fragments. 

 

The third aspect of this splitting process is the infinitely small fragments into which the Castes are split. 

Some of the Baniya sub-castes can count no more than 100 families. They are so inter related they find 

extremely difficult to marry within their castes without transgressing the rules of consanguinity. 

 

It is noteworthy what small excuses suffice to bring about this splitting. 

 

Equally noteworthy is the hierarchical character of the Caste System. Castes form an hierarchy in which 

one caste is at the top and is the highest, another at the bottom and it is the lowest and in between there are 

castes every one of which is at once above some castes and below some castes. The caste system is a 
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system of gradation in which every caste except the highest and the lowest has a priority and precedence over 

some other castes. 

 

How is this precedence or this superiority determined ?  

This order of superiority and inferiority or this insubordination is determined by Rules  

(1) which are connected with religious rites and  

(2) which are connected with commensuality. 

 

Religion as a basis of Rules of precedence manifests itself in three ways.  

• Firstly through religious ceremonies,  

• secondly through incantations that accompany the religious ceremonies and  

• thirdly through the position of the priest. 

 

Beginning with the ceremonies as a source of rules of precedence it should be noted that the Hindu 

Scriptures prescribe sixteen religious ceremonies.  
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The Sixteen Samskaras 

    . 
1. Garbhadan The first coming together of the husband & wife for bringing 

about conception. 
2. Pumsvan Ceremony performed when the first signs of conception are 

seen, and is to be performed when someone desires a 
male child.  

3. Seemantonayan A ceremony of parting of the hairs of the expectant mother 
to keep her spirits high & positive. Special music is 
arranged for her. 

4. Jatakarma After the birth of the child, the child is given a secret name, 
he is given taste of honey & ghee, mother starts the first 
breast-feeding after chanting of a mantra.  

5. Nama-karana In this ceremony the child is given a formal name. 
Performed on the 11th day.  

6. Nishkramana In this the formal darshan of sun & moon is done for the 
child. 

7. Annaprashana This ceremony is performed, when the child is given solid 
food (anna) for the first time.  

8. Chudakarana Cuda means the 'lock or tuft of hair' kept after the 
remaining part is shaved off. 

9. Karna-vedha Done in 7th or 8th month. Piercing of the ears.    
10. Upanayan & Vedarambha The thread ceremony. The child is thereafter authorized to 

perform all rituals. Studies of Vedas begins with the Guru. 
11. Keshanta Hairs are cut, guru dakshina is given  
12. Samavartan Returning to the house 
13. Vivaha Marriage ceremony 
14. Vanprastha As old age approaches, the person retires for a life of tapas 

& studies. 
15. Sanyas Before leaving the body a Hinddu sheds all sense of 

responsibility & relationships to awake & revel in the 
timeless truth.  

16. Antyeshthi The last rites done after the death.  
   .  

 

Although those are Hindu ceremonies every Hindu Caste cannot by right claim to perform all the sixteen 

ceremonies. Few can claim the right to perform all. Some are allowed to perform certain ceremonies, some are 

not allowed to perform certain of the ceremonies. For instance take the ceremony of Upanayan, wearing of 

the sacred thread. Some castes can't. Precedence follows this distinction in the matter of right to perform the 

ceremonies. A caste which can claim to perform all the ceremonies is higher in status than the caste which has 

a right to perform a few. 

 

Turning to the Mantras, it is another source for rules of precedence.  

According to the Hindu Religion the same ceremony can be performed in two different ways.  

(1) Vedokta and  

(2) Puranokta.  

In the Vedokta form the ceremonies are performed with Mantras (incantations) from the Vedas.  
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In the Puranokta form the ceremony is performed with Mantras (incantations) from the Puranas.  

 

Hindu Religious Scriptures fall into two distinct categories  

(1) The Vedas which are four, and  

(2) the Puranas which are eighteen.  

 

Four Vedas 

 

Eighteen Puranas 
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Although they are all respected as scriptures they do not all have the same sanctity.  

The Vedas have the highest sanctity and the Puranas have the lowest sanctity.  

The way the Mantras give rise to social precedence will be obvious if it is borne in mind that not every caste 

is entitled to have the ceremony performed in the Vedokta form.  

Three castes may well claim the right to the performance of one of the sixteen ceremonies. But it will be that 

one of it is entitled to perform it in the Vedokta form, another in the Puranokta form. Precedence goes with the 

kind of Mantra that a caste is entitled to use in the performance of a religious ceremony. A caste which is 

entitled to use Vedic Mantras is superior to a caste which is entitled to use only Puranokta Mantras. 

 

Taking the priest as a second source of precedence connected with Religion, Hinduism requires the 

instrumentality of a priest for the derivation of the full benefit from the performance of a religious ceremony.  

 

The priest appointed by the scripture is the Brahmin. A Brahmin therefore is indispensable. But the scriptures 

do not require -that a Brahmin shall accept the invitation of any and every Hindu irrespective of his caste to 

officiate at a religious ceremony. The invitation of which caste he will accept and of which he will refuse is a 

matter left to the wishes of the Brahmin. By long and well-established custom it is now settled at which caste he 

will officiate and at which caste he will not. This fact has become the basis of precedence as between castes. 

The caste at which a Brahmin will officiate is held as superior to a caste at whose religious functions a Brahmin 

will not officiate.  

 

The second source for rules of precedence is commonality. It will be noticed that rules of marriage have 

not given rise to rules of precedence as rules of commonality have. The reason lies in the distinction between 

the rules prohibiting intermarriage and inter-dining. That difference is obvious. The prohibition on intermarriage 

is such that it cannot only be respected but it can be carried out quite strictly. But the prohibition of inter-dining 

creates difficulties. It cannot be carried out quite strictly in all places and under all circumstances. Man migrates 

and must migrate from place to place. In every place he happens to go he may not find his caste-men. He may 

find himself landed in the midst of strangers. Marriage is not a matter of urgency but food is. He can wait for 

getting himself married till he returns to the Society of his caste-men. But he cannot wait for his food. He must 

find it from somewhere and from someone. Question arises from which caste he can take food, if he has to. 

The rule is that he will take food from a caste above him but will not take food from a caste, which is 

below him. There is no way of finding how it came to be decided that a Hindu can take food from one caste 

and not from another. By long series of precedent every Hindu knows from what caste he can take food and 

from what caste he cannot. This is determined chiefly by the rule followed by the Brahmin. A caste is  higher or 

lower according as the Brahmin takes from it food or not.  

 

In this connection the Brahmin has a very elaborate set of rules in the matter of food and water.  
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(1) He will take only water from some and not from others.  

(2) A brahmin will not take food cooked in water by any caste.  

(3) He will take only food cooked in oil from some castes.  

 

Again he has a set of rules in the matter of the vessels, in which he will accept food and water. He will take 

food or water in an earthen vessel from some castes, only in metallic vessel from some and only in glass vessel 

from others. This goes to determine the level of the castes. If he takes food cooked in oil from a caste its status 

is higher than the caste from which he will not. If he takes water from a caste its status is higher than the caste 

from which he will not. If he takes water in a metallic vessel that caste is higher than the caste from which 

he will take water in an earthen vessel. Both these castes are higher than the caste from which he will take 

water in a glass vessel. Glass is a substance which is called (Nirlep) (which conserves no stain) 

therefore a Brahmin can take water in it even from the lowest. But other metals do conserve stains. 

Contaminating character of the stain depends upon the status of the person who has used it. That status 

depends upon the Brahmins will to accept water in that vessel. These are some of the factors which determine 

the place and status of a caste in this Hindu hierarchical system of castes. 

                    

 

 

This hierarchical organisation of the caste system is responsible for producing a social psychology, which is 

noteworthy.  

• In the first place it produces a spirit of rivalry among the different castes for dignity.   

• Secondly it produces an ascending scale of hatred and descending scale of contempt. 

This social psychology of mutual hatred and contempt is well illustrated by the innumerable proverbs that are 

flying about in India.  

 

As examples I record a few of them.  

                                              

This spirit of hatred and contempt has not only found its place in proverbs but it has found its place in 

Hindu literature also. I refer to a Scripture known as the Sahyadrikhand. It is one of the Puranas which form a 

part of the Hindu Sacred literature. But its subject matter is totally foreign to the subject matter of other 

Puranas. It deals with the *origin of the different castes. In doing so it assigns noble origin to other castes 

while it assigns to the Brahmin caste the filthiest origin. It was a revenge on Manu. It was worst lampoon 
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on the Brahmins as a caste. The Peshwas very naturally ordered its destruction. Some survived the 

general destruction. 

 

+++ 

Sanskrit Sahyādrikhaṇḍa contains following chapters, most of the which vary from version to version as it is not a 
part of original Skandapurāṇa. 
In this article the original Sanskrit names of the chapters have been omitted. 
The chapters are as follows (Rao, Nagendra. "The Sahyādri khaṇḍa". Brahmanas of South India.): 

• The origin of Chitpāvana Brāhmaṇas (Sanskrit Version of Sahyādrikhaṇḍa and in copies of same Khaṇḍa 
found in South India,do not have any reference about Chitpāvanas)

 
 

• The origin of Karhāḍa Brāhmaṇas (not a part of the Sanskrit version)
 
 

• The Glory of Gomañcalakṣetra
 
 

• The origin of different groups of Brāhmaṇas 
• The consideration of Brāhmaṇas 
• In the praise of land grants 
• Demarcation of the villages 
• The praise composed by Bhārgava 
• Demarcation of inferior villages 
• Title not given-related to thirty-two villages 
• Story of fallen villages 
• Three chapters related to demarcation of fallen villages 
• Title not specified-related to the river Sitā 
• The story of Mithunāhara Brāhmaṇas 
• The story of fallen village 
• The fallen village 
• The glory of the Kṣetra 
• The glory of Mahālingeśa 

+++++++++++++++++++ 

 

Class Wars of India 

 

I will just record one more fact before I put the question.  

Present day Hindus are probably the strongest opponents of Marxism. They are horrified at its doctrine of 

class struggle. But they forget that India has been not merely the land of class struggle but she has been the 

land of class wars.                                          

The bitterest class war took place between the Brahmins and the Kshatriyas. The classical literature of the 

Hindus abounds in reference to class wars between these two Varnas. 

 

The first recorded conflict was between the Brahmins and King Vena.  

Vena was the son of King Anga, of the race of Atri and was born of Sunitha, the daughter of Mrityu (Death). 

This son of the daughter of Kala (death), owing to the taint derived from his maternal grandfather, threw his 

duties behind his back, and lived in covetousness under the influence of desire. This king established an 

irreligious system of conduct; transgressing the ordinances of the Veda, he was devoted to lawlessness. In 

his reign men lived without study of the sacred books and the gods had no soma-libations to drink at 
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sacrifices. `I'  he declared, 'am the object, and the performer of sacrifice, and the sacrifice itself; it is to me 

that sacrifice should be presented, and oblation offered'. This transgressor of the rules of duty, who arrogated 

to himself what was not his due, was then addressed by all the great rishis, headed by Marichi. 'We are about 

to consecrate ourselves for a ceremony which shall last for many years, practice  not unrighteousness, O 

Vena : this is not the eternal rule of duty. Thou art in every deed a Prajapati of Atri's race, and thou has 

engaged to protect thy subjects.' The foolish Vena, ignorant of what was right, laughingly answered those 

great rishis who had so addressed him ; ' Who but myself is the ordained of duty or whom ought I to obey? 

Who on earth equals me in sacred knowledge, in prowess, in austere fervour, in truth? Yes who are deluded 

and senseless know not that I am the source of all beings and duties. Hesitate not to believe that I, if I willed, 

could burn up the earth, or deluge it with water, or close up heaven and earth. ' When owing to his delusion 

and arrogance Vena could not be governed then the mighty rishis becoming incensed, seized the vigorous 

and struggling king, and rubbed his left thigh. From this thigh, so rubbed, was produced a black man, very 

short in stature, who, I being alarmed, stood with joined hands. Seeing that he was agitated, Atri said to him ' 

Sit down' (Nishada). He became the founder of the race of the Nishadas, and also progenitor of the Dhivaras 

(fishermen), who sprang from the corruption of Vena. So two were produced from him the other inhabitants of 

the Vindhya range, the Tukharas and Tumburas, who are prone to lawlessness. Then the mighty sages, 

excited and incensed, again rubbed the right hand of Vena, as men do the Arani wood, and from it arose 

Pritha, respondent in body, glowing like the manifested Agni." "The son of Vena (Pritha) then, with joined 

hands, addressed the great Rishis: 'A very slender understanding for perceiving the principles of duty has 

been given to me by nature; tell me truly how I must employ it. Doubt not that I shall perform whatever thy 

shall declare to me as my duty, and its object '. Then those gods and great I rishis said to him: ' Whatever 

duty is enjoined perform it without hesitation, disregarding what though mayest like or dislike, looking on all 

creatures with an equal eye, putting far from thy lust, anger, cupidity and pride. Restrain by the strength of 

thin arm all those men who swerve from righteousness, having a constant regard to duty. And in thought, act, 

and word take upon thyself, and continually renew, the engagement to protect the terrestrial Brahman (Veda 

or Brahmins?). . .. .. And promise that thou wilt exempts the Brahmans from punishment, and preserve 

society from the confusion of Castes '. The son of Vena then replied to the gods, headed by the rishis : ' The 

great Brahmans, the chief of men, shall be reverenced by me '. `So be it,' rejoined those declare of the Veda. 

Sukra, the depository of divine knowledge, became his Purohita ; the Balakhilyas and Sarasvatyas his 

ministers; and the venerable Garga, the great rishi, his astrologer. 

 

The second recorded conflict took place between the Brahmins and the Kshatriya king Pururavas. A 

brief reference to it occurs in the Adiparva of the Mahabharat. Pururavas was born of lla. Ruling over thirteen 

islands of the ocean, and surrounded by beings who were all superhuman, himself a man of great renown, 

Pururavas, intoxicated by his prowess engaged in a conflict with the Brahmans, and robbed them of their 

jewels, although they loudly remonstrated. Sanatkumara came from Brahma's heaven, and addressed to him 

an admonition, which however, he did not regard. Being then straightway cursed by the incensed rishis, he 
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perished, this covetous monarch, who, through pride of power, had lost his understanding. This glorious being 

(virat), accompanied Urvasi, brought down for the performance of sacred rites the fires which existed in the 

heaven of the Gandharvas, properly distributed into three. 

 

A third collision is reported to have occurred between the Brahmins and King Nahusha. The story is 

given in great details in the Udyogaparva of the Mahabharat. It is there recorded: 

"After his slaughter of the demon Vrittra, Indra became alarmed at the idea of having taken the life of a 

Brahmin (for Vrittra was regarded as such), and hid himself in waters. In consequence of the disappearance of 

the king of gods, all affairs, celestial as well as terrestrial, fell into confusion. The rishis and Gods then applied 

to Nahusha to be their king. After at first excusing himself on the plea of want of power, Nahusha at length, in 

compliance with their solicitations, accepted the high function. Up to the period of his elevation he had led a 

virtuous life, but he now became addicted to amusement and sensual pleasure; and even aspired to the 

possession of Indrani, Indra's wife, whom he had happened to see. The queen resorted to the Angiras 

Vrihaspati, the preceptor of the Gods, who engaged to protect her. Nahusha was greatly incensed on hearing 

of this interference; but the Gods endeavoured to pacify him, and pointed out the immorality of appropriating 

another person's wife. Nahusha, however, would listen to no remonstrance, and insisted that in his adulterous 

designs he was not worse than Indra himself; "The renowned Ahalya, a rish's wife, was formerly corrupted by 

Indra in her husband's lifetime; why was he not prevented by you? And many barbarous acts, and unrighteous 

deeds, and frauds were perpetrated of by old Indra; Why was he not prevented by you?" The Gods, urged by 

Nahusha, then went to bring Indrani; but Vrihaspati would not give her up. At his recommendation, however, 

she solicited Nahusha for some delay, till she should ascertain what had become of her husband. This request 

was granted. The Gods next applied to Vishnu on behalf of Indra ; and Vishnu promised that if Indra would 

sacrifice to him, he should be purged from his guilt, and recover his dominion, while Nahusha would be 

destroyed. Indra sacrificed accordingly; and the result is thus told ; "Having divided the guilt of Brahmanicide 

among trees, rivers, mountains, the earth, women and the elements, Vasava (Indra), lord of the Gods, became 

freed from suffering and sin, and self governed. "Nahusha was by this means, shaken from his place. But he 

must have speedily regained his position, as we are told that Indra was again ruined, and became invisible. 

Indrani now went in search of her husband; and by the help of Upasriti (the Goddess of night and revealer of 

secrets) discovered him existing in a very subtle form in the stem of a lotus growing in a lake situated in a 

continent within an ocean north of the Himalaya. She made known to him the wicked intention of Nahusha, and 

entreated him to exert his power, rescue her from danger, and resume his dominion. Indra declined any 

immediate interposition on the plea of Nahusha's superior strength; but suggested to his wife a device by which 

the usurper might be hurled from his position. She was recommended to say to Nahusha that "if he would visit 

her on a celestial vehicle borne by rishis, she would with pleasure submit herself to him". The question of the 

Gods accordingly went to Nahusha, by whom she was graciously received, and made this proposal:" I desire 

for thee, king of the Gods, a vehicle hitherto unknown, such as neither Vishnu, nor Rudra, nor the asuras, nor 

the rakshases employ. Let the eminent rishis, all united, bear thee, lord, in a car; this idea pleases me". 
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Nahusha receives favourably this appeal to his vanity, and in the course of his reply thus gives utterance to his 

self congratulation: "He is a personage of no mean prowess who makes the Munis his bearers. I am a fervid 

devotee of great might, lord of the past, the future and the present. If I were angry the world would no longer 

stand; on me everything depends.... Wherefore, 0 Goddess I shall, without doubt, carry out what you propose. 

The seven rishis, and all the Brahman rishis, shall carry me. Behold beautiful Goddess, my majesty and my 

prosperity. "The narrative goes on: "Accordingly this wicked being, irreligious, violent, intoxicated by the force of 

conceit, and arbitrary in his conduct, attached to his car the rishis, who submitted to his commands, and 

compelled them to bear him". Indrani then again resorts to Vrihaspati, who assures her that vengeance will 

soon overtake Nahusha for his presumption; and promises that he will himself perform a sacrifice with a view to 

the destruction of the oppressor, and the discovery of Indra's lurking place. Agni is then sent to discover and 

bring Indra to Vrihaspati ; and the latter, on Indra's arrival, informs him of all that had occurred during his 

absence. While Indra with Kuvera, Yama, Soma, and Varuna, was devising means for the destruction of 

Nahusha, the sage Agastya came up, congratulated Indra on the fall of his rival, and proceeded to relate how it 

had occurred: "Wearied with carrying the sinner Nahusha, the eminent divine rishis, and the spotless brahman-

rishis asked that divine personage Nahusha (to solve) a difficulty: 'Dost thou, Vasava, most excellent of 

conquerors, regard as authoritative or not those Brahmana texts which are recited at the immolation of king?' 

'No', replied Nahusha, whose understanding was enveloped in darkness. The rishis rejoined: 'Engaged in 

unrighteousness, thou attainest not unto righteousness: these texts, which were formerly uttered by great rishis, 

are regarded by us as authoritative. 'The (proceeds Agastya) disputing with the munis, impelled by 

unrighteousness, touched me on the head with his foot. In consequence of this the king's glory was smitten and 

his prosperity departed. When he had instantly become agitated and oppressed with fear, I said to him, ' Since 

thou, O fool, condiments that sacred text, always held in honor, which has been composed by former sages, 

and employed by Brahman-rishis, and hast touched my head with thy foot, and employest the Brahma—like 

and irresistable rishis as bearers to carry thee,—therefore, short of thy lustre and all thy merit exhausted, sink 

down, sinner, degraded from heaven to earth. For then thousand years thou shalt crawl in the form of a huge 

serpent. When that period is completed, thou shalt again ascend to heaven. `So fell that wicked wretch from the 

sovereignty of the Gods." 

 

Next there is a reference to the conflict between King Nimi and the Brahmins. The Vishnu Puran relates 

the story as follows :— 

"Nimi had requested the Brahman-rishi Vasishtha to officiate at a sacrifice, which was to last a 

thousand years, Vasishtha in reply pleaded a pre-engagement to Indra for five hundred years, but 

promised to return at the end of that period. The king made no remark, and Vasishtha went away, 

supposing that he had assented to this arrangement. On his return, however, the priest discovered that 

Nimi had retained Gautama (who was equal with Vasishtha a Brahman-rishi) and others to perform the 

sacrifices ; and being incensed at the neglect to give him notice of what was intended, he cursed the 

king, who was then asleep, to lose his corporeal form. When Nimi awoke and learnt that he had been 
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cursed without any previous warning, he retorted, by uttering a similar curse on Vasishtha, and then 

died. In consequence of this curse the vigour of Vasistha, however, received from them another body 

when their seed had fallen from them at the sight of Urvasi. Nimi's body was embalmed.  

 

At the close of the sacrifice which he had begun, the Gods were willing, on the intercession of the 

priests, to restore him to life, but he declined the offer, and was placed by the deities, according to his 

desire, in the eyes of all living creatures. It is in consequence of this fact that they are always opening 

the shutting. (nimishas means "the twinkling of the eye")."  

 

Manu mentions another conflict between the Brahmins and King Sumukha. But of this no details are 

available. 

 

These are instances of conflict between the Brahmins and the Kshatriya Kings. From this it must not be 

supposed that the Brahmins and the Kshatriyas as two classes did not clash. That there were clashes between 

these two classes as distinguished from conflicts with kings is abundantly proved by material the historic value 

of which cannot be doubted. Reference may be made to three events. 

 

First is the contest between two individuals Vishvamitra the Kshatriya and Vasishtha the Brahmin. 

The issue between the two was whether a Kshatriya can claim Brahmahood. The story is told in Ramayana and 

is as follows :- 

 

"There was formerly, we are told, a king called Kusa, son of Prajapati, who had a son called 

Kushanabha, who was father of Gadhi, the father of Visvamitra. The latter ruled the earth for many 

thousand years. On one occasion, when he was making a circuit of the earth, he came to Vasishtha's 

hermitage, the pleasant abode of many saints, sages, and holy devotees, where, after at first 

declining he allowed himself to be hospitably entertained with his followers. Visvamitra, however, 

coveting the wondrous cow, which had supplied all the dainties of the feast, first of alt asked that she 

should be given to him in exchange for a hundred thousand common cows, adding that "she was a 

gem, that gems were the property of the king, and that, therefore, the cow was his by right". On this 

price being refused the king advances immensely in his offers, but all without effect. 

 He then proceeds very ungratefully and tyrannically, it must be allowed—to have the cow removed 

by force, but she breaks away from his attendants, and rushes back to her master, complaining that 

he was deserting her. He replied that he was not deserting her, but that the king was much more 

powerful than he. She answers, "Men do not ascribe strength to a Kshatriya; the Brahmins are 

stronger. The Strength of Brahmins is divine, and superior to that of Kshatriya. Thy strength is 

immeasurable. Visvamitra, though of great vigour, is not more powerful than thou. Thy energy is 

invincible. Commission me, who have been acquired by the Brahmanical power, and I will destroy the 
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pride, and force, and attempt of this wicked prince".  

 

She accordingly by her bellowing creates hundreds of Pahlavas, who destroy the entire host of Visvamitra, 

but are slain by him in their turn. Sakas and Yavans, of great power and valour, and well armed, were then 

produced who consumed the king's soldiers, but were routed by him. The cow then calls into existence by her 

bellowing, and from different parts of her body, other warriors of various tribes, who again destroyed 

Visvamitra's entire army, foot soldiers, elephants, horses, chariots, and all.  

 

"A hundred of the monarch's sons, armed with various weapons, then rushed in great fury on 

Vashistha, but were all reduced to ashes in a moment by the blast of that sage's mouth. Vishvamitra, 

being thus utterly vanquished and humbled, appointed one of his sons to be regent, and travelled to the 

Himalaya, where he betook himself to austerities, and thereby obtained a vision of Mahadeva, who at 

his desire revealed to him the science of arms in all its branches, and gave him celestial weapons with 

which, elated and full of pride, he consumed the hermitage of Vashishtha, and put its inhabitants to 

flight.  

 

Vashishtha then threatens Vishvamitra and uplifts his Brahminical mace. Vishvamitra too, raises his 

fiery weapon and calls out to his adversary to stand. Vashishtha bids him to show his strength, and 

boasts that he will soon humble his pride. He asks : "What comparison is there between a Kshatriya's 

might, and the great might of a Brahman? Behold, thou contemptible Kshatriya, my divine Brahmanical 

power".  

 

The dreadful fiery weapon uplifted by the son of Gadhi was then quenched by the rod of the 

Brahman, as fire is by water. Many and various other celestial missiles, as the nooses of Brahma, Kala 

(time), and Varuna, the discus of Vishnu, and the trident Siva, were hurled by Vishvamitra at his 

antagonist, but the son of Brahma swallowed them up in his all-devouring mace. Finally, to the intense 

consternation of all the Gods, the warrior shot off the terrific weapon of Brahma (Brahmastra) ; but this 

was equally ineffectual against the Brahmanical sage. Vashishtha had now assumed a direful 

appearance: 'Jets of fire mingled with smoke darted from the pores of his body; the Brahminical mace 

blazed in his hand like a smokeless mundane conflagration, or a second sceptre of Yama".  

 

Being appeased, however, by the munis, who proclaimed his superiority to his rival, the sage stayed his 

vengeance ; and Vishvamitra exclaimed with a groan : 'Shame on a Kshatriya's strength ; the strength of a 

Brahman's might alone is strength ; by the single Brahmanical mace all my weapons have been destroyed. ' No 

alternative now remains, to the humiliated monarch, but either to acquiesce in this helpless inferiority, or to 

work out his own elevation to the Brahmanical order. He embraces the latter alternative:  "Having pondered 

well this defeat, I shall betake myself, with composed senses and mind, to strenous austere fervour, which shall 



AMBEDKAR'S PHILOSOPHY OF HINDUISM AND CONTEMPORARY CRITIQUES 

PROF. M. M. NINAN 

 78 

exalt me to the rank of a Brahman". Intensely vexed and mortified, groaning and full of hatred against his 

enemy, he travelled with his queen to the south, and carried his resolution into effect; and we are first of all told 

that three sons Havishyanda, Madhusyanda, and Dridhanetra were born to him.  

 

At the end of a thousand years Brahma appeared, and announced that he had conquered the heaven of 

royal sages (Rajarshis) ; and, in consequence of his austere fervour, he was recognised as having attained that 

rank. Vishvamitra, however, was ashamed, grieved, and incensed at the offer of so very inadequate a reward, 

and exclaimed: " I have practised intense austerity, and the Gods and Rishis regard me only as a Rajarshi and 

not as a Brahman. "There is conflict recorded between the same persons or different persons of the same 

name though on a somewhat different issue. 

 

King Trisanku, one of Ikshvaku's descendants, had conceived the design of celebrating a sacrifice by virtue 

of which he should ascent bodily to heaven. As Vashistha, on being summoned, declared that the thing was 

impossible (asakyam), Trisanku travelled to the south, where the sage's hundred sons were engaged in 

austerities, and applied to them to do what their father had declined. Though he addressed them with the 

greatest reverence and humility, and added that "the Ikshvaku regarded their family—priests as their highest 

resource in difficulties, and that, after their father, he himself looked to them as his tutelary deities "he received 

from the haughty priests the following rebuke for his presumption : "Asakyam" "Fool, thou hast been refused by 

thy truth speaking preceptor. How is it that, disregarding his authority, thou hast resorted to another school 

(sakha). The family priest is the highest oracle of all the Ikshvakus', and the command of that veracious 

personages cannot be transgressed. Vashishtha, the divine Rishi, has declared that 'the thing cannot be'; and 

how can we undertake thy sacrifice? Thou art foolish king; return to thy capital. The divine (Vashishtha) is 

competent to act as priest of the three worlds; how can we shew him disrespect?" Trisanku then gave them to 

understand that as his preceptor and "his preceptor's sons had declined compliance with his requests, he 

should think of some other expedient". In consequence of his venturing to express this presumptuous intention, 

they condemned him by their imprecation to become a Chandala.  

 

As this curse soon took effect, and the unhappy king's form was changed into that of a degraded outcast, he 

resorted to Vishvamitra (who, as we have seen, was also dwelling at this period in the south), enlarging on his 

own virtues and piety, and bewailing his fate. Vishvamitra commiserated his condition, and promised to 

sacrifice on his behalf, and exalt him to heaven in the same Chandala form to which he had been condemned 

by his preceptor's curse. "Heaven is now as good as in thy possession, since thou hast resorted to the son of 

Kusika". He then directed that preparations should be made for the sacrifice, and that all the Rishis, including 

the family of Vashishtha should be invited to the ceremony. The disciples of Vishvamitra, who had conveyed his 

message, reported the result on their return in these words : "Having heard your message, all the Brahmans 

are assembling in all the countries, and have arrived, excepting Mahodaya (Vashishtha)? Hear what dreadful 

words those hundred Vashishthas, their voices quivering with rage, have uttered : " How can the Gods and 
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Rishis consume the oblation at the sacrifice of that man, especially if he be a Chandala, for whom a Kshatriya 

is officiating priest? How can illustrious Brahmans ascend to heaven after eating the food of a Chandala, and 

being entertained by Vishvamitra? "These ruthless words all Vashishthas, together with Mahodaya, uttered, 

their eyes inflamed with anger.  

 

Vishvamitra, who was greatly incensed on receiving this, message by a curse doomed the sons of 

Vashishtha to be reduced to ashes, and reborn as degraded outcasts (mritapah) for seven hundred births, and 

Mahodaya to become a Nishada. Knowing that this curse had taken effect, Vishvamitra then after eulogizing 

Trisanku, proposed to the assembled Rishis that the sacrifice should be celebrated. To this they assented, 

being actuated by fear of the terrible sage's wrath. Vishvamitra himself officiated at the sacrifices as vajakas ; 

and the other Rishis as priests (Ritvijah) (with other functions) performed all the ceremonies. Vishvamitra next 

invited the gods to partake of the oblations ; "When, however, the deities did not come to  receive their portions, 

Vishvamitra became full of wrath, and raising aloft the sacrificial ladle, thus addressed Trisanku : 'Behold, O 

monarch, the power of austere fervour acquired by my own efforts. I myself, by my own energy, will conduct thy 

to heaven. 

 

 Ascend to that celestial region which is so arduous to attain in an earthly body. I have surely earned SOME 

reward of my austerity '. "Trisanku ascended instantly to heaven in the sight of Munis. Indra, however, ordered 

him to be gone, as a person who, having incurred the curse of his spiritual preceptors, was unfit for the abode 

of the celestials :—and to fall down headlong to earth. He accordingly began to descend, invoking loudly, as he 

fell, the help of his spiritual patron. Vishvamitra, greatly incensed, called out to him to stop: "Then by the power 

of his divine knowledge and austere fervour created, like another Prajapati, other Seven Rishis (a constellation 

so called) in the southern part of the sky. Having proceeded to this quarter of the heavens, the renowned sage, 

in the midst of the Rishis, formed another garland of stars, being overcome with fury. Exclaiming, 'I will create 

another Indra, or the world shall have no Indra at all', he began, in his rage, to call Gods also into being". 

 

 The Rishis, Gods, (Suras), and Asuras now became seriously alarmed and said to Vishvamitra, in a 

concilliatory tone, that Trisanku, "as he had been cursed by his preceptors, should not be admitted bodily into 

heaven, until he had undergone some lustration". The sage replied that he had given a promise to Trisanku, 

and appealed to the Gods to permit his portage to remain bodily in heaven, and the newly created stars to 

retain their places in perpetuity. The Gods agreed that "these numerous stars should remain, but beyond the 

Sun's path, and that Trisanku, like an immortal, with his head downwards should shine among them, and be 

followed by them", adding "that his object would be thus attained, and his renown secured, and he would be 

like a dweller in heaven". Thus was this great dispute adjusted by a compromise, which Vishvamitra 

accepted.
[f22] 

 

When all the Gods and rishis had departed at the conclusion of the sacrifice, Vishvamitra said to his 
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attendant devotees ; "This has been a great interruption (to our austerities) which has occurred in the southern 

region : we must proceed in another direction to continue our penances". He accordingly went to a forest in the 

west, and began his austerities anew. Here the narrative is again interrupted by the introduction of another 

story, that of king Ambarisha, king of Ayodhya, who was, according to the Ramayana, the twenty eighth in 

descent from Ikshvaku, and the twenty second from Trisanku. Vishvamitra    is    nevertheless    represented    

as    flourishing contemporaneously with both of these princes. The story relates that Ambarisha was engaged 

in performing a sacrifice, when Indra carried away the victim. The priest said that this ill-omened event had 

occurred owing to the king's bad administration ; and would call for a great expiation, unless a human victim 

could be produced. After a long search the royal rishi (Ambarisha) came upon the Brahmin-rishi Richika, a 

descendant of Bhrigu, and asked him to sell one of his sons for a victim, at the price of a hundred thousand 

cows. Richika answered that he would not sell his eldest son ; and his wife added that she would not sell the 

youngest : "Eldest sons," she observed, "being generally the favourites of their fathers, and youngest sons of 

their mothers". The second son, Sunassepa then said that in that case he regarded himself as the one who 

was to be sold, and desired the king to remove him. The hundred thousand cows, with ten millions of gold 

pieces and heaps of jewels, were paid down, and Sunassepa was carried away. As they were passing through 

Puskara, Sunassepa beheld his maternal uncle Vishvamitra who was engaged in austerities there with other 

rishis, threw himself into his arms, and implored his assistance, urging his orphan, friendless, and helpless 

state, as claims on the sage's benevolence. Vishvarnitra soothed him: and pressed his own sons to offer 

themselves as victims in the room of Sunassepa. This proposition met with no favour from Madhushanda and 

the other sons of the royal hermit, who answered with haughtiness and derison : "How is it that thou sacrificest 

thine own sons, and seekest to rescue those of others? We look upon this as wrong, and like the eating of 

one's own flesh". 

 

 The sage was exceedingly wrath at this disregard of his injunction, and doomed his sons to be born in the 

most degraded classes, like Vashishtha's sons, and to eat dog's flesh, for a thousand years. He then said to 

Sunassepa : "When thou art bound with hallowed cords, decked with a red garland, and anointed with 

unguents, and fastened to the sacrificial post of Vishnu, then address thyself to Agni, and sing these two divine 

verses (gathas), at the sacrifice of Ambarisha ; then shall thou attain the fulfilment of thy desire".  Being 

furnished with the two gathas, Sunassepa proposed at once to King Ambarisha that they should set out for their 

destination. Then bound at the stake to be immolated, dressed in a red garment, "he celebrated the two Gods, 

Indra and his younger brother (Vishnu), with the excellent verses. The thousand-eyed (Indra) was pleased with 

the sacred hymn, and bestowed long life on Sunassepa". King Ambarisha also received great benefits from this 

sacrifice. Vishvamitra meanwhile proceeded with his austerities, which he prolonged for a thousand years. "At 

the end of this time the Gods came to allot his reward; and Brahma announced that he had attained the rank of 

a rishi, thus apparently advancing an additional step. Dissatisfied, as it would seem, with this, the sage 

commenced his task of penance anew. After a length of time he beheld the nymph (Apsara) Menka, who had 

come to bathe in the lake of Pushkara.  
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She flashed on his view, unequalled in her radiant beauty, like lightning in a cloud. He was smitten by her 

charms, invited her to be his companion in his hermitage, and for ten years remained a slave to her witchery, to 

the great prejudice of his austerities. At length he became ashamed of this ignoble subjection, and full of 

indignation at what he believed to be a device of the Gods to disturb his devotion ; and, dismissing the nymph 

with gentle accents, he departed for the northern mountains, where he practised severe austerities for a 

thousand years on the banks of the Kausiki river. The Gods became alarmed at the progress he was making, 

and decided that he should be dignified with the appellation of great rishi (Maharshi) ; and Brahma, giving effect 

to the general opinion of the deities, announced that he had conferred that rank upon him. Joining his hands 

and bowing his head, Vishvamitra replied that he should consider himself to have indeed completely subdued 

his senses, if the incomparable title of Brahmin-rishi were conferred upon him. Brahma informed him in answer, 

that he had not yet acquired the power of perfectly controlling his senses ; but should make further efforts with 

that view. 

  

The sage then began to put himself through a yet more rigorous course of austerities, standing with his arms 

erect, without support, feeding on air, in summer exposed to five fires (i.e. one on each of four sides, and the 

sun overhead), in the rainy season remaining unsheltered from the wet, and in winter lying on a watery couch 

night and day. This he continued for a thousand years. At last Indra and the other deities became greatly 

distressed at the idea of the merit he was storing up, and the power which he was thereby acquiring; and the 

chief of the celestials desired the nymph Rambha to go and bewitch him by her blandishments. She expressed 

great reluctance to expose herself to the wrath of the formidable muni, but obeyed the repeated injunction of 

Indra, who promised that he and Kandarpa (the God of love) should stand by her, and assumed her most 

attractive aspect with the view of overcoming the sage's impassability. He, however, suspected this design, and 

becoming greatly incensed, he doomed the nymph by a curse to be turned into stone and to continue in that 

state for a thousand years.  

 

The curse took effect, and Kandarpa and Indra sunk away. In this way, though he resisted the allurements of 

sensual love, he lost the whole fruit of his austerities by yielding to anger; and had to begin his work over again. 

He resolved to check his irresistibility, to remain silent, not even to breathe for hundreds of years ; to dry up his 

body ; and to fast and stop his breath till he had obtained the coveted character of a Brahmin. He then left the 

Himalaya and travelled to the east, where he underwent a dreadful exercise, unequalled in the whole history of 

austerities, maintaining silence, according to a vow, for a thousand years. At the end of this time he had 

attained to perfection, and although thwarted by many obstacles, he remained unmoved by anger. On the 

expiration of this course of austerity, he prepared some food to eat; which Indra, coming in the form of a 

Brahmin, begged that he would give him. Vishvamitra did so, and though he had done left for himself, and was 

obliged to remain fasting, he said nothing to the Brahmin, on account of his vow of silence. "As he continued to 

suspend his breath, smoke issued from his head, to the great consternation and distress of the three worlds." 
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The Gods, rishis, etc., then addressed Brahma. "The great muni Vishvamitra has been allured and provoked 

in various ways, but still advances in his sanctity. If his wish is not conceded, he will destroy the three worlds by 

the force of his austerity. All the regions of the universe are confounded, no light anywhere shines; all the 

oceans are tossed, and the mountains crumble, the earth quakes, and the wind blows confusedly. We cannot, 

0 Brahma, guarantee that mankind shall not become atheistic..... Before the great and glorious sage of fiery 

form resolves to destroy (everything) let him be propitiated. "The Gods, headed by Brahma, then addressed 

Vishvamitra : 'Hail, Brahman rishi, we are gratified by the austerity ; O Kausika, thou hast, through their 

intensity, attained to Brahmahood. O Brahman, associated with the Maruts, confers on thee long life. May every 

blessing attend thee ; depart where ever thou wilt.'  The sage, delighted, made his obeisance to the Gods, and 

said: ' If I have obtained Brahmahood, and long life, then let the mystic monosyllable (ornkara) and the 

sacrificial formula (vashatkara) and the Vedas recognise me in that capacity. And let Vashishtha, the son of 

Brahmin, the most eminent of those who are skilled in the Kshatra-Veda, and the Brahma-Veda (the knowledge 

of the Kshatriya and the Brahmnical disciplines), address me similarly '..... Accordingly Vashishtha, being 

propitiated by the Gods, became reconciled to Vishvamitra, and recognised his claim to all the prerogatives of a 

Brahman rishi. .... Vishvamitra, too having attained the Brahmanical rank, paid all honour to Vashishtha". 

 

The second event has a reference to the slaughter of the Brahmins by the Kshatriyas. It is related in the 

Adiparva of the Mahabharat from which the following account is taken :— 

"There was a King named Kritrvirya, by whose liberality the Bhrigus, learned in the Vedas, who 

officiated as his priests, had been greatly enriched with corn and money. After he had gone to heaven, 

his descendants were in want of money, and came to beg for a supply from the Bhrigus, of whose 

wealth they were aware. Some of the latter hid their money under ground, others bestowed it on 

Brahmins, being afraid of the Kshatriyas, while others again gave these last what they wanted. It 

happened, however, that a Kshatriya, while digging the ground, discovered some money buried in the 

house of Bhrigu. The Kshatriyas then assembled and saw this treasure, and, being incensed, slew in 

consequence all the Bhrigus, who they regarded with contempt, down to the children in the womb. The 

widows, however, fled to the Himalaya mountains. One of them concealed her unborn child in her 

thigh. The Kshatriya, hearing of its existence from a Brahmani informant, sought to kill it ; but it issued 

forth from its mother's thigh with lustre, and blinded the persecutors. After wandering about bewildered 

among the mountains for a time, they humbly supplicated the mother of the child for the restoration of 

their sight ; but she referred them to her wonderful infant Aurva into whom the whole Veda, with its six 

Vedangas, had entered as the person who (in retaliation of the slaughter of his relatives) had robbed 

them of their eyesight, and who alone could restore it. They accordingly had recourse to him, and their 

eyesight was restored. Aurva, however, meditated the destruction of all living creatures, in revenge for 

the slaughter of the Bhrigus. and entered on a course of austerities which alarmed both Gods, Asuras, 

and men ; but his progenitors (Pitris) themselves appeared, and sought to turn him from his purpose by 
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saying that they had no desire to be revenged on the Kshatriyas: "It was not from weakness that the 

devout Bhrigus overlooked the massacre perpetrated by the murderous Kshatriyas.  

When we became distressed by old age, we ourselves desired to be slaughtered by them. The 

money which was buried by someone in a Bhrigu's house was placed there for the purpose of exciting 

hatred, by those who wished to provoke the Kshatriyas. For what had we, who were desiring heaven, 

to do with money? "They added that they hit upon this device because they did not wish to be guilty of 

suicide, and concluded by calling upon Aurva to restrain his wrath ; and abstain from the sin he was 

meditating, "Destroy not the Kshatriyas. Oh, son, nor the seven worlds. Suppress thy kindled anger 

which nullifies the power of austere fervour."   

 

Aurva, however, replies that he cannot allow his threat to remain un-executed. His anger, unless wreaked 

upon some other object, will, he says, consume himself. And he argues on grounds of justice, expediency, and 

duty, against the clemency which his progenitors recommend. He is, however, persuaded by the Pitris to throw 

the fire of his anger into the sea, where they say it will find exercise in assailing the watery element, and in this 

way his threat will be fulfilled." 

 

The third event has reference to the slaughter of the Kshatriyas by the Brahmins. This story is told in 

several places in the Mahabharat. The magnificent and mighty Kartavirya, possessing a thousand arms, was 

lord of this whole world, living in Mahishmati. This Haihaya of unquestioned valour ruled over the whole sea-girt 

earth, with its oceans and continents. He obtained boons from the Muni Dattatreya, a thousand arms whenever 

he should go into battle, power to make the conquest of the whole earth, a disposition to rule it with justice and 

the promise of instruction from the virtuous in the event of his going astray. "Then ascending his chariot 

glorious as the resplendent Sun, he exclaimed in the intoxication of his prowess, ' Who is like me in fortitude, 

courage, fame, heroism, energy, and vigour?'   

 

At the end of this speech a bodiless voice in the sky addressed him: 'Thou knowest not, 0 fool, that a 

Brahman is better than Kshatriya. It is with the help of the Brahman that the Kshatriya rules his subjects. ' 

Arjuna answers : ' If I am pleased, I can create, or, if displeased, annihilate living beings; and no Brahman is 

superior to me in act, thought or word. The first proposition is that the Brahmins are superior: the second that 

the Kshatriyas are superior; both of these thou hast stated with their grounds, but there is a difference between 

them (in point of force). The Brahmins are dependent on the Kshatriyas and not the Kshatriyas on the 

Brahmins, who wait upon them, and only make the Vedas a pretence. Justice, the protection of the people, has 

its seat in the Kshatriyas. From them the Brahmins derive their livelihood; how then can the latter be superior? I 

always keep in subjection myself those Brahmins, the chief of all beings, who subsist on air and sand who have 

a high opinion of themselves. For truth was spoken by that female the Gayatri in the sky. I shall subdue all 

those unruly Brahmins clad in hides. No one in the three worlds, god or man can hurl me from my royal 

authority; therefore I am superior to any Brahman. Now shall I turn the world in which Brahmins have the upper 
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hand into a place where Kshatriyas shall have the upper hand; for no one dares to encounter my force in battle. 

' Hearing this speech of Arjun, the female roving in the night became alarmed.  

Then Vayu hovering in the air, said to Arjuna: 'Abandon this sinful disposition, and do obeisance to the 

Brahmins. If thou shall do them wrong, thy kingdom shall be convulsed. They will subdue thee; those powerful 

men will humble thee, and expel thee from thy country. ' The King asks him, 'Who art thou?" Vayu replies, 'I am 

Vayu, the messenger of the Gods. and tell thee what is for thy benefit. ' Arjuna rejoins, ' Oh, thou displayest 

today a great warmth of devotion to the Brahmins. But say that a Brahman is like (any other) earth-horn 

creature. " 

 

This king came into conflict with Parsuram the son of a Brahman sage Jamadagni. The history of this 

conflict is as follows:— 

 

 

There lived a king of Kanyakubja, called Gadhi, who had a daughter named Satyavati. The marriage of this 

princess to the rishi Richika, and the birth of Jamadagni, are then told in nearly the same way as above 

narrated. Jamadagni and Satyavati had five sons, the youngest of whom was the redoubtable Parasuram. By 

his father's command he kills his mother (who, by the indulgence of impure desire, had fallen from her previous 

sanctity), after the four elder sons had refused this matricidal offence, and had in consequence been deprived 

of reason bv their father's curse. At Parasuram's desire, however, his mother is restored by his father to life, 

and his brothers to reason; and he himself is absolved from all the guilt of murder ; and obtains the boon of 

invincibility and long life from his father.  

 

His history now begins to be connected with that of king Arjuna (or Kartavirya). The latter had come to 

Jamadagni's hermitage, and had been respectfully received by his wife; but he had requited this honour by 

carrying away by force the calf of the sage's sacrificial cow, and breaking down his lofty trees. On being 

informed of this violence, Parasurama was filled with indignation, attacked Arjuna, cut off his thousand arms, 

and slew him. Arjuna's sons, in return slew the peaceful sage Jamadagni, in the  absence of Parasuram. 

 

 Rama, after performing, on his return, his father's funeral obsequies, vowed to destroy the whole Kshatriya 
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race ; and execucted his threat by killing first Arjun's sons and their followers. Twenty one times did  he sweep 

away all the Kshatriyas from the earth, and formed five lakes of blood in Samantpanchaka ; in which he 

satiated the manes of the Bhrigus, and beheld face to face (his grandfather), Richika, who addressed himself to 

Rama. The latter gratified Indra by offering to him a grand sacrifice, and gave the earth to the officiating priests. 

He bestowed also a golden altar, ten fathoms long and nine high, on the mighty Kasyapa.  

 

This, by his permission, the Brahmins divided among themselves, deriving thence the name of 

Khandavavanas. Having given away the earth to Kasyapa, Parasuram himself dwells on the mountain 

Mahendra. Thus did enmity arise between him and Kshatriyas, and thus was the earth conquered by 

Parasuram of boundless might." The Kshatriyas who were slain by Parasuram are described in the 

Dronaparvan of the Mahabharata as of various provinces, viz., Kasmiras, Daradas, Kuntis, Kshudrakas, 

Malavas, Angas, Vangas, Kalingas, Videhas, Tamraliptakas, Marttikavatas, Sivis and other Rajanyas. 

 

The means by which the Kshattriya race was restored is also told as part of this story of annihilation of the 

Kshatriyas by the Brahmins. It is said :— 

"Having one and twenty times swept away all the Kshatriyas from the earth, the son of Jamdagni engaged in 

austerities on Mahendra the most excellent of mountains. After he had cleared the world of Kshatriyas, their 

widows came to the Brahmins, praying for offspring. The religious Brahmins, free from any impulse of lust 

cohabited at the proper seasons with these women, who in consequence became pregnant, and brought forth 

valiant Kshatriya  boys and girls, to continue the Kshatriya stock. Thus was the Kshatriya race virtuously 

begotten by Brahmins on Kshatriya women, and became multiplied and long lived. Thence there arose four 

castes inferior to the Brahmins." No country has such a dismal record of class war as Hindustan. It  was the 

proud boast of the Brahmin Parsuram that he exterminated  the Kshatriyas twenty one times from the face of 

Hindustan and recreated them by Brahmans cohabiting with the widows of the Kshatriyas.    

                                                           

It must not be supposed that this Class War in India is a matter of ancient History. It has been present 

all along. Its existence was very much noticeable in Maharashtra during the Maratha Rule. It destroyed the 

Maratha Empire. It must not be supposed that these class Wars were like ordinary wars which are a 

momentary phenomena which come and go and which leave no permanent chasms to divide the peoples of the 

different nations. In India the class war is a permanent phenomenon, which is silently but surely working its 

way. It is a grain in the life and it has become genius of the Hindus.   

         

These facts it will not be denied are symptomatic in the sense they indicate health and character. Do they 

suggest that there is fraternity among Hindus? In the face of these facts I am sure it would be impossible to 

give an affirmative answer. 

 

What is the explanation of this absence of fraternity among the Hindus? It is Hinduism and its philosophy that 
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is responsible for it. The sentiment of fraternity as Mill said is natural but it is a plant, which grows only where 

the soil is propitious and the conditions for its growth exist. The fundamental condition for the growth of the 

sentiment of fraternity is not preaching that we are children of God or the realisation that one's life is dependent 

upon others. It is too rational to give rise to a sentiment. The condition for the growth of this sentiment of 

fraternity lies in sharing in the vital processes of life. It is sharing in the joys and sorrows of birth, death, 

marriage and food. Those who participate in these come to feel as brothers. Prof. Smith very rightly 

emphasises the importance of sharing food as a prime factor in the creation of community feeling when he 

says; 

"The sacrificial meal was an appropriate expression of the antique ideal of religious life, not merely because it 

was a social act and in which the God and his worshippers were conceived as partaking together, but because, 

as has already been said, the very act of eating and drinking with a man was a symbol and a confirmation of 

fellowship and mutual social obligations. The one thing directly expressed in the sacrificial meal is that the God 

and his worshippers are common sols but every other point in their mutual relations is included in what this 

involves. Those who sit at meal together are united for all social effects; those who do not eat together are 

aliens to one another, without fellowship in religion and without reciprocal social duties"    

There is no sharing among Hindus of joys and sorrows involved in the vital facts of life. Everything is separate 

and exclusive. The Hindu is separate and exclusive all through his life. A foreigner coming to India will not find 

men crying Hindu Pani (water for Hindus) and Musalman Pani (water for Musalmans). He will find Brahmin 

Coffee 

Houses, Brahmin Eating-Houses, where no non-Brahmin Hindus can go. He will find Brahmin Maternity 

Homes, Maratha Maternity Homes and Bhatia Maternity homes although Brahmins, Marathas and Bhatias are 

all Hindus. If there is a birth at the house of a Brahmin, no non-Brahmin will be invited nor will he feel the desire 

to join. If there is marriage in the family of a Brahmin, no non-Brahmin will be invited nor will he feel the desire 

to join if a Brahmin dies, no non-Brahmin will be invited to join the funeral nor will he think it necessary to join in 

the procession. If there is a festivity in the house of a Brahmin, no non-Brahmin will be called and no non-

Brahmin will feel any wrong about it. Joys and sorrows of one caste are not the joys and sorrows of another. 

One caste has no concern with other castes. Even charity has become caste bound. Among Hindus there is no 

public charity in the sense of its benefit being open to all. You have Brahmin Charity for Brahmins. Within that 

you have Chitpavan Brahmin Charity for Chitpavan Brahmins only. Deshastha Brahmin Charity for Deshastha 

Brahmins only, Karhada Brahmin Charity for Karahda Brahmins only. You have Sarasvat Brahmin Charity. 

Within that you have Kudaldeshkar Brahmin Charity. One could go on with such instances ad nauseum to show 

the exclusive character of Hindu Charity—rather Charity among Hindus—for there is no such thing as Hindu 

Charity. Thus one Hindu will share nothing with another Hindu while they are alive. But they will be separate 

and exclusive even when they are dead. Some Hindus bury their dead. Some Hindus burn their dead. But 

those bury will not share the same cemetery. Each will appropriate a part of the cemetery to bury its dead. 

Those Who burn will not burn at the same burning place. If they do, each will have a separate funeral pan. 

Is there any wonder that the sentiment of fraternity is foreign to the Hindus? With a complete refusal to share 
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the joys and sorrows of life how can the sentiment of fraternity take roots?  

But the question of all questions is why do the Hindus refuse to share the joys and sorrows of life? It needs 

no saying that he refuses to share because his religion tells him not to share them. This conclusion need cause 

no surprise. For what does Hinduism teach? It teaches not to inter-dine, not to intermarry, not to associate. 

These don'ts constitute the essence of its teaching. All the shameful facts I have referred to, to illustrate the 

separate and exclusive character of the Hindus is the direct outcome of this philosophy of Hindusim. The 

philosophy of Hinduism is a direct denial of fraternity. 

This brief analysis of the Philosophy of Hinduism from the point of view of justice reveals in a glaring manner 

how Hinduism is inimical to equality, antagonistic to liberty and opposed to fraternity.                 

Fraternity and liberty are really derivative notions. The basic and fundamental conceptions are equality and 

respect for human personality. Fraternity and liberty take their roots in these two fundamental conceptions. 

Digging further down it may be said that equality is the original notion and respect for human personality is a 

reflection of it. So that where equality is denied, everything else may be taken to be denied. In other words it 

was enough for me to have shown that there was no equality in Hinduism. But as Hinduism has not been 

examined so far in the manner I have done, I did not think it sufficient to leave it to implication that Hinduism 

was a denial of Fraternity and Liberty as well. 

There is one final observation with which I wish to conclude this discussion with the profound observation of 

Lord Acton. The great Lord says that inequality has grown as a result of historical circumstances. It has never 

been adopted as a creed. It is obvious that in making this observation Lord Acton must have omitted to take 

note of Hinduism. For in Hinduism inequality is a religious doctrine adopted and conscientiously 

preached as a sacred dogma. It is an official creed and nobody is ashamed to profess it openly. Inequality for 

the Hindus is a divinely prescribed way of life as a religious doctrine and as a prescribed way of life, it has 

become incarnate in Hindu Society and is shaped and moulded by it in its thoughts and in its doings. Indeed 

inequality is the Soul of Hinduism. 

 

Let me now turn to the examination of the philosophy of Hinduism from the point of view of Utility. 

 

This examination of Hinduism from this aspect need not be long and detailed. For as Mill pointed out there is 

no necessary antagonism between justice and utility. In other words what is unjust to the individual cannot be 

useful to society. Apart from this we have before us the consequences of caste staring us in the face. 

 

The ideal of caste was not mere ideal. The ideal was put into practice; was therefore something real. So that, 

in the matter of the Chaturvarna the Hindus have very faithfully followed the German Philosopher Nietszche 

who said "Realise the-ideal and idealise the real". 

 

The value of the ideal must be tested by its results.  

• If experience therefore must be the criterion then the ideal of Chaturvarna stands thrice condemned.  
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• Purely as a form of social organisation it stands condemned.  

• As a producer's organisation it stands discredited.  

• As an ideal scheme of distribution it has miserably failed. If it is an ideal form of organisation how is it 

that the Hinduism has been unable to form a common front. If it is an ideal form of production, how is 

it that its technique never advanced beyond that of the primitive man. If it is an ideal form of 

distribution, how is it that it has produced appalling inequality of wealth, immense wealth side by side 

extreme poverty. 

 

But I do not wish to dismiss the subject so summarily, for I know many Hindus who claim great social utility to 

the institution of caste and praise Manu for having been so wise and so thoughtful not only in devising it but in 

giving it a divine sanction. 

 

This view of the caste is due to taking the separate aspects of caste separately. One must take them in 

conjunction. The resultant social utility or distillate of caste can be ascertained only by putting together the 

separate aspects of caste and judge them in their combination. Following this line of attacking the problem, the 

following conclusions follow:  — 

 

(1) Caste divides Labourers  

(2) Caste disassociates work from interest  

(3) Caste disconnects intelligence from manual labour  

(4) Caste devitalises by denying to him the right to cultivate vital interest and  

(5) Caste prevents mobilisation.  

 

Caste System is not merely division of labour. IT IS ALSO A DIVISION OF LABOURERS. Civilised society 

undoubtedly needs division of labour. But in no civilised society is division of labour accompanied by this 

unnatural division of labourers into watertight compartments.  

 

Caste System is not merely a division of labourers, which is quite different from division of labour it is an 

hierarchy in which the divisions of labourers are graded one above the other.  

 

In no other country is the division of labour accompanied by this gradation of labourers.  

 

There is also a third point of criticism against this view of the Caste System. This division of labour is not 

spontaneous, it is not based on natural aptitudes. Social and individual efficiency requires us to 

develop the capacity of an individual to the point of competency to chose and to make his own career.  

 

This principle is violated in the Caste System in so far as it involves an attempt to appoint tasks to individuals 
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in advance, selected not on the basis of trained original capacities, but on that of the social status of the 

parents. Looked at from another point of view this stratification of occupations which is the result of the Caste 

System is positively pernicious. Industry is never static. It undergoes rapid and abrupt changes. With such 

changes an individual must be free to change his occupations. Without such freedom to adjust himself to 

changing circumstances it would be impossible for him to gain his livelihood. Now the Caste System will not 

allow Hindus to take occupations where they are wanted if they do not belong to them by heredity. If a Hindu is 

seen to starve rather than take to new occupations not assigned to his Caste, the reason is to be found in the 

Caste System. By not permitting readjustment of occupations, caste becomes a direct cause of much of the 

unemployment we see in the country.  

 

As a form of division of labour the Caste System suffers from another serious defect. The division of labour 

brought about by the Caste System is not a division based on choice. Individual sentiment, individual 

preference has no place in it. It is based on the dogma of predestination. Considerations of social efficiency 

would compel us to recognise that the greatest evil in the industrial system is not so much poverty and the 

suffering that it involves, as the fact that so many persons have callings which make no appeal to those who 

are engaged in them. Such callings constantly provoke one to aversion, ill will and the desire to evade. There 

are many occupations in India which on account of the fact that they are regarded as degraded by the Hindus 

provoke those who are engaged in it to aversion. There is a constant desire to evade and escape from such 

occupations which arises solely because of the blighting effect which they produce upon those who follow them 

owing to the slight and stigma cast upon them by the Hindu religion. 

 

The second mischief it pose is to dissociate intelligence from work and create contempt for labour. The 

theory of the Caste is that a Brahmin who is permitted to cultivate his intellect is not permitted to labour, indeed 

is taught to look down upon labour. While the Shudra who is required to labour is not permitted to cultivate his 

intelligence. The disastrous consequences of this have been well portrayed by Mr. R.C.Dutt.   ..... barren. 

Wealth without education and wealth is brutal. Each is necessary to every one. They are necessary for the 

growth of a man. 

 

That the Brahmin should cultivate knowledge, Kshatriya should bear arms, the Vaishya should trade and that 

the Shudra should serve is presented as a theory of mutual interdependence found in the family.  

• It is asked why should the Shudra need trouble to acquire wealth when the three Varnas are there to 

support him;  

• Why need the Shudra bother to take to education when the Brahmin to whom he can go when the 

occasion for reading or writing arises;  

• Why need the Shudra worry to arm himself because there is the Kshatriya to protect him?  

The theory of Chaturvarnya understood in this sense may be said to look upon the Shudra as the ward and 

the three Varnas as his guardians. Thus interpreted it is a simple and alluring theory. Assuming this to be the 
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correct view of the underlying conception of Chaturvarnya it seems to me that the system is neither fool-proof 

nor knave-proof.  

 

What is to happen if the Brahmins, Vaishyas and Kshatriyas fail to pursue knowledge, to engage in economic 

enterprises and to be efficient soldiers which are their respective functions?  

Contrary-wise, suppose that they discharge their functions but flout their duty to the Shudra or to one 

another?  

What is to happen to the Shudra if the three classes refuse to support him on fair terms or combine to keep 

him down?  

Who is to safeguard the interests of the Shudra or for the matter of that of the Vaishya and Kshatriya when 

the person who is trying to take advantage of his ignorance is the Brahmin?  

Who is to defend the liberty of the Shudra or that of the Brahmin and the Vaishya, when the person who is 

robbing him of it is the Kshatriya?  

 

Inter-dependence of one class on another class is inevitable. Even dependence of one class upon another 

may sometimes become allowable. But why make one person depend upon another in the matter of his vital 

needs?  

• Education every one must have.  

• Means of defence every one must have.  

These are the paramount requirements of every man for his self-preservation.  

How can the fact that his neighbour is educated and armed, help a man who is uneducated and disarmed?. 

 The whole theory is absurd. These are the questions which the defenders of Chaturvarnya do not seem to 

be troubled about. But they are very pertinent questions. Assuming their conception of Chaturvarnya that the 

relationship between the different classes is that of ward and guardian is the real conception underlying 

Chaturvarnya, it must be admitted that it makes no provision to safeguard the interests of the ward from 

the misdeeds of the guardian. Whether the relationship of guardian and ward was the real underlying 

conception on which Chaturvarnya was based there is no doubt that in practice the relation was that of 

master and servant.  

 

The three classes, Brahmins, Kshatriyas and Vaishyas although not very happy in their mutual relationship 

managed to work by compromise. The Brahmin flattered the Kshatriya and both let the Vaishya live in order 

to be able to live upon him. But the three agreed to beat down the Shudra. He was not allowed to 

acquire wealth lest he should be independent of the three Varnas. He was prohibited from acquiring 

knowledge lest he should keep a steady vigil regarding his interests. He was prohibited from bearing arms 

lest he should have the means to rebel against their authority.  

 

That this is how the Shudras were treated by the Trayavarnikas is evidenced by the Laws of Manu. There is 
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no code of laws more infamous regarding social rights than the Laws of Manu. Any instance from 

anywhere of social injustice must pale before it.  

 

Why have the mass of people tolerated the social evils to which they have been subjected? There have been 

social revolutions in other countries of the world.  

Why have there not been social revolutions in India is a question which has incessantly troubled me.  

 

There is only one answer which I can give and it is that the lower classes of Hindus have been completely 

disabled for direct action on account of this wretched system of Chaturvarnya. They could not bear 

arms and without arms they could not rebel.  

They were all ploughmen or rather condemned to be ploughmen and they were allowed to convert their 

ploughshares into swords.  

They had no bayonets and therefore everyone who chose ploughs did sit upon them.  

On account of the Chaturvarnya they could receive no education.  

They could not think out or know the way to their salvation.  

They were condemned to be lowly and not knowing the way of escape and not having the means of escape, 

they became reconciled to eternal servitude which they accepted as their inescapable fate.  

 

It is true that even in Europe the strong has not shrunk from the exploitation, nay the spoliation of the weak 

but in Europe, the strong have never contrived to make the weak helpless against exploitation so 

shamelessly as was the case in India among the Hindus. Social war has been raging between the strong and 

the weak far more violently in Europe than it has ever been in India. Yet the weak in Europe has had in him 

freedom of military service his physical weapon, in suffrage his political weapon and in education his moral 

weapon.  

 

Three weapons for emancipation were never withheld by the strong from the weak in Europe. All 

these weapons were however denied to the masses in India by Chaturvarnya. There cannot be a more 

degrading system of social organisation than Chaturvarnya. It is the system, which deadens, paralyses and 

cripples the people from helpful activity.  

This is no exaggeration.  

History bears ample evidence.  

There is only one period in Indian history, which is a period of freedom, greatness and glory. That is the 

period of the Mourya Empire. At all other times the country suffered from defeat and darkness. But the 

Mourya period was a period when Chaturvarnya was completely annihilated, when the Shudras, who 

constituted the mass of the people came into their own and became the rulers of the country. The 

period of defeat and darkness is the period when Chaturvarnya flourished to the damnation of the greater 

part of the people of the country. 
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Caste prevents mobilisation. Occasions arise when society must mobilise all its resources to one end in order 

to save itself from a catastrophe. To take a catastrophe like war, Society must mobilise all its resources for 

militarization. Every one must do war. Every one must be a soldier. Is this possible under the theory of caste? 

Obviously not. Indeed the destiny of a defeat which has been the lot of India throughout history is due to caste. 

Caste prevented general mobilisation. Or the extent of mobilisation was of a very limited character. Only the 

Kshatriyas were expected to fight. The rest the Brahmins and the Vaishyas were not armed and the Shudras 

who formed the large majority of the country were disarmed. The result was that once the small class of 

Kshatriyas were defeated by a foreign foe. the whole country fell at his feet. It could offer no resistance. It 

was not capable of resistance. Indian wars have been mostly wars of single battles or single campaigns. This 

was due to the fact that once the Kshatriyas fell everything fell. Why? Simply because there was no general 

mobilisation and the theory deeply imbedded in the psychology of the people. 

 

If these conclusions are sound, how can a philosophy which dissects society in fragments, which dissociates 

work from interest, which disconnects intelligence from labour, which expropriates the rights of man to interests 

vital to life and which prevented society from mobilising resources for common action in the hour of danger, be 

said to satisfy the test of Social Utility. 

V 

The Philosophy of Hinduism therefore neither satisfies the test of social utility nor does it satisfy the 

test of individual justice. 

 

The result of my analysis is so odd that it will surprise many. Astonished some may even say that if the 

conclusions are so odd then there must be something wrong in my analysis of the philosophy of Hinduism. I 

must meet this objection. To those who refuse to accept my analysis I say that they find my analysis odd 

because they do not have a correct notion what is central in the philosophy of Hinduism. If they do they will feel 

no surprise at my conclusions. 
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This matter is so important that I must stop to explain it. It may be recalled that the foregoing analysis of the 

religious revolution showed that religious ideals as forms of divine governance for human Society fall into two 

classes, one in which Society is the centre and the other in which the Individual is the centre. The same 

analysis showed that for the former the appropriate test of what is good and what is right i.e. the test of the 

moral order is utility while for the latter the test is justice. Now the reason why the philosophy of Hinduism does 

not answer the test either of utility or of justice is because the religious ideal of Hinduism for divine governance 

of human society is an ideal, which falls into a separate class by itself. It is an ideal in which the individual is not 

the centre. The centre of the ideal is neither individual nor society. It is a class - the class of Supermen 

called Brahmins.  

 

Those who will bear the dominant and devastating fact in mind will understand why the philosophy of 

Hinduism is not founded on individual justice or social utility. The philosophy of Hinduism is founded on a 

totally different principle. To the question what is right and what is good the answer, which the 

philosophy of Hinduism gives, is remarkable. It holds that to be right and good the act must serve the 

interest of this class of supermen, namely, the Brahmins.  

 

Oscar Wilde said that to be intelligible is to be found out. Manu is neither afraid nor ashamed of being found 

out. Indeed Manu does not leave it to be found out. He expresses his view in resonant and majestic notes as 

who are the Supermen and anything which serves the interest of the Supermen is alone entitled to be called 
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right and good.  

 

Let me quote Manu. 

X. 3. "On account of his pre-eminence, on account of the superiority of his origin, on account of his 

observance of (particular) restrictive rules, and on account of his particular sanctification the Brahman is the 

Lord of (all) Varnas." 

 

He proceeds to amplify his reasons and does so in the following characteristic manner :— 

1. 93. "As the Brahmana sprang from (Prajapati's i.e. Gods) mouth, as he was first-born, and as he 

possesses the Veda, he is by right the lord of this whole creation" 

1. 94. For the self existent (Svayambhu i.e.God), having performed austerities, produced him first 

from his own mouth, in order that offerings might be conveyed to the Gods and Manes and that this 

universe might be preserved."                                     

1. 95. "What created being can surpass him, through whose mouth the gods continually consume the 

sacrificial viands and the manes the offerings to the dead?" 

1. 96. "Of created beings the most excellent are said to be those which are animated ; of the 

animated, those who subsist by intelligence ; of the intelligent, mankind ; and of the men, the 

Brahmanas". 

 

Besides the reason given by Manu the Brahmin is first in rank because he was produced by God from his 

mouth, in order that the offerings might be conveyed to the Gods and manes. Manu gives another reason for 

the supremacy of the Brahmins. He says :— 

1. 98. "The very birth of a Brahmana is an eternal incarnation of the sacred Law (Veda) ; for he is born 

to (fulfil) the sacred law, and becomes one with Brahman (God)." 

1. 99. "A Brahamana, coming into existence, is born as the highest on earth, the lord of all created 

beings, for the protection of the treasury of the Law." Manu concludes by saying that:— 

1. 101. "The Brahman eats but his own food, wears but his own apparel, bestows but his own in alms ; 

other mortals subsist through the benevolence of the Brahamana." Because according to Manu:— 

II. 100. "Whatever exists in the world is the property of the Brahmana ; on account of the excellence of 

his origin the Brahmana is, indeed, entitled to it all." Manu directs:— 

VII. 36. "Let the King, after rising early in the morning, worship Brahmans who are well versed in the 

three-fold sacred science and learned (in polity), and follow their advice". 

VII. 38. "Let him daily worship aged Brahmans who know the Veda and are pure. . . . ." 

VII. 37. "Let the king, having risen at early dawn, respectfully attend to Brahman, learned in the three 

Vedas and in the science of ethics, and by their decision let him abide." 

VII. 38. "Constantly must he show respect to Brahmans, who have grown old, both in years and in 

piety, who know the scriptures, who in body and mind are pure ; for he, who honours the aged, will 



AMBEDKAR'S PHILOSOPHY OF HINDUISM AND CONTEMPORARY CRITIQUES 

PROF. M. M. NINAN 

 95 

perpetually be honoured even by cruel demons." 

IX. 313. "Let him not, although in the greatest distress for money, provoke Brahmans to anger by taking 

their property ; for they, once enraged, could immediately by sacrifices and imprecations destroy him with 

his troops, elephants, horses and cars." 

Finally Manu says :— 

XI. 35. "The Brahman is (hereby) declared (to be) the creator (of the world), the punisher, the teacher, 

(and hence) a benefactor (of all created beings) ; to him let no man say anything unpropitious ; nor use 

any harsh words". 

• To conclude and complete the theory of supermen and of what is right and good let me reproduce the 

following two texts from Manu :— 

X. 122. But let a Shudra serve Brahmans, either for the sake of heaven or with a view to both this life 

and the next, for he who is called the servant of a Brahman thereby gains all his ends. 

X. 123. The service of the Brahmana alone is declared to be an excellent occupation for a Shudra; for 

whatever else besides this he may perform will bear no fruit. And Manu adds :— 

X. 129. No collection of wealth must be made by a Shudra, even though he be able to do it ; for a 

Shudra who has acquired wealth gives pain to Brahman. 

 

The above texts from Manu disclose the core and the heart of the philosophy of Hinduism. Hinduism is the 

gospel of the superman and it teaches that what is right for the superman is the only thing which is 

called morally right and morally good. 

 

Is there any parallel to this philosophy?   

I hate to suggest it.   

But it is so obvious.  

The parallel to this philosophy of Hinduism is to be found in Nietzsche.  

The Hindus will be angry at this suggestion. It is quite natural. 

 

  

 For the philosophy of Nietzsche stands in great odium. It never took roots, In his own words he was 

"sometimes deified as the philosopher of the aristocracy and squirearchy, sometimes hooted at, sometimes 

pitied and sometimes boycotted as an inhuman being". Nietzsche's philosophy had become identified with will 
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to power, violence, denial of spiritual values, superman and the sacrifice, servility and debasement of the 

common man. His philosophy with these high spots had created a certain loathsomeness and horror in the 

minds of the people of his own generation. He was utterly neglected if not shunned and Nietzsche himself took 

comfort by placing himself among the "posthumous men". He foresaw for himself a remote public, centuries 

after his own time to appreciate him. Here too Nietzsche was destined to be disappointed. Instead of there 

being any appreciation of his philosophy, the lapse of time has only augmented the horror and loathing which 

people of his generation felt for Nietzsche. This is principally due to the revelation that the philosophy of 

Nietzsche is capable of producing Nazism. His friends have vehemently protested against such a 

construction.   But it is not difficult to see that his philosophy can be as easily applied to evolve a super state as 

to superman.  

 

This is what the Nazis have done. At any rate the Nazis trace their ancestry from Nietzsche and regard him 

as their spiritual parent. Hitler has himself photographed beside a bust of Nietzsche ; he takes the manuscripts 

of the master under his own special guardianship ; extracts are chosen from Nietzsche's writings and loudly 

proclaimed at the ceremonies of Nazism, as the New German Faith. Nor is the claim by the Nazis of spiritual 

ancestry with Nietzsche denied by his near relations. Nietzsche's own cousin Richard Ochler approvingly says 

that Nietzsche's thought is Hitler in action and that Nietzsche was the foremost pioneer of the Nazi accession to 

power. Nietzsche's own sister, few months before her death, thanks the Feurhar for the honour he graciously 

bestows on her brother declaring that she sees in him that incarnation of the "Superman” foretold by 

Zarathustra. 

 

To identify Nietzsche, whose name and whose philosophy excites so much horror and so much loathing; with 

Manu is sure to cause astonishment and resentment in the mind of the Hindus. But of the fact itself there can 

be no doubt. Nietszche himself has openly declared that in his philosophy he is only following the scheme of 

Manu. In his Anti Christ this is what Nietzsche says :— 

"After all, the question is, to what end are falsehoods perpetrated?  

The fact that, in Christianity, `holy' ends are entirely absent, constitutes my objection to the means it 

employs. Its ends are only bad ends; the poisoning, the calumniation and the denial of life, the 

contempt of the body, the degradation and self pollution of man by virtue of the concept of sin, - 

consequently its means are bad as well. My feelings are quite the reverse, When I read the law book of 

Manu, an incomparably intellectual and superior work, it would be a sin against the spirit even to 

mention in the same breath with the Bible. You will guess immediately why; it has a genuine philosophy 

behind it, in it, not merely an evil-smelling Jewish distillation of Rabbinism and superstition - it gives something 

to chew even to the most fastidious psychologist. And, not to forget the most important point of all, it is 

fundamentally different from every kind of Bible: by means of it the noble classes, the philosophers and the 

warriors guard and guide the masses; it is replete with noble values, it is filled with a feeling of perfection, with 

saying yea to life, and triumphant sense of well-being in regard to itself and to life, - the Sun shines upon the 
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whole book.  

 

"All those things which Christianity smothers with its bottomless vulgarity; procreation, woman, marriage, are 

here treated with earnestness, with reverence, with love and confidence. How can one possibly place in the 

hands of children and women, a book that contains those vile words : "to avoid fornication, let every man have 

his own wife, and let every woman have her own husband. . . . . it is better to marry than to burn". And is it 

decent to be a Christian so long as the very origin of man is Christianised, - that is to say, befouled, by the idea 

of the immaculate conception?...  

 

"I know of no book in which so many delicate and kindly things are said to woman, as in the Law Book of 

Manu ; these old grey-beards and saints have a manner of being gallant to woman which, perhaps, cannot be  

surpassed. "The mouth of a woman", says Manu on one occasion, "the breast of a maiden, the prayer of a 

child, and the smoke of the sacrifice, are always pure". Elsewhere he says: "there is nothing purer than the light 

of the Sun, the shadow cast by a cow, air water, fire and the breath of a Maiden". And finally-perhaps this is 

also a holy lie:— "all the openings of the body above the navel are pure, all those below the navel are impure. 

Only in a maiden is the whole body pure." 

 

This leaves no doubt that Zarathustra is a new name for Manu and that Thus Spake Zarathustra is a new 

edition of Manu Smriti. 

 

If there is any difference between Manu and Nietzsche it lies in this. Nietzsche was genuinely interested in 

creating a new race of men which will be a race of supermen as compared with the existing race of men. Manu 

on the other hand was interested in maintaining the privileges of a class who had come to arrogate to itself the 

claim of being supermen. Nietzsche's supermen were supermen by reason of their worth. Manu's supermen 

were supermen by reason of their birth. Nietzsche was a genuine disinterested philosopher. Manu on the 

contrary was an hireling engaged to propound a philosophy which served the interests of a class born in a 

group and whose title to being supermen was not to be lost even if they lost their virtue. Compare the following 

texts from Manu. 

X. 81. "Yet a Brahman, unable to subsist by his duties just mentioned, may live by the duty of a soldier; for 

that is the next rank." 

X. 82. "If it be asked, how he must live, should he be unable to get a subsistence by either of those 

employment ; the answer is, he may subsist as a mercantile man, applying himself into tillage and attendance 

on cattle." 

Manu adds : 

IX. 317. "A Brahmana, be he ignorant or learned, is a great divinity, just as the fire, whether carried forth (for 

the performance of a burnt oblation) or not carried forth, is a great divinity". 

IX.323. "Thus, though the Brahmans employ themselves in all (sorts) of mean occupation, they must be 
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honoured in every way; (for each of) them is a very great deity". 

Thus Manu's is a degraded and degenerate philosophy of superman as compared with that of Nietzsche and 

therefore far more odious and loathsome than the philosophy of Nietzsche. 

This explains why the philosophy of Hinduism does not satisfy the test of justice or of utility. Hinduism is not 

interested in the common man. Hinduism is not interested in Society as a whole. The centre of its interest lies in 

a class and its philosophy is concerned in sustaining and supporting the rights of that class. That is why in the 

Philosophy of Hinduism the interests of the common man as well as of society are denied, suppressed and 

sacrificed to the interest of this class of Supermen. 

 

What is the value of such a religion to man ? Mr. Balfour in speaking on the merits of positivism as Religion 

asked the positivists certain questions which are worth recalling. He very pertinently asked ; 

"What has (Positivism) to say to the more obscure multitude who are absorbed, and well nigh overwhelmed, 

in the constant struggle with daily needs and narrow cares; who have but little leisure or inclination to consider 

the precise role they are called on to play in the great drama of `humanity' and who might in any case be 

puzzled to discover its interest or its importance ? Can it assure them that there is no human being so 

insignificant as not to be of infinite worth in the eyes of Him who created the Heavens, or so feeble but that his 

action may have consequence of infinite moment long after this material system shall have crumbled into 

nothingness? Does it offer consolation to those who are bereaved, strength to the weak, forgiveness to the 

sinful, rest to those who are weary and heavy laden? "  

The same questions may be asked of Manu. The answer to each one of them must be in the affirmative. In 

short the philosophy of Hinduism is such that it cannot be called the Religion of humanity. That is why to use 

the language of Balfour, Hinduism, if it penetrates, does not vitrify the inmost life of ordinary humanity. Indeed if 

it does anything it paralyses it. There is in Hinduism no nourishment for ordinary human souls, no comfort for 

ordinary human sorrow, no help for ordinary human weakness. It leaves men in darkness face to face with the 

unthinking energies of nature, which gives them birth to which after a few fruitless struggles they succumb. Not 

less cruel than the crudest irreligious, does it leave men divorced from all communions with God. 

Such is the philosophy of Hinduism. It is Superman's heaven and the common man's damnation. 

 

I am conscious that my position regarding the philosophy of Hinduism will be assailed from different sides. So 

contrary it is to the current views about it that it is bound to be assailed. The attack may come from various 

sides. 

 

It will be said that I am wrong in taking the Manu Smriti as the book of Hindu religion and that the true gospel 

of Hinduism is contained in the Vedas and the Bhagwat Gita. 

 

I am sure no orthodox Hindu will be bold enough to repudiate the authority of Manu Smriti as a book of Hindu 

Religion. Such a charge can be made only by some reformed sects of Hinduism such as the Arya Samajists. 
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But there can be no doubt that this charge is not well founded. To refute this charge it is perhaps desirable to 

explain
[f26]
 how the Smritis obtained a place and position of authority among the Hindus. 

 

The Smritis originally were a collection of rules relating to social traditions, customs and conventions 

approved of and recommended by those who were learned in the Vedas. For a long time these rules existed 

only in the memory of those learned in the Vedas, so they began to be called Smritis i.e. things which are 

remembered in contrast to Vedas or Shruti that is things which were heard. In the beginning the Smritis even 

when they were codified were treated as rules of inferior value as compared with the rules contained in the 

Vedas. 

 

The difference in their authority and binding force was the result of the natural difference between the 

trustworthiness of what is heard as compared to what is only remembered. There was also another reason of 

this differentiation in the two sorts of Dharma Shastra literature. This was based upon the status of their 

authors. The authors of the Vedas were Rishis. The authors of the Smritis were only learned men. The Rishis 

were superior in status and sanctity than those who were merely learned. Consequently the Vedas were 

treated as more authoritative than the Smritis. 

 

The consequence arising from this was well expressed in the Hindu theological formula according to which if 

there was a conflict in the rules of two Vedas on the same subject it meant option for a rule of Vedas cannot be 

deemed to be inoperative.  

 

• On the other hand, in a conflict between a rule of Shruti and a rule of Smriti the rule of Shruti 

prevailed becuse for the reasons stated above Smriti was inferior in authority to the Shruti. But as 

pointed out by Prof. Altekar, the Smritis in course of time came to be invested with the same authority 

as belonged to the Vedas. Various means were adopted to accomplish this purpose. In the first place 

the authors of the Smritis were elevated to the status of Rishis. The early Dharma Shastra writers like 

Gautama, and Baudhayana were never given the status of a Rishi. But Manu and Yajnavalkya are 

reckoned as Rishis. By this means the status of the Smritis was equated to that of the Shrutis.  

• The second means adopted was to regard the Smriti as the record from memory of a Shruti which 

was lost. Thus Smriti instead of being regarded as something quite different from Shruti came to be 

regarded as akin to and indistinguishable from Shruti. The result of these steps was a complete 

change in the rules regarding the authority of the two. Originally if there was a conflict between a 

Smriti and a Shruti, the Shruti prevailed. The new rule was that in case of conflict there was an option 

which meant that the Smriti rule was as operative as the Rule of Shruti. This new rule has been 

expressly laid down by Kumarila in his commentary on the Purvamimansa Sutra whereby the Smritis 

were made as authoritative as Shrutis. 
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While originally Hindu Society was bound to the Vedas and could not follow any rule which was contrary to 

the Vedas, the new rule altered the situation and left it to the option of society either to follow the Shruti or the 

Smriti. But even this option was later on taken away. This was done by making the study of the Smritis as 

compulsory as that of the Shruti. 

 

This was done gradually.  

• In the first place it was suggested that the Shrutis and Smritis are the two eyes of the Brahamana, if 

he is devoid of one he becomes a one-eyed person.  

• Then came the theory that Brahmanyam is possible only as the result of a joint study of both the 

Vedas and the Smritis.  

• Finally came the rule according to which the study of the Smruti only was recognised and a contempt 

of the Smriti was made a sin and a person guilty of it was declared to be condemned to be born as a 

beast for 21 generations. 

This is how the Smritis have been recognised as a source of Hindu Religion and there is no doubt that, to 

quote Prof. Altekar, the Smritis ; 

"have played a great part in determining the features of many a social and socio-religious institutions and 

customs and in moulding the development of modern Hinduism." 

 

It cannot therefore be maintained that I was wrong in taking Manu Smriti as containing the philosophy of 

Hinduism. 

 

This work of elevating the Smritis to the status of the Vedas was undertaken by the Brahmins for a most 

selfish reason. The Smritis contain in all its wild and luxurious growth the doctrine of Caste, the doctrine 

of the superiority of the Brahmins, their rights and privileges, the doctrine of the subordination of the 

Kshatriyas and Vaishyas and the doctrine of the degradation of the Shudras. Such being the philosophy 

of the Smritis, the Brahmins were directly interested in investing the Smritis with the authority which was 

claimed for the Vedas and in which they ultimately succeeded to their advantage but to the ruination of the 

whole country. But conceding—which orthodox and pious Hindu would do that the Smritis do not contain the 

philosophy of Hinduism but that the same is to be found in the Vedas and the Bhagwat Geeta the question is 

what difference would this make in the result.   

                                                     

It seems to me that it matters very little whether one takes the Smritis, or the Vedas or the Bhagwat Geeta.                

Do the Vedas teach something, which is fundamentally different from what the Smritis do?  

Does the Bhagwat Geeta run contrary to the injunctions of the Smritis?. A few illustrations will make the 

matter clear. 

 

It is indisputable that the Vedas lay down the theory of Chaturvarna in what is known as the Purushasukta.  
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This Purushasukta recognises two basic principles. It recognises the division of society into four sections as an 

ideal. It also recognises that the ideal relationship between the four sections is inequality. 

 

++++++++++++++++++++++++++++ 

PURUSHA SUKTA  

 

Verse 12  

yat puruSHam vyadadhu: | katidhA vyakalpayan | 

mukham kimasya kau bAhoo | kavooroo pAdA ucyete || 11 || 

(yat) The (puruSHam) purusha (vyadadhu:) that they divided, 

(katidhA) into what forms , how, (vyakalpayan) did they shape 

him ? (kim) What (Aseet) became (asya mukham) of his mouth ? 

(kau) What are (ucyete) now called (asya bAhoo) his arms ?  

(asya ooroo) His thighs, (asya pAdau) his feet, (kau ucyete) 

what do they call them now ? 

Verse 13  

brAhmaNo asya mukhamAseet | bAhoo rAjanya: krta: | 

ooru tadasya yad vaishya | padbhyAm shoodro ajAyata || 12 || 
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(asya) His (mukham) mouth (Aseet) became (brAhmaNa:)  

the Brahmin, (bAhoo) his arms (krta:) were made (rAjanya:) 

Kings. (yad) what were(asya ooru) his thighs, (tad) they were  

made into (vaishya:) the merchants, (padbhyAm) and from his feet  

(shoodro) were the servants (ajAyata) born. 

++++++++++++++++++++++++++++++++++++++++++ 

 

What the Bhagwat Geeta teaches is also beyond controversy. Its teaching may be summarised in the 

following four pronouncements made by Krishna in the Bhagwat Geeta. 

 

(1) "I myself have created the arrangement known as Chaturvarna (i.e. the fourfold division of society into 

four castes Brahmins, Kshatriyas, Vaishyas and Shudras) assigning them different occupations in accordance 

with the native capacities. It is I who am the maker of this Chaturvarna"— Gita. IV. 13 

(2) "Even if it may be easier to follow the occupation of another Varna yet to follow the occupation of one's 

own Varna is more meritorious, although one may not be able to do it quite efficiently. There is bliss in following 

the occupation of one's own Varna, even if death were to result in performing it ; but to follow the occupation of 

another Varna is risky".—Geeta. HI. 35. 

 (3) "The educated should not unsettle the faith of the uneducated who have become attached to their 

occupation. He himself should perform the occupation of his Varna and make others perform theirs accordingly. 

An educated man may not become attached to his occupation. But the uneducated and dull-minded people 

who have become attached to their occupation should not be spoiled by the educated by putting them on a 

wrong path by abandoning their own occupation"— Geeta III. 26, 29. 

(4) "Oh, Arjun ! Whenever this religion of duties and occupations (i.e. this religion of Chaturvarna) declines, 

then I myself will come to birth to punish those who are responsible for its downfall and to restore it—Geeta IV, 

7-8. 
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Such is the position of Geeta. What difference is there between it and the Manu Smriti? Geeta is Manu in a 

nutshell. Those who run away from Manu Smriti and want to take refuge in Geeta either do not know Gita or 

are prepared to omit from their consideration that soul of Geeta which makes it akin to Manu Smriti. 

 

Compare the teachings of the Veda, of the Bhagwat Geeta with what is contained in the Manu Smriti which I 

have taken as the text for elucidating the philosophy of Hinduism. What difference does one find? The only 

difference one can find is that the Vedas and the Bhagwat Geeta deal with General Theory while the Smritis 

are concerned in working out the particulars and details of that theory. But so far as the essence is concerned 

all of them—the Smritis, the Vedas and the Bhagwat Geeta—are woven on the same pattern, the same thread 

runs through them and are really parts of the same fabric. 

 

The reason for this is obvious.  

• The Brahmins who were the authors of the whole body of Hindu Religious Literature—except the 

Upanishad Literature—took good care to inject the doctrines formulated by them in the Smritis, into 

the Vedas and the Bhagwat Geeta. Nothing is to be gained in picking and choosing between them. 

The Philosophy of Hinduism will be the same whether one takes the Manu Smriti as its Gospel or 

whether one takes the Vedas and the Bhagwat Geeta as the gospel of Hinduism. 

• Secondly it will be contended that Manu Smriti is a Book of Laws and not a code of ethics and that 

what I have presented as a philosophy of Hinduism is only legal philosophy and is not the moral 

philosophy of Hinduism. 

 

My answer to this contention is simple. I hold that in Hinduism there is no distinction between legal 

philosophy and moral philosophy. That is because in Hinduism there is no distinction between the Legal and 

the Moral, the Legal being also the Moral. 

Not much evidence is necessary to support my contention.  

 

Take the meaning   of the word Dharma in the Rig Veda.  
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The word Dharma occurs in the Rig Veda 58 times. It is used in six different senses. It is used to denote  

(1) Ancient custom,  

(2) Laws,  

(3) Any arrangement which maintains law and order in society,  

(4) The course of nature,  

(5) The quality of a substance and  

(6) Duty of good and evil.  

It will thus be seen that from the very beginning the word Dharma in Hinduism has a two fold connotation. It 

means both law and moral. That is one reason why in the philosophy of Hinduism there can be no distinction 

between legal philosophy and moral philosophy. 

 

This is not to say that the Hindus have no code of morality. To be sure they have. But it is very pertinent to 

ask the nature and character of conduct, which the Hindu Code of Ethics declares to be moral.    

     

To have an idea of the nature of conduct which the Hindu thinks moral, it is better to begin by recognising that 

there are three levels of conduct, which must be, distinguished.  

(1) Conduct arising from instincts and fundamental need  

(2) Conduct regulated by standards of I society and  

(3) Conduct regulated by individual conscience.  

 

Conduct on the first level, we do not call moral conduct. It is of course not immoral; it is merely unmoral. 

It is governed by forces not as moral in purpose but as valuable in result.  

 

The forces are biological or sociological or psychological.  
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These have purpose, such as to satisfy hunger, or to forge a weapon against an enemy. But the end is one 

set up by our physical or instinctive nature. So long as this is merely accepted as an inevitable end and not 

compared with others, valued, and chosen, it is not properly moral.  

 

Conduct on the second level is no doubt social. Wherever groups of men are living there are certain ways 

of acting which are common to the group—"folkways". There are approved ways of acting, common to a group, 

and handed down from generation to generation. Such approved ways of acting are called the mores or the 

morals of the group. They imply the judgement of the group that they are to be followed. The welfare of the 

group is regarded as in some sense imbedded in them. It becomes the duty of the individual to follow them and 

if any one acts contrary to them he is made to feel the group's disapproval. We cannot strictly speaking call the 

conduct moral. Because the end is accepted as a standard of `good' prescribed by society. If it had spoken of a 

moral conduct it is only because it conforms to the mores or morals of the Society. It may be called customary 

morality.  

 

Conduct on the third level is conduct, which alone is truly and completely moral. That is because in it 

the Individual recognises the right or chooses the good, and freely devotes himself heartily to its fulfilment. He 

does not merely accept what is inevitable or follow what is approved by society. He values and chooses the 

end and becomes personally responsible. His is reflective morality. 

 

On what level does Hindu morality stand? Obviously it is not on the third level. This means that a Hindu is 

social but not moral in the strict sense of the term. A Hindu takes no responsibility for the ends he serves. He is 

a willing tool in the hands of his society, content to follow. He is not a free agent afraid to differ. His notions of 

sin give remarkable proof of his unmoral character.  

 

Institutes of Vishnu gives a list of sins which are divided into nine classes:— 

1. Deadly sins—atipataka. These are certain forms of incest, to be atoned for only by burning. 

2. Great sins—mahapataka. These are killing a Brahman, drinking spirituous liquor, stealing the gold of a 

Brahman, connection with a Guru's wife ; also social intercourse with those guilty of such sins. 

3. Minor sins of a similar character— anupataka. These include the killing of certain other classes of persons, 

giving false evidence and killing a friend, stealing lands or deposits of a Brahman, certain forms of incest and 

adultery. 

4. Minor sins— upapataka. Sins of false statement, neglect of certain religious duties, adultery, unlawful 

occupation, offences connected with marrying before an elder brother &c., not paying one's debts to the Gods, 

and manes, atheism &c. 

5. Sins effecting loss of caste jatibramsakara. Causing bodily pain to a Brahman, smelling things, which 

should not be smelt, dishonest dealing, and certain unnatural crimes. 



AMBEDKAR'S PHILOSOPHY OF HINDUISM AND CONTEMPORARY CRITIQUES 

PROF. M. M. NINAN 

 106 

6. Sins which degrade to a mixed caste samkarikarana. Killing domestic or wild animals. 

7. Sins which render one unworthy to receive alms— apatrikarana. Receiving presents and alms from 

despicable persons, trade, money lending, lying, and serving a Shudra. 

8. Sins cause defilement— malavaha. Killing birds, amphibious animals, and aquatic animals, worms and 

insects; eating nutmegs or other plants similar in their effects to intoxicating liquors.  

9. Miscellaneous sins— prakirnaka. Those not already mentioned.  

 

This list of sins is not exhaustive but it, is long enough and illustrative enough to give us the idea which 

underlies the Hindu notion of Sin. In the first place it connotes the fall of man from a prescribed form of conduct. 

In the second place it means to be defiled, to become unclean. This is the root meaning of the term Patak. It 

means Patana (falling away) and it means Asowcha (being rendered unclean). In either case sin according to 

Hindu notion is a decease of the soul. In the first sense it is merely breach of a rule of external conduct. In the 

other sense it is a defilement of the body to be cleaned and purified by both or by pilgrimage or by sacrificial 

offering. But it is never the spiritual defilement, which is associated with the harbouring of evil thoughts and 

purposes. 

 

This shows the morality of the Hindu is purely social. This means that the level of his morality is purely 

traditional and customary.  

 

There are two evils of customary morality.  

In the first place there is no surety that it will always be charged with sincerity and purity of motive. For it is 

only when morality penetrates to the deepest springs of purpose and feeling in the individual that pretence will 

cease to find a place in human behaviour.  

In the second place customary morality is an anchor and a drag. It holds up the average man and holds back 

the man who forges ahead. Customary morality is only another name for moral stagnation. This is true of all 

cases where morality is only customary morality. But the customary morality of the Hindus has an evil feature, 

which is peculiar to it. Customary morality is a matter of meritorious conduct. Ordinarily this meritorious conduct 

is something, which is good from the general or public point of view. But among the Hinduism the 

meritorious conduct is not concerned with the worship of God or the general good of community. 

Meritorious conduct in Hinduism is concerned with the giving of presents, of good and of honour to the 

Brahmins. Hindu Ethics is worship of the superman. 

 

What difference would it have made if I had taken Hindu Ethics as the basis for deducing the philosophy of 

Hinduism? Most students of Hinduism forget that just as in Hinduism there is no difference between law and 

Religion so there is no difference between law and ethics. Both are concerned with the same thing namely 

regulating the conduct of the low class Hindus to subserve the ends of high Caste Hindus.        
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Thirdly it will be objected that I presented an altogether false picture of Hinduism in as much as I have 

omitted to take into account the Upanishads which are the true source of Hindu philosophy. 

 

I admit that I have not taken the Upanishads into account. But I have a reason and I believe very good reason 

for doing so. I am concerned with the philosophy of Hinduism as a part of the philosophy of Religion. I am not 

concerned with Hindu philosophy. If I were, it would have been necessary to examine the Upanishads. But I am 

quite willing to deal with it so as to leave no doubt that what I have shown to be the philosophy of Hinduism is 

the philosophy of Upanishads. 

 

The philosophy of the Upanishads can be stated in very few words. It has been well summarised by Huxley 

when he says that the Upanishad philosophy agreed:— 

"In supposing the existence of a permanent reality, or `substance', beneath the shifting series of 

phenomena, whether of matter or of mind. The substance of the cosmos was `Brahma', that of the 

individual man `Atman'; and the latter was separated from the former only, if I may so speak, by its 

phenomenal envelope, by the casing of sensations, thoughts and desires, pleasures and pains, 

which make up the illusive phantasmagoria of life. This the ignorant, take for reality; their `Atman' 

therefore remains eternally imprisoned in delusions, bound by the fetters of desire and scourged by 

the whip of misery." 

 

Of what use is this philosophy of the Upanishadas?  

The philosophy of the Upanishadas meant withdrawal from the struggle for existence by resort to asceticism 

and a destruction of desire by self-mortification. As a way of life it was condemned by Huxley in scathing terms 

:— 

"No more thorough mortification of the flesh has ever been attempted than that achieved by the 

Indian ascetic anchorite; no later monarchism has so nearly succeeded in reducing the human mind to 

that condition of impassive quasi-somnambulism, which, but for its acknowledged holiness, might run 

the risk of being confounded with idiocy." 

 

But the condemnation of the philosophy of the Upanishads is nothing as compared to the denunciation of the 

same by Lala Hardyal:— 

"The Upanishads claim to expound `that, by knowing which everything is known '. This quest for ' the 

absolute ' is the basis of all the spurious metaphysics of India. The treatises are full of absurd conceits, 

quaint fancies, and chaotic speculations. And we have not learned that they are worthless. We keep 

moving in the old rut; we edit and re-edit the old books instead of translating the classics of European 

social thought. What could Europe be if Frederic Harrison, Brieux, Bebel, Anatole France, Herve, 

Haekel, Giddings, and Marshall should employ their time in composing treatises on Duns, Scotus and 

Thomas Aquinas, and discussing the merits of the laws of the Pentateuch and the poetry of Beowulf? 
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Indian pundits and graduates seem to suffer from a kind of mania for what is effete and antiquated. 

Thus an institution, established by progressive men, aims at leading our youths through Sanskrit 

grammar to the Vadasvia the Six Darshanas! What a false move in the quest for wisdom ! It is as if a 

caravan should travel across the desert to the shores of the Dead Sea in search of fresh water! Young 

men of India, look not for wisdom in the musty parchments of your metaphysical treatises. There is 

nothing but an endless round of verbal jugglary there. Read Rousseau and Voltaire, Plato and Aristotle, 

Haeckel and Spencer, Marx and Tolstoi, Ruskin and Comte, and other European thinkers, if you wish 

to understand life and its problems." But denunciations apart, did the Upanishad philosophy have any 

influence on Hinduism as a social and political system? There is no doubt that it turned out to be most 

ineffective and inconsequential piece of speculation with no effect on the moral and social order of the 

Hindus." 

 

It may not be out of place to inquire into the reasons for this unfortunate result. One reason is obvious. The 

philosophy of Upanishad remained incomplete and therefore did not yield the fruit, which it ought to 

have done.  

 

This will be quite clear if one asks what is the keynote of the Upanishads. In the words of Prof. Max Muller the 

keynote of the Upanishads is `Know thy Self". The `Know thy Self of the Upanishads, means, know thy true 

Self, that which underlies thin ego and find it and know it in the highest, the eternal self, the One without a 

Second, which underlies the whole world." 

 

That Atman and Brahman were one was the truth, the great truth which the Upanishads said they had 

discovered and they asked man to know this truth.  

 

Now the reasons why the philosophy of Upanishads, became ineffective are many. I will discuss them 

elsewhere. At this place I will mention only one. The philosophers of Upanishads did not realise that to 

know truth was not enough. One must learn to love truth. The difference between philosophy and 

religion may be put in two ways. Philosophy is concerned with knowing truth. Religion is concerned 

with the love of truth. Philosophy is static. Religion is dynamic. These differences are merely two 

aspects of one and the same thing. Philosophy is static because it is concerned only with knowing truth. 

Religion is dynamic because it is concerned with love of truth. As has been well said by Max Plowman :— 

". . . .Unless religion is dynamic and begets in us the emotion of love for something, then it is better to 

be without any thing that we can call religion; for religion is perception of truth and if our perception of 

truth is not accompanied by our love for it then it were better not seen at all; The Devil himself is one 

who has seen the truth only to hate it. Tennyson said "We must love the highest when we see it". It 

does not follow. Seen in pure objectivity the highest repels by its difference and distance; what we fear 

it, and what we fear we come to hate. . . . ." 
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This is the fate of all transcendental philosophies. They have no influence on the way of life.  

As Blake said  

"Religion is politics and politics is Brotherhood. Philosophy must become Religion that is it must 

become a Working Ethic. It must not remain mere metaphysics." 

As Mr. Plowman says— 

"If religion were a Metaphysic and nothing else, one thing is certain, it would never be the concern of 

the simple and humble men. 

"To keep it wholly in the realm of Metaphysic is to make non-sense of it. For belief in religion as 

in something not directly and vitally effective of politics is ultimately belief that is strictly speaking idiotic; 

because in the effective sense such a belief makes no difference, and in the world of time and space 

what 'makes no difference' does not exist." 

 

It is for these very reasons that the philosophy of the Upanishads proved so ineffective. 

It is therefore incontrovertible that notwithstanding the Hindu Code of Ethics, notwithstanding the philosophy 

of the Upanishads not a little not a jot did abate from the philosophy of Hinduism as propounded by Manu. They 

were ineffective and powerless to erase the infamy preached by Manu in the name of religion. Notwithstanding 

their existence one can still say "Hinduism! Thy name is inequality!" 

VI 

Inequality is the soul of Hinduism. The morality of Hinduism is only social. It is unmoral and inhuman to say 

the least. What is unmoral and inhuman easily becomes immoral, inhuman and infamous. This is what 

Hinduism has become. Those who doubt this or deny this proposition should examine the social composition of 

the Hindu Society and ponder over the condition of some of the elements in it.  

Take the following cases. 

First as to the Primitive Tribes. In what state of civilisation are they ? 

The history of human civilisation includes the entire period of human progress from Savagery to Barbarism 

and from Barbarism to Civilisation. The transition from one to other has been marked by some discovery or 

intention in some department of knowledge of Art resulting in advancing the onward march of man. 

 

• The development of articulate speech was the first thing which, from the point of view of human 

progress, divided man from the brute. It marks the first stage of savagery.  
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• The Middle period of the state of savagery began with the knowledge of the manufacture and use 

of fire. This wonderful discovery enabled man to extend his habit almost indefinitely. He could leave 

his forest home, go to different and colder climates, and increase his food supply by including flesh 

and fish.  

 

 

• The next discovery was the Bow and Arrow. This was the greatest achievement of primitive man 

and marks the highest state of savage man. It was indeed a wonderful implement. The possessor of 

this device could bring down the fleetest animal and could defend himself against the most predatory. 

 

• The transition from Savagery to Barbarism was marked by the discovery of pottery. Hitherto man 

had no utensils that could withstand the action of fire. Without utensils man could not store nor could 
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he cook. Undoubtedly pottery was a great civilising influence. 

 

• The Middle State of Barbarism began when man learned to domesticate wild animals. Man learned 

that captive animals could be of service to him. Man now became a herdsman, no longer dependent 

for food upon the precarious chase of wild animals. Milk procurable at all seasons made a highly 

important addition to his dietary. With the aid of horse and camel he traversed wide areas hitherto 

impassable. The captive animals became aids to commerce, which resulted in the dissemination of 

commodities as well as of ideas. 

 

• The next discovery was of the Art of smelting iron. This marks the highest stage of advancement of 

barbaric man. With this discovery man became a "tool-making animal" who with his tool could fashion 

wood and stone and build houses and bridges. This marks the close of the advancement made by 

barbaric man.  

 

The dividing line which marks off Barbaric people from Civilised people, in the fullest sense of the word 

Civilisation, is the art of making ideas tangible by means of graphic signs— which is called the art of 

writing.  

 

 

 

With this man conquered time as he had with the earlier inventions conquered space. He could now record his 

deeds and his thoughts. Henceforth, his knowledge, his poetical dreams, his moral aspirations might be 

recorded in such form as to be read not merely by his contemporaries but by successive generations of remote 

posterity. For man his history became safe and secure. This was the steepest assent and the climbing of it 

marks the beginnings of civilisation. Stopping here for the moment let us ask in what state of civilisation are the 

Primitive Tribes. 
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The name Primitive Tribes is expressive of the present state of people who are called by that name. They 

live in small-scattered huts in forests. They live on wild fruits, nuts and roots. Fishing and hunting are also 

resorted to for the purpose of securing food. Agriculture plays a very small part in their social economy. Food 

supplies being extremely precarious, they lead a life of semi-starvation from which there is no escape. As to 

clothes they economise them to a vanishing point. They move almost in a state of complete nakedness.  

 

There is a tribe, which is known as “Bonda Porajas” which, means "Naked Porajas". Of these people it is 

said that the women wear a very narrow strip which serves as a petticoat almost identical with what is worn by 

the Momjak Nagas in Assam, the ends hardly meeting at the top on the left thigh. These petticoats are woven 

at home out of the fibre of a forest tree. Girls wear a fillet of beads and of palmyra leaf and an enormous 

quantity of beads and neck ornaments extremely like those worn by many Komjak women. Otherwise the 

women wear nothing. The women shave their heads entirely. . . . .  

 

 

 

 

 

 

 

 

 

 

Of these Chenchus, a tribe residing near Farhabad in the Nizam's Dominions it is said that "their houses are 

conical, rather slight in structure made of bamboo sloping to the central point and covered with a thin layer of 

thatch..... They have very little, indeed, in the way of material effects, the scanty clothes they wear, consisting 

of a langoti and a cloth in the case of men, and a short bodice and a petticoat in the case of women, being 

practically all, besides a few cooking pots and a basket or two which perhaps sometimes contains grain. They 

keep cattle and goats and in this particular village do a little cultivation, elsewhere subsisting on honey and 
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forest produce which they sell".  

 

Regarding the Morias, another Primitive tribe, it is stated the men generally wear a single cloth round the 

waist with a slap coming down in the front. They also have a necklace of beads and when they dance put on 

cock's plumes and peacock's feathers in their turbans. Many girls are profusely tattooed, especially on their 

faces, and some of them on their legs as well. The type of tattooing is said to be according to the taste of the 

individual and it is done with thorns and needles. In their hair many of them stick the feathers of jungle cocks 

and their heads are also adorned with combs of wood and tin and brass. 

 

These Primitive Tribes have no hesitation about eating anything, even worms and insects, and, in fact, there 

is very little meat that they will not eat, whether the animal has died a natural death or has been killed four days 

or more before by a tiger.  

 

The next groups of the people he will come across are the Criminal Tribes.                                                                  

The Criminal Tribes live not in Forests as the Primitive Tribes do but in the plains in close proximity to, and 

often in the midst of civilised life. Hollis in his "Criminal Tribes of the United Provinces" gives an account of their 

activities. They live entirely by crime. A few may be ostensibly engaged in agriculture, but this is only to cover 

up their real activities. Their nefarious practices find largest scope in dacoity or robbery by violence, but being a 

community organised for crime, nothing comes amiss to them. On deciding to commit a dacoity in any 

particular locality spies are sent out to select a suitable victim, study the general habits of the villagers, and the 

distance from any effective aid, and enumerate the number of men and firearms. The raid usually takes place 

at midnight. Acting on the information given by the spies, men are posted at various points in the village and by 

firing off their guns attract attention from the main gang which attacks the particular house or houses previously 

appointed. The gang usually consists of 30 to 40 men. 

 

It is essential to emphasis the great part played by crime in the general life of these peoples. A boy is initiated 

into crime as soon as he is able to walk and talk. No doubt the motive is practical, to a great extent, in so far as 

it is always better to risk a child in petty theft, who, if he is caught, would probably be cuffed, while an adult 

would immediately be arrested. An important part is also played by women, who, although they do not 

participate in the actual raids, have many heavy responsibilities. Besides being clever in disposing off stolen 

property the women of the Criminal Tribes are experts in shop lifting. 

 

At one time the Criminal Tribes included such well-organised Confederacies of Professional Criminals as the 

Pindharies and the Thugs. 

 

The Pindharies were a predatory body of armed gangsters. Their organisation was an open military 

organisation of freebooters who could muster 20000 fine horse and even more. They were under the command 
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of brigand chiefs. Chitu one of the most powerful commanders had under his single command 10000 horse, 

including 5000 good cavalry, besides infantry and guns. The Pindharies had no military projects for employing 

their loose bands of irregular soldiery, which developed into bodies of professional plunderers. The Pindharies 

aimed at no conquests. Their object was to secure booty and cash for themselves. General loot and rapine was 

their occupation. They recognised no rulers. They were subjects of none. They rendered loyalty to none. They 

respected none, and plundered all, high and low, rich and poor, without fear or compunction. 

The Thugs  were a well organised body of professional assassins, who, in gangs of from 10 to 100 wandered 

in various guises throughout India, worked themselves into the confidence of wayfarers of the wealthier class, 

and, when a favourable opportunity occurred, strangled them by throwing a handkerchief or noose round their 

necks, and then plundered and buried them. All this was done according to certain ancient and rigidly 

prescribed forms and after the performance of special religious rites, in which was the consecration of the 

package, and the sacrifice of sugar. They were staunch worshippers of Kali, the Hindu Goddess of destruction. 

Assassination for gain was with them a religious duty, and was considered a holy and honourable profession. 

They had, in fact, no idea of doing wrong, and their moral feelings did not come into play. The will of the 

Goddess, by whose command and in whose honour they followed there calling, was revealed to them through 

a very complicated system of omens.  

 

In obedience to these they often travelled even the distance of hundred miles in company with, or in the wake 

of, their intended victims before a safe opportunity had presented itself for executing their design; and when the 

deed was done, rites were performed in honour of that tutelary deity, and a goodly portion of the spoil was set 

apart for her. The Thugs had also a jargon of their own, as well as certain signs by which its members 

recognised each other in the remotest part of India. Even those who from age or infirmities could no longer take 

an active part in the operations used to aid the cause as watchmen, spies or dressers of food. It was owing to 

their thorough organisation, the secrecy and security with which they went to work, but chiefly to the religious 

garb in which they shrouded their murders, that they could continue for centuries to practise their craft. The 

extraordinary fact was that Thugee was regarded as a regular profession by Indian Rulers of the day, 

both Hindu and Mahomedans. The Thugs paid taxes to the state and the state left them unmolested. 

++++++++++++++++ 

Thugees 

The Stranglers of India 

The earliest recorded mention of the Thugs as a special band or fraternity, rather than as ordinary thieves, is found 
in the following passage of Ziau-d din Barni's History of Firoz Shah (written about 1356): 

In the reign of that sultan (about 1290), some Thugs were taken in Delhi, and a man belonging to that fraternity was 
the means of about a thousand being captured. But not one of these did the sultan have killed. He gave orders for 
them to be put into boats and to be conveyed into the lower country, to the neighbourhood of Lakhnauti, where they 
were to be set free. The Thugs would thus have to dwell about Lakhnauti and would not trouble the neighbourhood 
of Delhi any more." (Sir HM Elliot's History of India, iii. 141). 
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Membership was sometimes passed from father to son, in what would now be termed a criminal underclass. The 
leaders of long-established Thug groups tended to come from these hereditary lines, as the gang developed into a 
criminal 'tribe'. Other men would get to know a Thug band and would hope to be recruited, in the way that one 
might aspire to join an elite regiment or university: they were the best operators in "the business" and, like a 
regiment or college fraternity, once in the group, there was a camaraderie of numbers and shared experience. The 
robbery became less a question of solving problems of poverty and more a profession, like soldiering. 

 

Group of thugs ca. 1894. 

Sometimes the young children of the travellers would be spared and groomed to become Thugs themselves, as the 
presence of children would help allay suspicion. A fourth way of becoming a Thug was by training with a guru, 
similar to an apprenticeship for a guild or profession, during which the candidate could be assessed for reliability, 
courage, discretion and discipline.

 
 

Thuggee modus operandi 

 

 

Watercolour by an unknown artist from the early 19th century purporting to show three thugs in the process of 
strangling the traveller: one holds the feet, another the hands, while a third tightens the ligature around the neck. 
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A sketch by the same artist purporting to show a group of thugs stabbing the eyes of three travellers they have 
recently strangled, preparatory to further mutilation and deposition in the well. 

Thuggee is described as a cult of people engaged in mass murder. The modus operandi was to join a caravan and 
become accepted as bona-fide travellers themselves. The Thugs would need to delay any attack until their fellow 
travellers had dropped the initial wariness of the newcomers and had been lulled into a false sense of security, 
gaining their trust. Once the travellers had allowed the Thugs to join them and disperse amongst them - a task 
which might sometimes, depending on the size of the target group, require accompaniment for hundreds of miles - 
the Thugs would wait for a suitable place and time before killing and robbing them. 

There were obviously variations on this theme. When tackling a large group, a Thuggee band might disperse along 
a route and join a group in stages, concealing their acquaintanceship, such that they could come to outnumber their 
intended victims by small, non-threatening increments. If the travellers had doubts about any one party, they might 
confide their worries to another party of the same Thuggee band. The trusted band would thus be the best placed 
to deal with these members of the caravan at the appropriate time, but might also be able to advise their colleagues 
to 'back off' or otherwise modify their behavior, to allay suspicion. 

The killing place would need to be remote from local observers and suitable to prevent escape (e.g., backed 
against a river). Thugs tended to develop favored places of execution, called beles. They knew the geography of 
these places well—better than their victims. They needed to, if they were to anticipate the likely escape routes and 
hiding-places of the quicker-witted and more determined of the travellers. 

The timing might be at night or during a rest-break, when the travellers would be busy with chores and when the 
background cries and noise would mask any sounds of alarm. A quick and quiet method, which left no stains and 
required no special weapons, was strangulation. This method is particularly associated with Thuggee and led to the 
Thugs also being referred to as the Phansigars, or "noose-operators", and simply as "stranglers" by British troops. 
Usually two or three Thugs would strangle one traveller. The Thugs would then need to dispose of the bodies: they 
might bury them or might throw them into a nearby well.

 
 

The leader of a gang was called the 'jemadar': this is an ordinary Indian word and is now used as the rank of an 
Army officer (Lieutenant), who would command a similar number of men to a Thuggee gang-leader. An English 
equivalent term might be 'the Boss' or 'the Guv'nor' (Governor). 

As with modern criminal gangs, each member of the group had his own function: the equivalent of the 'hit-man,' 'the 
lookout,' and the 'getaway driver' would be those Thugs tasked with luring travelers with charming words or acting 
as guardian to prevent escape of victims while the killing took place. 

They usually killed their victims in darkness while the Thugs made music or noise to escape discovery. If burying 
bodies close to a well-travelled trade-route, they would need to disguise the 'earthworks' of their graveyard as a 
camp-site, tamping down the covering mounds and leaving some items of rubbish or remnants of a fire to 'explain' 
the disturbances and obscure the burials. 

One reason given for the Thuggee success in avoiding detection and capture so often and over such long periods 
of time is a self-discipline and restraint in avoiding groups of travellers on shorter journeys, even if they seemed 
laden with suitable plunder. Choosing only travellers far from home gave more time until the alarm was raised and 
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the distance made it less likely that colleagues would follow on to investigate the disappearances. Another reason 
given is the high degree of teamwork and co-ordination both during the infiltration phase and at the moment of 
attack. This was a sophisticated criminal elite that knew its business well and approached each 'operation' like a 
military mission. 

Use of garotte  

  

Thug Behram was a part of the Thuggee cult in India from 1765 to 1840. He was/is one of the world’s most prolific 
murderers. It is believed that he murdered at least 931 people by strangulation between 1790-1840 with the 
ceremonial cloth; a rumal which in Hindi means handkerchief, which was used by his cult at the time. 

The garotte is often depicted as the common weapon of the Thuggee  It is sometimes described as a Rumāl (head 
covering or kerchief), or translated as "yellow scarf". "Yellow" in this case may refer to a natural cream or khaki 
colour rather than bright yellow. 

Most Indian males in Central India or Hindustan would have a puggaree or head-scarf, worn either as a turban or 
worn around a kullah and draped to protect the back of the neck. Types of scarves were also worn as 
cummerbunds, in place of a belt. Any of these items could have served as strangling ligatures. 

Death toll 

Estimates of the total number of victims vary widely, depending on the author's idea of the length of existence of the 
Thugs (for which there are no reliable sources). According to the Guinness Book of Records the Thuggee cult was 
responsible for approximately 2,000,000 deaths, while British historian Mike Dash estimates that they killed 50,000 
persons in total, based on his assumption that they only started to exist 150 years before their eradication in the 
1830s. 

Yearly figures for the early 19th century are better documented, but even they are inaccurate estimates. For 
example, gang leader Behram has often been considered the world's most prolific serial killer, blamed for 931 
killings between 1790 and 1830. Reference to contemporary manuscript sources, however, shows that Behram 
actually gave inconsistent statements regarding the number of murders he had committed.

 
 

While he did state that he had "been present at" 931 killings committed by his gang of 25 to 50 men, elsewhere he 
admitted that he had personally strangled around 125 people. Having turned King's Evidence and agreed to inform 
on his former companions, furthermore, Behram never stood trial for any of the killings attributed to him, the total of 
which must thus remain a matter of dispute.
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British suppression 

The Thuggee cult was suppressed by the British rulers of India in the 1830s.
 
 The arrival of the British and their 

development of a methodology to tackle crime meant the techniques of the Thugs had met their match. Suddenly, 
the mysterious disappearances were mysteries no longer and it became clear how even large caravans could be 
infiltrated by apparently small groups, that were in fact acting in concert. Once the techniques were known to all 
travellers, the element of surprise was gone and the attacks became botched, until the hunters became the hunted. 

 

Civil servant William Henry Sleeman, superintendent, 'Thuggee and Dacoity Dept.' in 1835, and later its 
Commissioner in 1839. 

Religion and Thuggee 

 

Colour lithograph of Kali 

Thuggee groups might be Muslim, Hindu or sometimes Sikh.  The patron deity of the Thuggee was the Hindu 
Goddess Kali (or Durga), whom they often called Bhavani  or Bhowanee.  Many Thuggees worshipped Kali but 
most supporters of Kali did not practise Thuggee. 

The majority of Hindu followers only seem to be related during the early periods of development through their 
religious creed and staunch worship of Kali, one of the Hindu Tantric Goddesses. At a time of political unrest, with 
changes from Hindu Rajput rulers to Muslim Moghul emperors and viceroys, and possibly back again, a wise group 
would display allegiance to both creeds, but its ultimate loyalty was probably only to itself. 

Sahib Khan, the Deccan strangler, 'knew Ram Sing Siek: he was a noted Thug leader - a very shrewd man,' who 
also served with the Pindaris for a while and was responsible for the assassination of the notorious Pindari leader 
Sheikh Dulloo. It is important to note here that the word "Sing" is used by various denominations among Hindus, for 
example Hindu Rajput's and Thakur's use the word "Sing" as part of their name. Such usage by Hindu groups 
should not be confused as Sikhs. Sikhs use the word "Singh" distinct from the word "Sing" that is used by Hindu 
Groups. " 
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Thuggee viewpoint 

Thuggee trace their origin to the battle of Kali against Raktabija; however, their foundation myth departs from 
Brahminical versions of the Puranas. Thuggee consider themselves to be children of Kali, created out of her sweat. 
This is similar to the way Kali was created from aggression and willingness to fight for Durga.

 
 

According to some sources, especially old colonial sources, Thuggee believe they have a positive role, saving 
humans' lives. Without Thuggee's sacred service, Kali might destroy all the human kind: 

• "It is God who kills, but Bhowanee has name for it." 
• "God is all in all, for good and evil." 
• "God has appointed blood for her (Bhowanee) food, saying 'khoon tu kao', feed thou upon blood. In 

my opinion it is very bad, but what she can do, being ordered to subsist upon blood!" 
• "Bhowanee is happy and more so in proportion to the blood that is shed."

 
 

In contrast, Dash states that they did not have a religious motive to kill and that the colonial sources were wrong 
and prejudiced in that respect. 

++ 

http://www.victoriangothic.org/ameer-ali-is-preparing-to-strangle-you/ 

"I was eagerly waiting the signal; I tightly grasped the fatal handkerchief, and my first victim was within a foot of me! 
I went behind him as being preferable to one side, and observed one of the other Thugs do the same to a servant. 
The sahoukar moved a step or two towards the road—I instinctively followed him; I scarcely felt that I stirred, so 
intensely was I observing him. “Jey Kalee!” shouted my father: it was the signal, and I obeyed it! 

As quick as thought the cloth was round his neck; I seemed endued with superhuman strength. I wrenched his neck 
round—he struggled convulsively for an instant, and fell. I did not quit my hold, I knelt down on him, and strained 
the cloth till my hand ached; but he moved not—he was dead! I quitted my hold, and started to my feet. I was mad 
with excitement! My blood boiled, and I felt as though I could have strangled a hundred others, so easy, so simple 
had the reality been. One turn of my wrists had placed me on equality with those who had followed the profession 
for years,—I had taken the first place in the enterprise, for I had killed the principal victim! I should receive the 
praise of the whole band, many of whom I was confident had looked on me as only a child. 

I was roused from my reverie by my father. 

“You have done well,” he saidP" 

+++++++++++++++++++++++++++++++++++++++++++++++++++++  

It was not until the British became rulers of the country that an attempt was made to suppress the Thugs. By 

1835, 382 Thugs were hanged and 986 were transported or imprisoned for life. Even as late as 1879 the 

number of registered Thugs was 344 and the Thugee and the Dacoity department of the Government of India 

continued to exist until 1904 when its place was taken by the Central Criminal Intelligence Department. While it 

is not possible for the criminal tribes to live by organized bodies of criminals, crime continues to be their main 

occupation.  
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Besides these two classes there is a third class which comprises a body of people who are known as 

Untouchables. 

 

Below the Untouchables there are others who are known as unapproachable. Untouchables are those who 

cause pollution only if they touch. The Unapproachable are those who cause pollution if they come within a 

certain distance. It is said of the Nayadis—a people, who fall into the category of the Unapproachable, "that 

they are the lowest caste among the Hindus—the dog-eaters.  

 

They are the most persistent in their clamour for charity, and will follow at a respectful distance, for miles 

together any person walking, driving or boating. If any thing is given to them, it must be laid down, and after the 

person offering it has proceeded a sufficient distance, the recipient comes timidly forward, and removes it. "Of 

the same people Mr. Thurston says, "The subject (i.e. the Nayadis) whom I examined and measured at 

Shoranus, though living only about three miles off, had, by reason of the pollution which they traditionally carry 

with them to avoid walking over the long bridge which spans the river, and follow a circuitous route of many 

miles".  

 

Below the Unapproachable are the Unseeables. In the Tinnevelley District of the Madras Presidency there is 

a class of unseeables called Purada Vannans. Of them it is said, "that they are not allowed to come out during 

day time because their sight is enough to cause pollution. These unfortunate people are `compelled' to follow 

the nocturnal habits, leaving their dens after dark and scuttling home at the false dawn like the badger, the 

hyena, the avordvark." 

 

Consider the total population of these classes.  

The Primitive Tribes form a total of 25 million souls.  

The Criminal Tribes number 41/2 millions and  

the Untouchables number 50 millions.  

This makes a grand total of 791/2 millions.  

Now ask how these people could have remained in the state of moral, material, social and spiritual degradation 

surrounded as they have been by Hinduism.  

 

Hindus say that their civilisation is older than any civilisation, that Hinduism as a religion is superior to any other 

religion.  

• If this is so how is that Hinduism failed to elevate these people, bring them enlightenment and hope?; 

•  how is it that it failed even to reclaim them ?;  

• how is it that it stood with folded hands when millions and millions were taking to life to shame and 

crime?  

What is the answer to this?  
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The only answer is that Hinduism is overwhelmed with the fear of pollution.  

It has not got the power to purify.  

It has not the impulse to serve and that is because by its very nature it is inhuman and unmoral.  

It is a misnomer to call it religion.  

Its philosophy is opposed to very thing for which religion stands. 

 

++++++++++++++++++++++ 

Speech delivered by Dr. Ambedkar to the Bombay Presidency Mahar Conference, 31st May 1936, Bombay.  
Translated from the Marathi by Vasant W. Moon. The typescript of the translation, with handwritten emendations, 
was presented by the translator to Eleanor Zelliot on 25 January 1988, and has been contributed by her for this 
website.  
Edited by Frances W. Pritchett. Editing has consisted of breaking up very long paragraphs, correcting typographical 
errors, and making small adjustments in punctuation and in English grammar and usage. All material enclosed in 
parentheses has been provided by the translator. All material enclosed in square brackets has been added by the 
editor.  
http://www.columbia.edu/itc/mealac/pritchett/00ambedkar/txt_ambedkar_salvation.html 
......................... 
3  This is a Matter of Class Struggle  

The instances cited above have nothing to do with the virtues or vices of an individual. This is not a feud between 
two rival men. The problem of Untouchability is a matter of class struggle. It is a struggle between caste 
Hindus and the Untouchables. This is not a matter of doing injustice against one man. This is a matter of injustice 
being done by one class against another. This class struggle has its relation with the social status. This struggle 
indicates how one class should keep its relations with the other class. From the instances given above, one thing is 
clear. This struggle starts as soon as you start claiming equal treatment with others. Had it not been so, there would 
have been no struggle for a simple reason like serving chapatis, wearing superior-quality clothes, putting on the 
sacred thread, fetching water in a metal pot, seating the bridegroom on horseback, etc. In all these cases, you lose 
your money.  

Why then do the caste Hindus get irritated?  
The reason for their anger is very simple.  
Your behavior with them on a par insults them.  
Your status is low.  
You are impure, you must remain at the lowest rung; then alone they will allow you to live happily.  
The moment you cross your level, the struggle starts.  
 
The above instances also prove one more fact. Untouchability is not a timely [=transient] or temporary feature. It is 
a permanent one. To put it straight [=plainly], it can be said that the struggle between the Hindus and the 
Untouchables is a permanent phenomenon.  

It is eternal, because the religion which has given you the lowest level in the society is itself eternal, 
according to the belief of the high-caste people.  
No change according to times and circumstances is possible.  
You are the lowest of the rungs today.  
You shall remain the lowest forever.  
This means the struggle between Hindus and Untouchables will continue forever.  
How you will survive through this struggle, is a main question.  
And unless you think it over, there is no escape.  

Those who desire to behave in obedience to the wishes of the Hindus, those who wish to be their slaves, need not 
think over this problem.  
But those who wish to live a life with self-respect and equality, will have to think it over.  
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How should we survive through this struggle?  
For me, it is not difficult to answer this question.  
Those who have assembled here will have to agree that in any struggle, one who holds strength becomes the 
victor. One who has no strength need not expect success. This has been proved by experience, and I do not need 
to cite examples to prove it. ................. 

10   Is there Equality for You in Hinduism?  

In fact, this question should not be asked. Such a living example of inequality will not be found anywhere in the 
world. Nowhere in the history of mankind can be seen inequality more intense than Untouchability. On account of 
[this] superiority-inferiority complex, one may not offer his daughter to another in marriage, or one may not dine with 
others. Such examples of inequality are not uncommon. But is there a system anywhere existing, except in 
Hindu religion and Hindu society, where a man is treated [as] so low as [for others] not to touch him? Can 
anybody believe that there exists an animal called man by whose touch the water is polluted, and the god 
becomes unworthy for worship?  

In such a state of inequality and injustice, some Hindus try to soothe the Untouchables. They say, "Get educated 
yourselves, be clean, and then we will touch you, we will treat you on par." In fact, we all know by experience that 
the conditino of an educated, moneyed, and clean Mahar is as bad as that of an uneducated, poor, and dirty one. 
Leave aside for the time being this aspect, and consider: if one is not respected because he is uneducated, poor, 
and not a well-dressed person, what should a common Mahar do? How can he secure equality, who cannot gain 
education, achieve property, or dress highly?  

The principle of equality as taught in Christianity and Islam has no concern whatsoever with knowledge, wealth, or 
dress, as outward aspects. Both these religions consider a sense of humanity as the mean feature of religion. They 
preach that the sense of humanity should be respected by all; and none should disrespect others, none should treat 
others as unequals.  
These teachings are completely wanting in the Hindu religion.  
What is the use of such a religion, in which man's sense of humanity has no value?  
And what is the good in clinging to it?  

 ............ The Hindus can be ranked among those cruel people whose utterances and acts are two poles asunder 
[=poles apart]. They have [as in the proverb] "Ram on their tongue, and a knife under their armpit." They speak like 
saints and act as butchers.  

Do not keep company with those who believe that the God is omnipresent, but treat men worse than animals.  
They are hypocrites.  
Do not keep contact with those who feed ants with sugar, but kill men by prohibiting them to drink water.  

.......  Though the caste Hindus are slaves of the above-mentioned trio--viz., Vedas, Smritis, and the dictates of 
great men--they are given a high position in the HIndu social system. They are empowered to rule over others. It is 
an undisputed fact that the whole Hindu religion is the creation of the high-caste Hindus for the welfare and 
prosperity of the high-castes.  

++++++++++++++++++++++++++++++++++++++++++++++++++++ 
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I 

 

Critique of Ambedkar's treatment of the Philosophy of Hinduism by Hindu Pandits from 

http://www.hindujagruti.org/news/13853.html 

http://www.ibtl.in/blog/2018/ambedkar-what-the-dalit-icon-wrote-of-hinduism 

Ambedkar: What the Dalit icon wrote of Hinduism 
April 16, 2012      

Chaitra Krushna 11,Kaliyug Varsha 5114 

"Today’s the 121st Birth Anniversary of Dr. B R Ambedkar, known as the father of India’s constitution, and an icon 

of Dalit politics. B R Ambedkar has been the demigod who every politician striving to project him/herself as the 

sympathiser of Dalits and a champion of their rights, invokes. With that comes the word, ‘Manuwadi’, a supposedly 

derogatory term implying those who support caste discrimination. In this article, we explore through Ambedkar’s 

writings, his views on both Hinduism and Islam. 

"Part 01 : Ambedkar on Hinduism 

 "...............   Unfortunately, reading his writings, particularly, “The Philosophy of Hinduism” reveals not just his 

protest against caste system, but his immense hatred towards Hinduism as a whole. 

While it’s a sad truth that Hindu society had, over the centuries, distorted the profession-based Varna 

System into an abominable birth-based caste hierarchy, the glimpses of which can be traced back to as early 

as during the Mahabharat era when Dronacharya refused to offer education to Karna, and he was, at multiple 

occasions, ridiculed for apparently being a low-caste person, but even in Mahabharat, Duryodhan was the one to 

stand against this ill-practice. Not just that, at one instance, Yudhishthir ruled maximum punishment to the Brahmin, 

and minimum to a Shudra for the same crime, because while the former was learned, the latter was not, and the 

former’s crime therefore, had been more impactful. 
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Raja Ram Mohan Roy, Jyotiba Phule, Vinayak Damodar Sawarkar 

" As the centuries elasped, different people in different parts of the country stood for the same cause. The 

examples for Raja Ram Mohan Roy, Jyotiba Phule etc. come handy. They stood with because of their love for 

Hindu society, and their intention to bring reform to it. The living epitome of valiance and fortitude, freedom fighter 

Vinayak Damodar Sawarkar, who had spent several years in Andaman prison (Kala Pani) had also started his 

battle against casteism coming back to his hometown.  

 

"Gandhi, however, had a different attitude towards this problem. When Sawarkar had pleaded to Gandhi to 

completely do away with caste system, Gandhi had termed the system to be one of the fundamentals of 

Hinduism, not just an obsolete facet, that could be done away with. He coined the term Harijan for those 

lower castes, but in effect, that compartmentalized the victims of casteism, paving way for separatist identity 

politics. 

"But there is a difference in fighting for unification and equality and fighting for a separate identiy. Unfortunately, 

while Ambedkar led his fight against Casteism, his writings only reveal his hatred against Hinduism and Islam both. 

For example, in “Phisolophy of Hinduism”, Ambedkar writes how Manu Smriti categorically advocates inequality 

and caste system. In fact, he even writes that Bhagwad Geeta and Vedas also promote inequality. However, while 

driving his point home, that Hinduism intrinsically promotes inequality, he does that with his in-built prejudices and 

well-nurtured hatred as we’ll soon see. 

"He mentions the Purush-sookta of the Vedas, and writes that Purushasukta recognises the division of society into 

four sections as an ideal and that the ideal relationship between the four sections is inequality. However, he doesn’t 

quote the exact meaning of Purush sukta which envisages different classes as different parts of human body. It 

compares Brahman to the head, Kshatriyas to the chest and arms, Vaishyas to the belly and thighs, and Shuras to 
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the leg and feet. Yes, the four Varnas are unequal, but that doesn’t mean one is inferior to the other! Can we 

say that legs are inferior to the arms, or chest and heart are inferior to the head? 

"In fact, the translations that Ambedkar has given, tell an entire story of how he perceived Bhagwad Geeta. Below 

is the translation that he’s given for one shloka to drive home his point that in Geeta, God himself created inequality 

and casteism. 

""Oh, Arjun ! Whenever this religion of duties and occupations (i.e. this religion of Chaturvarna) declines, then I 

myself will come to birth to punish those who are responsible for its downfall and to restore it” —Geeta 4/7-8 

Now, anyone can open the Geeta and locate these verses. Well, they are nothing but, 

यदा यदा �ह धम�	य 
ला�नभ�व�त भारत । अ�यु�थानमधम�	य तदा�मानं सजृा�यहम ् ॥ 

प र!ाणाय साधूना ं$वनाशाय च द'ुकृताम ् । धम�सं	थापनाथा�य स�भवा)म युगे युगे ॥ 

Surprised at how the learned Dr. Ambedkar translated these famous verses to look like they promote casteism! 

"We saw how Ambedkar literally distorted even the most well known verses to come up with a translation that suits 

his point.  ..... 

"After making such remarks on the Bhagwad Geeta and the Vedas, which as we saw, are completely rooted in his 

own prejudiced and translations off by miles, where he introduces words that suited his theory, he has gone to 

criticise Upanishads, the same Upanishads which scientists like Neils Bohr and Albert Einstein upheld in high 

regards. Since Ambedkar could not find anything even remotely ‘worldly’ to be manipulated as casteist, he quotes 

colonisers and atheists to reject the entire Upanishadic philosophy as worthless. He writes,...... 

"Ambedkar concludes chapter 5 of his book by saying,  .... Notwithstanding their existence one can still say 

"Hinduism! Thy name is inequality!" ........ 

"(Compare it with what Hinduism actually says, Vasudhaiv Kutumbakam, endorsing Universal fraternity)....... 

"What an irony of fate it is that a person who nurtured such views about Hinduism and the Hindu culture of this 

country, framed the constitution under which we’re governed today. No wonder, so many things in this supposedly 

secular constitution are inherently anti-Hindu. On the contrary, the forces that are unifying Dalits with other Hindus 

appear to be the RSS and VHP. VHP got the foundation stone laying ceremony of the Ram Janmbhoomi Mandir of 

Ayodhya performed by a Dalit, thereby sending a strong message that Ram belongs to all Hindus, and Dalits are as 

much Hindu as a brahmin, and the days when Dalits were not allowed in Hindu temples were an abominable 

practice which must be disapproved of. The unifying efforts of Hindus, from Swamy Dayanand to Veer Sawarkar to 

Vishwa Hindu Parishad are abused by those who proclaim themselves as the champions of Dalit rights and secular 
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polity. They even called Sawarkar a ‘Hindu Jinnah’, thereby exposing their evil design. These so called secular 

politicians who have ensured that Hindus remain divided among caste so that they can thrive on their respective 

votebanks, are the same people who invoke Ambedkar to discredit Hinduism, at the same time, cunningly hiding, 

what he had to say about Islam. And it is precisely where the periphery of the coin lies.  

++++++++++++++++++++++++++++++++++++++++++++++++ 
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II 

RAJEEV 

http://    rajeev2007.wordpress.com/2007/05/04/in-defense-of-caste/ 

 
Rajeev Srinivasan is an Indian intellectual. He is a native speaker of Malayalam the language of the Indian state of 
Kerela. T.P. Sreenivasan describes him as a popular commentator, and discusses his work in rediff.com, where he 

is a columnist. 
 

" Nothing wrong with caste 

Birth and berth — Rajeev Srinivasan | Public affairs commentator 

It has become a conditioned, Pavlovian reflex for Indians to condemn the entire idea of caste unthinkingly. It has 

become a cliché to rail against caste, but jati and varnam are just a codification of the fact that all humans are not 

born equal in their endowments: Some are tall, some are fat, some are musically talented, and so on. We cannot 

escape the ruthless Bell Curve. 

The very term ‘caste’ is not proper, because it is a European Christian distortion of the ideas of jati and varnam, 

which the colonialists condemned out of ignorance and prejudice. Yet, given the widespread notions about caste, I 

am forced to use the term. 

  

What is deplorable is not caste per se, but casteism, or discrimination based on caste. This is similar to the 

rightly abhorred discrimination based on other inescapable biological facts: Race, gender, or age. Casteism must 

be condemned in the strongest possible terms, but that does not mean caste has to be thrown out, baby with bath-

water. 

  

Caste is a convenient organising principle. Being social animals, humans need to belong to groups. There is a 

tendency to manufacture in-group/out-group differences and mythologies. However, if groups are roughly equal, we 

end up with collective bargaining where a group member has a better chance than an unattached individual. This is 

the reality in India today: Caste as trade union, attempting to grab more than its fair share of the fairly small 

pie. 

  



AMBEDKAR'S PHILOSOPHY OF HINDUISM AND CONTEMPORARY CRITIQUES 

PROF. M. M. NINAN 

 129 

But caste is part of every human society, although they might call it by other names – ‘class’. For instance, 

European Christian societies are infamous for lack of social mobility – your accent, your hometown, etc, brand you 

for life, making it practically impossible to change to another ‘class’. Even in supposedly classless America, it is rare 

for the child of a wealthy investment banker to become, say, a janitor. Or for ersatz royalty like a Kennedy to marry 

an poor immigrant from, say, Lithuania. ‘Class’ persists. 

  

Allegedly egalitarian Communist states, too, have their elites: Rulers’ offspring get the plum jobs. Not too many 

children of Polit Bureau members toil in the gulags of China, or have their organs harvested on demand. In Muslim 

societies, too, there are obvious hierarchies: Women are defined to be inferior. Among men, Arabs are top of the 

heap; among Arabs, Prophet Mohammed’s tribe is superior. In that tribe, Mohammed’s family members are more 

privileged. 

  

The big problem with caste in India today is rigidity. Jati, as originally practiced, was a guild of people in 

particular trades. Jatis were fluid in nature: Entire castes moved up and down the hierarchy as their value 

to society changed. For instance, when land records became important, scribes became important; today, if there 

were a jati of venture capitalists, they would surely be at the top of the pile. 

  

The rigidity of caste as we know it is yet another ‘contribution’ – as are very many of modern India’s ills, such 

as dowry – of Christian European imperialists. They capriciously decided that the Manusmrti was the rulebook of 

Indian society, and used their census to arbitrarily assign jatis to varnams. 

  

The objective of the imperialists was simple: To divide and rule. Today, their lineal descendants, the 

Communists, have latched on to the same idea as a way of subverting India. 

  

The truth of the matter is that jati is an entirely satisfactory construct for most members of a particular jati, so long 

as there is no overt discrimination against them. It is not as though people are just dying to get into a ‘higher’ jati. 

They are content with their existing in-group, even if they belong to a relatively ‘low’ jati. It is belonging that matters. 

  

Finally, caste makes Indian society robust. It is a system theory axiom that a centralised, monolithic 

system is vulnerable to a single-point failure. But a distributed system, which has many smaller, 

independent, nodes, is far more difficult to destroy. Castes have functioned as these distributed nodes, 

and thus no attacker could overthrow the system. Caste, in a fundamental way, has been a reason for the 

longevity of Indian civilisation. Surely, the distortions in this perfectly sensible construct need to be removed, but 

it is not per se inappropriate" 
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III 

VIVEKANANDA 

   

Swami Vivekananda (1863-1902) was the foremost disciple of Ramakrishna and a world spokesperson for 
Vedanta. India's first spiritual and cultural ambassador to the West, came to represent the religions of India at the 
World Parliament of Religions, held at Chicago in connection with the World's Fair (Columbian Exposition) of 1893. 
His Chicago speech is uniquely Vedantic. 

 This is a chapter from the book, "Swami Vivekananda On India and Her Problems".   

CASTE PROBLEM IN INDIA 

"I have a message for the world, which I will deliver without fear and care for the future. To the reformers I will point 

out that I am a greater reformer than any one of them. They want to reform only little bits. I want root-and-branch 

reform." 

- Swami Vivekananda 

CASTE IN SOCIETY AND NOT IN RELIGION 

Though our castes and our institutions are apparently linked with our religion, they are not so. These institutions 

have been necessary to protect us as a nation, and when this necessity for self-preservation will no more exist, 

they will die a natural death. In religion there is no caste. A man from the highest caste and a man from the lowest 

may become a monk in India and the two castes become equal. The caste system is opposed to the religion of 

Vedanta. 

Caste is a social custom, and all our great preachers have tried to break it down. From Buddhism 

downwards, every sect has preached against caste, and every time it has only riveted the chains. Beginning from 
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Buddha to Rammohan Ray, everyone made the mistake of holding caste to be a religious institution and tried to 

pull down religion and caste altogether, and failed.  

In spite of all the ravings of the priests, caste is simply a crystallized social institution, which after doing its 

service is now filling the atmosphere of India with its stench, and it can only be removed by giving back to people 

their lost social individuality. Caste is simply the outgrowth of the political institutions of India; it is a hereditary trade 

guild. Trade competition with Europe has broken caste more than any teaching.  

THE UNDERLYING IDEA OF THE CASTE SYSTEM 

The older I grow, the better I seem to think of caste and such other time-honored institutions of India. There was a 

time when I used to think that many of them were useless and worthless, but the older I grow, the more I seem to 

feel a difference in cursing any one of them, for each one of them is the embodiment of the experience of 

centuries.  

A child of but yesterday, destined to die the day after tomorrow, comes to me and asks me to change all my plans 

and if I hear the advice of that baby and change all my surroundings according to his ideas I myself should be a 

fool, and no one else. Much of the advice that is coming to us from different countries is similar to this. Tell these 

wiseacres, "I will hear you when you have made a stable society yourselves. You cannot hold on to one idea for 

two days, you quarrel and fail; you are born like moths in the spring and die like them in five minutes. You come up 

like bubbles and burst like bubbles too. First form a stable society like ours. First make laws and institutions that 

remains undiminished in their power through scores of centuries. Then will be the time to talk on the subject with 

you, but till then, my friend, you are only a giddy child." 

Caste is a very good thing. Caste is the plan we want to follow. What caste really is, not one in a million 

understands. There is no country in the world without caste. Caste is based throughout on that principle. The plan 

in India is to make everybody Brahmana, the Brahmana being the ideal of humanity. If you read the history of India 

you will find that attempts have always been made to raise the lower classes. Many are the classes that have been 

raised. Many more will follow till the whole will become Brahmana. That is the plan. 

Our ideal is the Brahmana of spiritual culture and renunciation.  

By the Brahmana ideal what do I mean? 

     I mean the ideal Brahmana-ness in which worldliness is altogether absent and true wisdom is abundantly 

present. That is the ideal of the Hindu race. Have you not heard how it is declared he, the Brahmana, is not 

amenable to law, that he has no law, that he is not governed by kings, and that his body cannot be hurt? That is 

perfectly true. Do not understand it in the light thrown upon it by interested and ignorant fools, but understand it in 

the light of the true and original Vedantic conception.. If the Brahmana is he who has killed all selfishness and who 

lives to acquire and propagate wisdom and the power of love - if a country is altogether inhabited by such 

Brahmanas, by men and women who are spiritual and moral and good, is it strange to think of that country as being 
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above and beyond all law? What police, what Military are necessary to govern them? Why should any one govern 

them at all? Why should they live under a government? They are good and noble, and they are the men of God; 

these are our ideal Brahmanas, and we read that in the SatyaYuga there was only one caste, and that was the 

Brahmana. We read in the Mahabharata that the whole world was in the beginning peopled with Brahmanas, and 

that as they began to degenerate they became divided into different castes, and that when the cycle turns round 

they will all go back to that Brahmanical origin. 

The son of a Brahmana is not necessarily always a Brahmana; though there is every possibility of his being one, he 

may not become so. The Brahmana caste and the Brahmana quality are two distinct things.  

As there are sattva, rajas and tamas - one or other of these gunas more or less - in every man, so the qualities 

which make a Brahmana, Kshatriya, Vaishya or a Shudra are inherent in every man, more or less. But at time one 

or other of these qualities predominates in him in varying degrees and is manifested accordingly. Take a man in his 

different pursuits, for example : when he is engaged in serving another for pay, he is in Shudra-hood; when he is 

busy transacting some some piece of business for profit, on his account, he is a Vaishya; when he fights to right 

wrongs then the qualities of a Kshatriya come out in him; and when he meditates on God, or passes his time in 

conversation about Him, then he is a Brahmana. Naturally, it is quite possible for one to be changed from one caste 

into another. Otherwise, how did Viswamitra become a Brahmana and Parashurama a Kshatriya?  

The means of European civilization is the sword; of the Aryans, the division into different varnas. This 

system of division into varnas is the stepping-stone to civilization, making one rise higher and higher in 

proportion to one's learning and culture. In Europe, it is everywhere victory to the strong and death to the 

weak. In the land of Bharata (India), every social rule is for the protection of the weak.  

Such is our ideal of caste, as meant for raising all humanity slowly and gently towards the realization of the 

great ideal of spiritual man, who is non-resisting, calm, steady, worshipful, pure and meditative. In that ideal there 

is God.  

We believe in Indian caste as one of the greatest social institutions that the Lord gave to man. We also 

believe that through the unavoidable defects, foreign persecutions, and above all, the monumental ignorance and 

pride of many Brahmanas who do not deserve the name, have thwarted in many ways, the legitimate fructification 

of this glorious Indian institution, it has already worked wonders for the land of Bharata and it destined to lead 

Indian humanity to its goal.  

Caste should not go; but should be readjusted occasionally. Within the old structure is to be life enough for the 

building of two hundred thousand new ones. It is sheer nonsense to desire the abolition of caste. 
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INEQUALITY OF PRIVILEGE VITIATES THE SYSTEM 

It is in the nature of society to form itself into groups; and what will go will be these privileges! Caste is a natural 

order. I can perform one duty in social life, and you another; you can govern a country, and I can mend a pair of old 

shoes, but that is no reason why you are greater than I, for can you mend my shoes? Can I govern the country? I 

am clever in mending shoes, you are clever in reading Vedas, that is no reason why you should trample on my 

head; why if one commits murder should he be praised and if another steals an apple why should he be hanged? 

This will have to go.  

Caste is good. That is only natural way of solving life. Men must form themselves into groups, and you cannot 

get rid of that. Wherever you go there will be caste. But that does not mean that there should be these privileges. 

They should be knocked on the head. If you teach Vedanta to the fisherman, he will say, "I am as good a man as 

you, I am a fisherman, you are a philosopher, but I have the same God in me, as you have in you." And that is what 

we want, no privilege for anyone, equal chances for all; let everyone be taught that the Divine is within, and 

everyone will work out his own salvation. The days of exclusive privileges and exclusive claims are gone, gone for 

ever from the soil of India. 

UNTOUCHABILITY - A SUPERSTITIOUS ACCRETION 

Formerly the characteristic of the noble-minded was - (tribhuvanamupakara shrenibhih priyamanah) "to please the 

whole universe by one's numerous acts of service", but now it is - I am pure and the whole world is impure. "Don't 

touch me!" "Don't touch me!" The whole world is impure, and I alone am pure! Lucid Brahmajnana! Bravo! Great 

God! Nowadays, Brahman is neither in the recesses of the heart, nor in the highest heaven, nor in all beings - now 

He is in the cooking pot! 

We are orthodox Hindus, but we refuse entirely to identify ourselves with "Don't- touchism". That is not 

Hinduism; it is in none of our books; it is an orthodox superstition, which has interfered with national 

efficiency all along the line. Religion has entered in the cooking pot. The present religion of the Hindus is neither the 

path of Knowledge or Reason - it is "Don't-touchism". - "Don't touch me", "Don't touch me" - that exhausts its 

description.  

"Don't touchism" is a form of mental disease. Beware! All expansion is life, all contraction is death. All love is 

expansion, all selfishness is contraction. Love is therefore the only law of life. See that you do not lose your lives in 

this dire irreligion of "Don't- touchism". Must the teaching (Atmavat sarvabhuteshu) - "Looking upon all beings as 

your own self" - be confined to books alone? How will they grant salvation who cannot feed a hungry mouth with a 

crumb of bread? How will those, who become impure at the mere breath of others, purify others?  

We must cease to tyrannize. To what a ludicrous state are we brought! If a bhangi comes to anybody as a bhangi, 

he would be shunned as the plague; but no sooner does he get a cupful of water poured upon his head with some 
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muttering of prayers by a padri, and get a coat to his back, no matter how threadbare, and come into the room of 

the most orthodox Hindu, I don't see the man who then dare refuse him a chair and a hearty shake of hands! Irony 

can go no farther.  

Just see, for want of sympathy from the Hindus, thousands of pariahs in Madras are turning Christians. Don't think 

that this is simply due to the pinch of hunger; it is because they do not get any sympathy from us. We are day and 

night calling out to them "Don't touch us! Don't touch us!" Is there any compassion or kindliness of heart in the 

country? Only a class of "Don't-touchists" ; kick such customs out! I sometimes feel the urge to break the barriers of 

"Don't-touchism", go at once and call out, "Come all who are poor, miserable, wretched and downtrodden", and to 

bring them all together. Unless they rise, the Mother will not awake.  

Each Hindu, I say, is a brother to every other, and it is we, who have degraded them by our outcry, "Don't touch", 

"Don't touch!" And so the whole country has been plunged to the utmost depths of meanness, cowardice and 

ignorance. These men have to be lifted; words of hope and faith have to be proclaimed to them. We have to tell 

them, "You are also men like us and you have all the rights that we have." 

SOLUTION OF THE CASTE PROBLEM 

Our solution of the caste question is not degrading those who are already high up, is not running amuck through 

food and drink, is not jumping out of our own limits in order to have more enjoyment, but it comes by every one of 

us fulfilling the dictates of our Vedantic religion, by our attaining spirituality and by our becoming ideal Brahmana. 

There is a law laid on each one of you in this land by your ancestors, whether you are Aryans, or non-Aryans, rishis 

or Brahmanas or the very lowest outcaste. The command is the same to you all, that you must make progress 

without stopping, and that from the highest man to the lowest pariah, every one in this country has to try and 

become the ideal Brahmana. This Vedantic idea is applicable not only here but over the whole world.  

The Brahmana-hood is the ideal of humanity in India as wonderfully put forward by Shankaracharya at the 

beginning of his commentary on the Gita, where he speaks about the reason for Krishna's coming as a preacher for 

the preservation of Brahmana- hood, of Brahmana-ness. That was the great end. This Brahmana, the man of God, 

he who has known Brahman, the ideal man, the perfect man, must remain, he must not go. And with all the defects 

of the caste now, we know that we must all be ready to give to the Brahmanas this credit, that from them have 

come more men with real Brahmana-ness in them than from all the other castes. We must be bold enough, must be 

brave enough to speak their defects, but at the same time we must give credit that is due to them.  

Therefore, it is no use fighting among the castes. What good will it do? It will divide us all the more, weaken us all 

the more, degrade us all the more. The solution is not by bringing down the higher, but by raising the lower 

up to the level of the higher. And that is the line of work that is found in all our books, in spite of what you may 

hear from some people whose knowledge of their own Scriptures and whose capacity to understand the mighty 

plans of the ancients are only zero. What is the plan? The ideal at the one end is the Brahmana and the ideal at the 
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other end is the chandala, and the whole work is to raise the chandala up to the Brahmana. Slowly and slowly you 

will find more and more privileges granted to them.  

I regret that in modern times there should be so much discussion between the castes. This must stop. It is useless 

on both sides, especially on the side of the higher caste, the Brahmana, the day for these privileges and exclusive 

claims is gone. The duty of every aristocracy is to dig its own grave, and the sooner it does so, the better. The more 

he delays, the more it will fester and the worse death it will die. It is the duty of the Brahmana, therefore, to work for 

the salvation of the rest of mankind, in India. If he does that and so long as he does that, he is a Brahmana.  

Any one who claims to be a Brahmana, then, should prove his pretensions, first by manifesting that spirituality, and 

next by raising others to the same status. We earnestly entreat the Brahmanas not to forget the ideal of India - the 

production of a universe of Brahmanas, pure as purity, good as God Himself : this was at the beginning, says the 

Mahabharata and so will it be in the end.  

It seems that most of the Brahmanas are only nursing a false pride of birth; and any schemer, native or foreign, 

who can pander to this vanity and inherent laziness, by fulsome sophistry, appears to satisfy more.  

Beware Brahmanas, this is the sign of death! Arise and show your manhood, your Brahmana-hood, by raising the 

non-Brahmanas around you - not in the spirit of a master - not with the rotten canker of egoism crawling with 

superstitions and charlatanry of East and West - but in the spirit of a servant.  

To the Brahmanas I appeal, that they must work hard to raise the Indian people by teaching them what they know, 

by giving out the culture that they have accumulated for centuries. It is clearly the duty of the Brahmanas of India to 

remember what real Brahmana-hood is. As Manu says, all these privileges and honors are given to the Brahmana 

because, "with him is the treasury of virtue". He must open that treasury and distribute to the world.  

It is true that he was the earliest preacher to the Indian races, he was the first to renounce everything in order to 

attain to the higher realization of life, before others could reach to the idea. It was not his fault that he marched 

ahead of the other castes. Why did not the other castes so understand and do as they did? Why did they sit down 

and be lazy, and let the Brahmanas win the race?  

But it is one thing to gain an advantage, and another thing to preserve it for evil use. Whenever power is used for 

evil it becomes diabolical; it must be used for good only. So this accumulated culture of ages of which the 

Brahmana has been the trustee, he must now give to the people, and it was because he did not open this treasury 

to the people, that the Muslims invasion was possible. It was because he did not open this treasury to the people 

from the beginning, that for a thousand years we have been trodden under the heels of everyone who chose to 

come to India; it was through that we have become degraded, and the first task must be to break open the cells that 

hide the wonderful treasures which our common ancestors accumulated; bring them out, and give them to 

everybody, and the Brahmana must be the first to do it. There is an old superstition in Bengal that if the cobra that 
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bites, sucks out his own poison from the patient, the man must survive. Well then, the Brahmana must suck out his 

own poison.  

To the non-Brahmana castes I say, wait, be not in a hurry. Do not seize every opportunity of fighting the 

Brahmana, because as I have shown; you are suffering from your own fault. Who told you to neglect 

spirituality and Sanskrit learning? What have you been doing all this time? Why have you been indifferent? 

Why do you now fret and fume because somebody else had more brains, more energy, more pluck and go 

than you? Instead of wasting your energies in vain discussions and quarrels in the newspapers, instead of fighting 

and quarreling in your own homes - which is sinful - use all your energies in acquiring the culture which the 

Brahmana has, and the thing is done. Why do you not become Sanskrit scholars? Why do you not spend millions to 

bring Sanskrit education to all the castes of India? That is the question. The moment you do these things, you are 

equal to the Brahmana! That is the secret power in India.  

The only safety, I tell you men who belong to the lower castes, the only way to raise your condition is to study 

Sanskrit, and this fighting and writing and frothing against the higher castes is in vain, it does no good, and it 

creates fight and quarrel, and this race, unfortunately already divided, is going to be divided more and more. The 

only way to bring about the leveling of castes is to appropriate the culture, the education which is the strength of the 

higher castes.  

He said:   

"Caste is a plan we want to follow- - .There is no country in the world without caste. The plan in India is to 

make everybody a Brahmin, the Brahmin being the ideal of humanity. Indian caste is better than the caste 

that prevails which prevails in Europe or America."   

"Caste is a very good thing. Caste is the plan we want to follow. What caste really is, not one in a million 

understands. There is no country in the world without caste. Caste is based throughout on that principle. 

The plan in India is to make everybody Brahmana, the Brahmana being the ideal of humanity. If you read the 

history of India you will find that attempts have always been made to raise the lower classes. Many are the classes 

that have been raised. Many more will follow till the whole will become Brahmana. That is the plan. 

As there are sattva, rajas and tamas - one or other of these gunas more or less - in every man, so the qualities 

which make a Brahmana, Kshatriya, Vaishya or a Shudra are inherent in every man, more or less. But at time 

one or other of these qualities predominates in him in varying degrees and is manifested accordingly. Take a man 

in his different pursuits, for example : when he is engaged in serving another for pay, he is in Shudra-hood; when 

he is busy transacting some some piece of business for profit, on his account, he is a Vaishya; when he fights to 

right wrongs then the qualities of a Kshatriya come out in him; and when he meditates on God, or passes his time 

in conversation about Him, then he is a Brahmana. Naturally, it is quite possible for one to be changed from one 
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caste into another. Otherwise, how did Viswamitra become a Brahmana and Parashurama a Kshatriya?  

 

The means of European civilization is the sword; of the Aryans, the division into different varnas. This 

system of division into varnas is the stepping-stone to civilization, making one rise higher and higher in 

proportion to one's learning and culture. In Europe, it is everywhere victory to the strong and death to the 

weak. In the land of Bharata (India), every social rule is for the protection of the weak. Such is our ideal of 

caste, as meant for raising all humanity slowly and gently towards the realization of the great ideal of 

spiritual man, who is non-resisting, calm, steady, worshipful, pure and meditative. In that ideal there is 

God. " 

We believe in Indian caste as one of the greatest social institutions that the Lord gave to man. We also 

believe that through the unavoidable defects, foreign persecutions, and above all, the monumental ignorance and 

pride of many Brahmanas who do not deserve the name, have thwarted in many ways, the legitimate fructification 

of this glorious Indian institution, it has already worked wonders for the land of Bharata and it destined to lead 

Indian humanity to its goal. Caste should not go; but should be readjusted occasionally. Within the old structure is 

to be life enough for the building of two hundred thousand new ones. It is sheer nonsense to desire the abolition of 

caste. 

It is in the nature of society to form itself into groups; and what will go will be these privileges! Caste is a natural 

order. I can perform one duty in social life, and you another; you can govern a country, and I can mend a pair of old 

shoes, but that is no reason why you are greater than I, for can you mend my shoes? Can I govern the country? I 

am clever in mending shoes, you are clever in reading Vedas, that is no reason why you should trample on my 

head; why if one commits murder should he be praised and if another steals an apple why should he be hanged? 

This will have to go. 

Caste is good. That is only natural way of solving life. Men must form themselves into groups, and you cannot get 

rid of that. Wherever you go there will be caste. But that does not mean that there should be these privileges. They 

should be knocked on the head. If you teach Vedanta to the fisherman, he will say, "I am as good a man as you, I 

am a fisherman, you are a philosopher, but I have the same God in me, as you have in you." And that is what we 

want, no privilege for anyone, equal chances for all; let everyone be taught that the Divine is within, and everyone 

will work out his own salvation. The days of exclusive privileges and exclusive claims are gone, gone for ever from 

the soil of India. 

(source: Swami Vivekananda On India and Her Problems and The Complete Works of Swami Vivekananda 

Kolkata,1985, Vol V, pp 215). quoted from http://www.hinduwisdom.info/Caste_System.htm 
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IV 

NIRMUKTA 

Examining the excuses of Swami Vivekananda 

 

http://nirmukta.net/Thread-On-Vivekananda-s-defense-of-caste  

On Vivekananda's defense of caste  

08-06-2012 06:34 AM 

 

Vivekananda's views on caste are instructive in that they sum up the views of today's defenders of the caste 

system. Even among people who don't defend the caste system, you will find rich echoes of thoughts that 

Vivekananda puts forth. 

 

What is the point of this post?  

To show that Vivekananda was a casteist?  

If by being casteist, it means that one is willfully justifying an inhuman practice, then no. Vivekananda is not a 

casteist in that sense. I don't think he had any malicious intent and means well when he defends the caste system. 

The point of this post is to show that even though his defense is well meaning, it isn't of any good.  

 

So what does Vivekananda say?  

He readily accepts that the caste system has become corrupt.  

He stresses that caste is not by birth, but is based on qualities. 

 Not only that, one exhibits qualities of all varnas in their life. 

The beauty of the caste system is that it leads to a stable non-violent system and the end goal is achieving 

good for all. To drive home this point, he says that a brahmana is a brahmana only when they share their 

knowledge and strive towards making everyone else a brahamana. 

 

On the face, it is a convincing defense. If such a system is put in place, how could it go wrong? 

 

Firstly there is a problem in the assumption underlying “ If such a system is put in place...”. Since dawn of 

civilizations, many have given solutions to all of human-kind's problems. None of them worked. That is the evidence 

we have with us. The reason why they didn't work is they assumed an utopia, a world which has a very low 

probability of existing.  
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This doesn't mean that we shouldn't aim for an utopia. We can, but not by ignoring reality. Vivekananda talks about 

an age where everyone is a brahmana, and implies that we live in a degenerate world and if only if strive hard 

enough, the golden age can come again. Given human evolution and recorded history, the golden age is just a 

myth. It never existed. 

 

Even if we ignore that, and assume that a golden age is very much possible, Vivekananda's defense is still 

problematic. To see why, consider his prescription to combat issues of privilege: 

Quote:"It is in the nature of society to form itself into groups; and what will go will be these privileges! Caste is a 

natural order. I can perform one duty in social life, and you another; you can govern a country, and I can mend a 

pair of old shoes, but that is no reason why you are greater than I, for can you mend my shoes? Can I govern the 

country? I am clever in mending shoes, you are clever in reading Vedas, that is no reason why you should trample 

on my head; why if one commits murder should he be praised and if another steals an apple why should he be 

hanged? This will have to go" 

 

Ignore the naturalistic fallacy at the beginning, replace “mend a pair of shoes” with “manual scavenging” and see if 

the intent still remains the same.  

 

There are certain jobs which are done out of necessity and not because one is clever in them. Equating 

these jobs with jobs which are not done out of necessity is a wrong comparison. The solution then is to 

eliminate the need for such jobs. One can be clever at quantum physics and at the same time one can also 

be clever at cleaning up their own refuse. Such jobs are not mutually exclusive. (Or even better eliminate 

the need for cleaning up our own refuse and let machines do the job). 

 

So even after ignoring the golden age myth of an all-brahamana society, the caste system still remains 

problematic because it still believes in another set of myths – that all tasks are desirable and that some tasks 

can be performed only by some people and not by all. 

 

I won't accuse Vivekananda of not knowing that some tasks are not desirable. I'm sure that he did. But what he 

did not know is that those tasks can be done by all, thereby eliminating the need of having a group of 

people do it, or invest resources to reduce the undesirability of the task or eliminate the need of humans in doing 

it. 

 

And finally we come to the main reason why Vivekananda's defense is of no good. He says: 

Quote:"To the non-Brahmana castes I say, wait, be not in a hurry.  

Do not seize every opportunity of fighting the Brahmana, because as I have shown; you are suffering from your 

own fault.  
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Who told you to neglect spirituality and Sanskrit learning?  

What have you been doing all this time?  

Why have you been indifferent?  

Why do you now fret and fume because somebody else had more brains, more energy, more pluck and go than 

you?  

Instead of wasting your energies in vain discussions and quarrels in the newspapers, instead of fighting and 

quarreling in your own homes - which is sinful - use all your energies in acquiring the culture which the Brahmana 

has, and the thing is done.  

Why do you not become Sanskrit scholars?  

Why do you not spend millions to bring Sanskrit education to all the castes of India?  

That is the question.  

The moment you do these things, you are equal to the Brahmana!  

That is the secret power in India." 

 

This again assumes a utopia. The non-Brahmana castes have to just get more of something and they can also be a 

brahmana.  

How do they get that something?  

Be born with it?  

Or magically acquire it by delinking themselves with the real world and just assume that they can get that 

something just by sheer force of will? 

 

Except for a few cases, it doesn't require much “brains” or “pluck” to do many tasks. All you need to do is 

train people in that task and they will do it. Now consider the time Vivekanada lived in. Non-Brahmana castes were 

actively denied education. Forget education. Some castes couldn't even drink water from the same well as that of 

the brahmanas. There existed a system which denied every opportunity to those people and yet Vivekananda is 

blaming them for not getting opportunities. He also blames that system (partly, not fully), but that is besides the 

point.  

 

Consider this example - "Okay, you weren't allowed go to school and learn math. Now you have a family to take 

care of and get little time for other pursuits. But why are you whining that you can't solve differential equations? 

Why quarrell in homes that you weren't allowed to go to school? Instead of wasting your energy in such things, why 

don't you just learn math and then solve differential equations?" 

 

So the point is that even well-meaning individuals end up supporting a brutal system because they don't 

rely on real world evidence and instead rely on myths. 
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Guna Theory of Castes 

 http://www.defence.pk/forums/world-affairs/191782-caste-system-discrimination-documentary-india-today-warning-

disgusting.html 

Caste system is a man made concept which has been taken out of context as per the holy teachings, I have 

explained this in the past and ill do it again. 

There is no caste system as the word ‘caste’ implies that which is fixed from birth and not changeable. But there is 

a Vedic class system, which is defined in the Bhagavad-Gita as follows: 

 

“Brahmanas, ksatriyas, vaisyas, and sudras are determined by their nature, qualities, and work 

performed.” (Lord Krishna, Bhagavad-Gita Original 18.41) 

 

What this means is that based on the qualities developed and the actions taken by a person. A person will belong 

to one of four classes: 

• Brahmans - Peacefulness, self-control, austerity, purity, tolerance, honesty, knowledge, wisdom and 

religiousness. Those who possess these qualities should be the leaders in society. 

• Ksatriyas - Heroism, power, determination, resourcefulness, courage in battle, generosity and leadership. 

Those who possess these qualities should be the administrators in society. 

• Vaisyas - Farming, cow protection and business. Those who possess these qualities should be the 

business owners and farmers. 

• Sudras - Labor and service to others. Those who possess these qualities should work under the guidance 

of the above classes. 

Every corporation in the World uses the Vedic class system. For example, in a corporation people are 

employed based on the qualities of work they have developed. Some are vice presidents, some are managers, 

some are admin clerks, and some are janitors.  

 

It is a fact that everyone is not the same; this can be proven by the fact that not everyone has all the good 

qualities or all bad qualities. By following the Vedic class system, everyone will strive to become the best 

among men. Those at the top (Brahmans) will strive to keep their high position, and those below will strive to 

advance to a higher position. At work, do you want to advance or would you prefer to stay in the same position? 

 

Everyone would agree that at work, there should be opportunities for advancement for everyone based on the 
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effort put in by each worker. If there are no opportunities for advancement based on the efforts of the workers, 

then everyone loses the motivation to work and the quality of workers diminishes. This would result in the 

collapse of the corporation. 

 

In a classless society, there is no motivation to develop good qualities and everyone becomes degraded into 

the lowest class. This is the case everywhere in the World today. The leaders in most countries around the 

World are thieves, liars, and have no spiritual knowledge. The result of this is that the public suffers with 

injustice, high taxes, inflation, unemployment, and insecurity. 

Wouldn’t it be nice if all the Politicians were peaceful, self-controlled, pure, tolerant, honest, knowledgeable, 

and religious? This is the aim of the Vedic class system. To ensure that suitably qualified personnel are 

appointed suitable roles in society. This concept is already used in corporations around the World. 

 

The current caste system in India is a complete corruption of the Vedic class system that is prescribed 

by Krishna in the Bhagavad-Gita and so it should be rejected. Currently the son of a Brahman is also called 

a Brahman, even though the son only has the qualities of a Sudra. Can the son of a high court judge also be 

called a judge? Can the son of a doctor be also called a doctor? The simple answer is no. One can only be 

called a judge or doctor, if one has developed the qualities of a judge or doctor.  
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V 

JAYARAM 

THE HINDU CASTE SYSTEM 

Jayaram V 

 

Jayaram is one of the few rationalist Hindu thinkers I have come to like because of his sincerity and boldness.  His research shows a balance of 
logic and religion and represents the modern Indian Hindu youth grapling the issues of Indian culture.  This article is a complete analysis of the 
caste system as it is experienced today in its historic context.  I could not cut out any part without doing injustice to the excellent treatment which 

is unique and bold. 

http://www.hinduwebsite.com/hinduism/h_caste.asp 

Hinduism is a universal religion. Its primary emphasis is on universal brotherhood. It views the world as one family. 
It believes that man is divine in nature and realization of that supreme truth as the primary aim of all human activity. 
It is therefore unfortunate that for a very long time this religion of great antiquity has been in the clutches of a few 
privileged castes. 

It would be a great service to the cause of Hinduism if the present day Vedic teachers identify bright children from 
the lower castes and start teaching them the Vedas and the Upanishads and allow them to serve God in the 
temples of India. The strength of Christianity stems from  dedicated missionaries who come from all sections of 
society. The weakness of Hinduism and of Hindu society is caste system, which divides people into divergent and 
bickering groups and keeps them apart.  

Perhaps there is no other nation in the world that is as openly and shamelessly as racial as India. To be 
born in an upper caste is a matter of pride whether the family to which a person belongs deserves it or not. A 
number of Indians who visit foreign countries often complain about being treated differently on account of their skin 
color or accent. They overlook the fact that a vast number of people in their own country exhibit a far greater 
obsession with accent,  skin color and caste. Indian film stars put on white makeup, on the screen and off the 
screen, even if they are black, to look acceptable and desirable. The country's democracy is not a true democracy, 
but castocracy, where people vote and leaders are elected on caste lines. The Indian political parties thrive and 
succeed by appealing to this base emotion of people.  

There are countless scholars who justify Hindu caste system quoting chapter and verse from the scriptures, 
ignoring the fact that they were convenient  interpolations or authored by bigoted scholars  in  an otherwise 
sacred lore to justify  a cruel and unjust system using the very authority of God.   
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Caste System has been the bane of Hindu society for centuries. In terms of impact, it did much greater damage for 
a much longer period to a great many people than the slave system of the western world or the witch-hunting 
practices of medieval Europe. The Hindu caste system was a clever invention of the later Vedic society, justified by 
a few law makers. The upper castes found it convenient to retain and perpetuate their social and religious 
distinction and political and economic advantage. With the exception of Saivism and a few ascetic traditions, 
most of the ancient sects of Hinduism were caste biased.  

The idea of staying away from unclean people is understandable in a society that was obsessed with the concept of 
physical and mental purity. There is nothing unusual with people who are selective in choosing their friends and 
relationships. It is normal behavior to stay away from people who are found to be socially deviant, untrustworthy or 
unfamiliar. It is an expression of our social intelligence and self-preservation instinct. Personal hygiene, family 
background and financial status do matter today in society as it was thousands of years ago. But what was wrong 
with the Vedic society was it recognized inequalities among men based on birth and family lineage and proclaimed 
it to be the will of God.  This line of thought was perpetuated by vedic scholars for centuries through the authority of 
scriptures and fear of divine retribution. They wrongfully created human stereotypes to justify a social structure that 
favored a few at the expense of many, denying a vast majority of people opportunities to use their inborn talents 
and pursue their own dreams and aspirations.  

What is the Caste System ? 

The Hindu caste system is unique in the world, but resembles in some ways Plato's ideal society of philosophers, 
warriors and commoners. A caste is a division of society based on occupation and family lineage. Hindu caste 
system recognized four distinct classes or divisions among people based on these criteria and enforced it through a 
rigid code of conduct that was specific to each class and rooted in the dharmashastras (law books) of the later 
vedic period. The four main castes recognized by traditional Hindu society based primarily on hereditary occupation 
are mentioned below. 

• Brahmins. They are the priestly class, who are entitled to study the Vedas, perform rites and rituals for 
themselves and for others and obliged to observe the sacraments. They are the middle men between gods 
and men. The act as temple priests and invoke gods on behalf of others. They are expected to show 
exemplary behavior and spend their lives in the pursuit of divine knowledge and preservation of the 
traditions. According to Manu, the law maker, a brahmin was an incarnation of dharma (sacred tradition), 
born to serve and protect the dharma. He belonged to the excellent of the human race, endowed with 
intelligence and knowledge to attain Brahman. He was the highest on earth, the lord of all created beings. 
Whatever that existed in the world was the property of a Brahmana and he was entitled to all.  

• Kshatriyas. They are the warrior class, who are commanded (by tradition) to protect the people,  bestow 
gifts to the brahmins, offer sacrifices to gods and ancestors, study the Vedas, dispense justice, and, 
according to Manusmriti, abstain themselves from sensual pleasures. Manu laid down that it was a king's 
duty to protect his kingdom and his people. He had something in himself of the gods such Indra, Vayu, 
Yama, Surya, Varuna, Moon and Kubera. A king should not be despised even if he was an infant. His 
authority should not be questioned except when he ignored his duties in supporting and protecting 
brahmins. The king had the right to punish, but he must be fair in his punishment. It was king's 
responsibility to protect the caste system and the social order and lavish the priests with generous gifts at 
every opportunity.  

• Vaishyas: They are the merchant and peasant classes, who are expected to tend cattle, offer sacrifices, 
study the Vedas, trade, lend money and cultivate the land. They had the right to perform and participate in 
certain vedic rituals but they were not allowed to marry women of higher castes.  

• Shudras: The are the labor class, whose only duty is to serve the other three castes. They were not 
required to observe any vedic rituals or samskaras except a few. They were not allowed to study the vedas 
or even hear the sacred chants. They were not allowed to eat food in the company of higher castes or 
marry their women.  

• Chandalas: The lowest of the sudras were called chandalas or the impure ones. They were treated as 
untouchables because of their gory religious practices, penchant for sacrifices, magical rites and unclean 
habits. In ancient times they were not allowed to enter a village or city during day time or walk in the same 
street where men of other castes walked. Even their shadow was considered impure and their very sight as 
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a bad omen. So they lived mostly on the fringes of society, unknown and uncared for, following some 
esoteric religion of their own and working mostly in the graveyards and cremation grounds or as hunters, 
butchers and professional cleaners of human waste.  

How the Caste System was Enforced 

The caste system was enforced with the help of law books such as  Manusmriti and the support of kings who 
considered themselves as upholders of dharma. The force of tradition, superstition, religious beliefs, fear of 
punishment also played an important role in its success. Some of these factors are explained in detail. 

• Heredity. The caste system was based on birth. People inherited caste from their parents and passed it on 
to their children. Individuals had no right to change their caste as long as they practiced the vedic religion. 
But they could be excommunicated from the caste by the kings or the local administrators or village heads 
in case of serious transgression. In case of inter caste marriage which were rare, children inherited the 
castes of their fathers.  

• Caste Rules. The caste rules were enforced strictly through the fear of political and religious authority. The 
success of the system depended upon the performance of duties prescribed for each caste. The rules 
varied from caste to caste. People of higher castes enjoyed privileges but were also expected to be good 
role models. For a Brahmin study of the Vedas, practice of rituals and leading a pure and austere life were 
a must. Otherwise he was considered to be equal to a sudra in the eyes of his fellow caste members.  
Women were expected to assist their husbands in observing the caste rules. Purification ceremonies, fines 
and minor punishments were prescribed to annul the negative effect of violating caste rules. 

• Marriage. The caste system prohibited marriages outside one's caste to avoid inter mixture of the castes 
(varna samkaram), which was considered to be a sign of decline of dharma and the very reason why the 
caste system was devised.  The law books allowed  certain types of inter-caste marriages as an exception 
rather than rule. Marriages between a higher caste men and lower caste women were less objectionable 
than Marriages between sudra males and higher caste females and marriages between men of upper 
castes and sudra women.   

• Preferential treatment: The three upper castes enjoyed distinct advantages in society compared to the 
sudras whose job was to serve the three upper castes and live like fourth class citizens. People born in the 
three upper castes were given initiation into the study of the Vedas and treated as twice born, while sudras 
were not allowed to study or even hear the Vedas. They were treated on par with animals and considered 
once borne. The brahmins enjoyed the highest status and privileges followed by the kshatriyas, the vaisyas 
and the sudras in the same order. The laws were discriminatory in matters of rewards and punishments. 
They prescribed lighter punishments for higher castes than the lower castes who had technically little 
recourse against the former in criminal cases. For the same offence committed, a lower caste person might 
attract physical torture, slavery or death penalty while a higher caste person might get away with a simple 
fine or chastisement or purification ceremony. The lower caste persons were also not allowed to act as 
witnesses or sit in judgment against higher castes. 

• Royal Support: The caste system was preserved and enforced mostly through royal support. The 
relationship between the priestly class and the warrior class was one of convenience. The kings took upon 
themselves the tasks of protecting the caste system and preventing caste intermixture while the priests 
performed sacrificial ceremonies and purifications ceremonies seeking the welfare of the king and a place 
for him in heavens. The scriptures proclaimed the king as a god in human form and protector and preserver 
of castes and caste order 

4
. The very notion of punishment was a created by God and given to the kings 

upon earth to help them destroy evil and keep men on the path of dharma . The scriptures suggested that a 
king should start his day by worshipping three Brahmins on waking up and follow their advice with humility 
and modesty. He should also appoint a Brahman to the position of a chief minister with and deliberate with 
him on the most important affairs concerning royal policy.  

Historical Perspective 

The Rigvedic people came to the Indian subcontinent as priestly families, not as warriors. They won over the 
subcontinent not through the power of sword as some historians want us to believe but through their superior skill in 
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debate and magical ritualism which they used to gain royal patronage of the local kings. With the support of some 
native kings whom they won over to their side and who probably had some racial affinity with them, by cleverly 
adopting many local customs and traditions that would make them acceptable in the eyes of the native people, with 
their special abilities in using magical incantations and elaborate sacrifices to summon rains or prevent floods or 
defeat the enemies or drive away thieving hostile tribes, diseases and pestilence, they established their social, 
political and economic power and spread their influence gradually to the four corners of the Indian subcontinent.  

Non-Vedic Character of Caste System 

The vedic priests did not bring with them the caste system. The early vedic people had a flexible social organization 
in which people could change their vocations easily. Different members within the same family practiced different 
vocations. But as they came into contact with hostile tribes and competing traditions, they resorted to caste system 
to preserve their identity as a group. Some form of caste system was already in vogue in ancient India, which in all 
probability the vedic people adopted to maintain their racial purity and family lineages. This is evident from the fact 
in the entire Rigveda there is no reference to the caste system except in the Purusha sukta which is considered by 
many scholars as a later day interpolation.  

Caste in Hindu Mythology 

In the Hindu mythology we find men of lower castes ascending to positions of eminence and authority. Some 
important characters in the epics Ramayana and Mahabharata belonged to lower castes. Lord Rama was assisted 
by mostly men of humble origins, who lived in the forests and were ignorant of the vedic scriptures. Lord Krishna 
himself was brought up by a family of cowherds. So was Balarama, his step brother, who is sometimes included in 
the list of Vishnu's ten incarnations. Only three or four of the ten incarnations of Lord Vishnu came from higher 
castes. Of the ten only one, the incarnation of Vamana, belongs to the Brahmin caste. Rama, Parashurama and the 
Buddha belong to the Kshatriya caste while other incarnations such as the incarnation of fish, turtle, boar and the 
half man and half lion are actually animal incarnations, which in other words means once born, just like the forest 
dwellers that assisted Lord Rama in his battle against the demon king Ravana.   

Many ancient sages and rishis also came from humble backgrounds. Parasurama was a brahmin by birth but a 
warrior by profession. Vishwamitra

7
 was a warrior by birth but practiced austerities like a brahmins and became a 

great rishi. Sage Parashar, the famous law giver, was the son of an outcaste (chandala). Rishi Vashishta was born 
to a prostitute ,while sage Vyasa, the original author of the Mahabharata, was born to a fisherwoman. Rishi Valmiki 
the original composer of Ramayana came from a tribal family of traditional hunters. Some composers of the Vedic 
and Upanishadic hymns belonged to either lower castes or mixed castes. Satyakama Jabala was born to a 
prostitute who could not tell him who his father was. Karna, the famous character from the Mahabharata was 
brought up by low caste family, while Drona, the teacher of the Pandavas, was a Brahmin by caste but excelled in 
marital arts . 

The Development of Rigid Caste System 

The Rigvedic society had a flexible caste system which allowed individuals to change their castes if necessary. 
Color (varna) and family lineage were more important during this period rather than occupation. But during the post 
vedic period, caste system became rigid and offered little flexibility to people to pursue vocations not authorized by 
caste rules. Foreign invasions and the presence of foreigners should have sparked this new development to 
prevent the possibility of caste pollution and confusion of castes. Well defined code of conduct, rewards and 
punishments and purification procedures became necessary to regulate the inflow of new members into the vedic 
society and their integration into the existing framework of castes without disturbing the social structure and the 
dominance of the priestly class. 

Elevation of the Sudra Kings 

Many emperors and rulers in ancient India came from humble backgrounds. They became rulers on account of 
their personal valor and adventurous spirit. The Nandas who ruled a vast empire with pataliputra as their capital at 
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the time of the birth of the Buddha, belonged to a low caste of barbers. So was Chandragupta Maurya, who 
succeeded them. His mother belonged to a family of peacock tamers and probably served in the court of Nandas 
as a courtesan. The Sakas and the Kushanas were foreigners who came from outside. They patronized Saivism 
but kept away from Vedism. The Guptas were either Vaishyas or Jats  while the Nagas or the Barashivas were 
sudras. We do not know for sure how the vedic priests managed their relationship with the sudra kings and the 
foreign rulers. In most cases these kings joined Buddhism or Jainism or Saivism as these religions did not favor 
caste system. In fewer cases they accepted the compromise offered by the vedic priests in return of gifts and land 
grants to admit them into the Vedic fold as kshatriyas through purification ceremonies and the blessing of the gods 
and by tracing their lineage to some mythical race having roots in heaven. If these strategies failed, the vedic 
priests either kept a low profile or sought the protection of neighboring rulers. 

Varna, Jati and Gotra 

The early vedic society was more concerned with the color and family identity of people rather than their castes as 
is evident from the Rigvedic hymns which distinguish people based on their complexion and creed rather than 
occupation based castes. The caste system  is known in Sanskrit as varnashrama dharma which actually means a 
system based on color. In the early days it was color of the skin that mattered, not the caste. A Brahmin was 
considered varnashresht or best of color. Varna also meant a letter or character or sound. Teaching how to write 
and spell Sanskrit letters was called varna-shiksha. The Vedic people were conspicuous by their color in contrast to 
the dark skinned tribes whom they derogatorily referred as dasyus, dasas, asuras, pisachas and rakshasas. These 
tribes spoke different languages, did not show any respect for the vedic gods and sacrifices and would have 
probably shown the same contempt towards the vedic people for their racial snobbery. Many scholars believe that 
the varnas were different from castes. The varnas were classes based on racial features, while the castes were 
further divisions within each class based on occupation or lineage. Thus while there were only four varnas or 
classes, the number of castes or occupational divisions with in each class varied. 

The word jati actually means the form of existence that comes by birth. Thus animals belong to pasujati or the 
group of animals and humans to narajati or the group of humans. Jati is also used loosely to mean a caste, a race, 
a lineage, a tribe or a class of men. A jati-brahmin is some one who is a brahmin by birth but not by occupation or 
knowledge or performance of rites and rituals. Closely related with jati are the worlds jat, meaning birth or existence 
and jatakam meaning natal chart.  

Gotra actually means the name of a cow pen or stable. It is also used to denote the name of a family, lineage or 
race of Brahmin families. Strictly speaking, only Brahmin families are supposed to belong to particular gotras. In 
case of people belonging to other castes, it denotes the lineage of their respective family priests. So if a Brahmin 
quotes his gotra he is telling from which lineage or family he descended and when a non Brahmin is quoting his 
gotra, he is telling the gotra of the priest whose services his family traditionally used. Traditionally the gotras of 
brahmin families are traceable to seven or eight ancient sages. But today there are thousands of gotras and no one 
knows how these many gotras have sprouted. While for Brahmin families gotras carry a lot of significance, for 
others gotras usually matter during ritual worship and performance of sacraments. As  in case of castes, marriages 
within the same gotra are prohibited by the law books.  

Subsequent Developments  

The Indian society was complex in ancient India as it is now. Any generalizations about it need to be regarded with 
some reservations. The political, geographic and linguistic diversity, absence of adequate dependable historical 
evidence,  contradictory literary sources and the existence of multiple religious traditions make it a daunting task for 
any writer to present a satisfactory picture of the prevailing conditions of the Indian society at any point of time in 
the past. In the following paragraphs we attempt to trace a broad outline of the development of caste system in the 
post vedic period. 

During the Mauryan period (300 BC), while the varnas remained four, the castes became many. Inter caste 
marriages, practice of polygamy, assimilation of foreigners,  creation of vast administrative machinery that resulted 
in new classes of people and new positions of authority, and geographical expansion of the empires to the south 



AMBEDKAR'S PHILOSOPHY OF HINDUISM AND CONTEMPORARY CRITIQUES 

PROF. M. M. NINAN 

 148 

which exposed new groups and communities to the vedic religion contributed to this new development and added 
diversity and complexity to the social fabric of ancient India.  

Megasthanese, who stayed in the court of Chandragupta Maurya as a Greek ambassador for several years and 
recorded his observations in his work titled the Indika, noticed seven classes of people in the Mauryan empire, 
namely  

• philosophers,  
• husbandmen,  
• shepherds,  
• artisans,  
• military,  
• overseers and  
• councilors or assessors. 

Within each of these classes there were further sub divisions. Megasthanese identified two distinct divisions with in 
the philosophers group, the priests and the ascetics. 

In the Satavahana empire, society was organized into four classes.  

• The first class consisted of high ranking officials and feudatory chieftains such as Maharathis, Mahabhojas 
and Mahasenapatis.  

• The second class consisted of officials such as ministers and treasurers (Amatyas, Mahamatras and 
Bhandagarikas) and non-officials such as merchants, traders and heads of guilds (Naigama, Sarthvaha 
and Sreshtin).  

• The third class consisted of professionals such as scribes (lekhakas), physicians (vaidyas), cultivators 
(halakiyas), goldsmiths (suvarnakaras) and chemists (gandhikas).  

• The fourth class consisted of carpenters (vardhaki), garderners (malakaras), blacksmiths (lohavanija) and 
fishermen (dasakas). 

The Guptas patronized Hinduism and revived many ancient vedic traditions. They enforced the caste system 
throughout their empire with religious zeal. They implemented many traditions of vedic religion as a part of the 
king's duty to uphold and protect religious laws (dharma) and safeguard the caste system from the unlawful inter 
mixture of castes. The Brahmins, who enjoyed many privileges under their patronage, were known for their austere 
lives. There were many groups within the priestly class, each performing specific duties. They studied the 
scriptures, practiced contemplation, devotional worship and observed austerities such as tapas and penance. They 
received lavish gifts and land grants from kings, often entire villages in return for their services. People venerated 
the saints and regarded the places where they lived as sacred places. The kings employed royal priests whom they 
consulted frequently. Brahmins of this period belonged to many lineages or gotras. 

The Guptas brought peace and prosperity to the Indian subcontinent and contributed to the emergence of new 
classes of aristocracy. Their period witnessed the development new elite groups, as in the Roman empire, in the 
form of urban bourgeoisie consisting of wealth traders and merchants and landed gentry owning vast tracts of 
agricultural lands, which precipitated a new power struggle requiring compromises within the social structure. While 
the priestly classes had the religious authority over the sudras or the landless peasants, the landed gentry assumed 
feudal and administrative authority over them.  

The assimilation of foreign groups such as the Hunas in the declining phase of the Gupta rule resulted in some 
social unrest and imbalances within society. According to Havell, the infusion of Huna blood lowered the high 
ethical standards of Indo-Aryan traditions and caused the growth of many vulgar superstitions which were never 
contradicted by the great teachers of India. The intolerance of the Hunans only added to the rigidity of the caste 
system in the subsequent period as a defensive reaction, just as the intolerant attitude of Muslim rulers contributed 
to its rigidity of castes during the medieval period.  
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Hiuen Tsang who visited India during the reign of Harshavardhana noticed that the caste system dominated the 
Hindu society. He described the four distinct classes as described in the Hindu law books. The brahmins and the 
kshatriyas observed decency and decorum in their dress and eating habits. The higher castes were very particular 
about cleanliness. After eating food they destroyed the wooden and stone vessels in which they ate food and clean 
the metal ones thoroughly. They lived upright and honest lives and dreaded the retribution of bad karma. There 
were no inter-caste marriages and marriages with in the same caste among close relations. The caste distinctions 
and restrictions in food and marriage, however, did not prevent various castes from interacting socially. 

Despites its universal appeal and emphasis on Muslim brotherhood, Islam could not destroy caste system nor vedic 
religion. Caste system actually helped Hinduism to maintain its integrity and inner strength during this turbulent 
period. Some Muslim rulers made attempts to humiliate higher caste Hindus by forcing them to work in Muslim 
households as servants after reducing them to penury through unjust taxation. They also managed to convert to 
Islam some low caste and a few high caste Hindus. Some Muslim rulers made it a policy to kill a certain number of 
Hindus each year to humiliate and destroy Hindus. These developments made the caste system more rigid and 
uncompromising. Those who switched their loyalties to the new religion (usually the lower castes) became 
despicable and loathsome in the eyes of those who suffered silently. Interestingly the newly converted Muslims 
maintained some sort of caste system among themselves based on their old caste affiliations and added a new 
social dimension to the community of Muslims in the country. 

The British respected the Indian caste system in the formulation of their policies, formation of their military and in 
their government policies regarding education and employment. They did not attempt to abolish the caste system 
as they saw in it a great opportunity to maintain their hold by keeping the society divided. The Christian 
missionaries found in it a convenient means to convert people to Christianity and keep the Hindu society defensive. 
Educated Indian middle classes sensed the danger and felt a need to reform the caste system in the interests of 
Hindu society. Leaders like Baba Saheb Ambedkar demanded equal status for the low castes, while Gandhi 
advocated complete abolition of untouchability and equal rights to all people.  

After independence, Indian constitution guaranteed equal status and fundamental rights to all classes of people. 
Practice of untouchability was officially declared as a serious crime, punishable with severe penalties. Provisions 
were made to identify and protect the lower castes from exploitation and ill treatment. Reservation policy created a 
level playing field and protected them from unfair competition from higher castes in matters of employment and 
education. Today the lower castes occupy positions of authority and leadership and are engaged in every 
profession. While a lot of improvement in their overall status is still required, through constitutional guarantees the 
Indian government established many safeguards for the lower castes and improved their status in society 
considerably so much so that often the high castes complain of being discriminated and at a disadvantage. By 
granting constitutional guarantees to the lower castes and protecting them from unfair competition, the Indian 
government averted a major disaster for the newly independent country such as a civil war or civil strife or mass 
conversions to other religions. 

Justification of Caste System 

Caste system was rationalized in ancient India on various grounds. Some of them are discussed below.  

• Justification in the Vedas: No vedic tradition is valid unless it is found in the Vedas. The caste system 
would not have found approval among the vedic people unless there was some reference to it in the 
Vedas. The Purusha Sukta in the 10th Mandala of the Rigveda describes how the castes came into 
existence, from different parts of Purusha, the Cosmic Soul, at the time of a grand sacrifice performed by 
the gods. The brahmins came out of his mouth, the kshatriyas from his arms, the vaisyas from his thighs 
and the sudras from his feet. Many scholars believe that concepts and the imagery of Purusha Sukta  
belong to later Vedic period rather than the Rigvedic period and so it was probably a later day interpolation. 
It is interesting that this hymn is quoted even today by many orthodox brahmins to justify the system, 
despite the inconsistencies in the logic employed. Firstly the one indivisible and unchanging Brahman does 
not have a body like humans. Secondly even if he has, his feet cannot be unclean compared to his mouth. 
Judging by the human physic, the mouth should more unclean than the feet unless God has a tendency to 
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wallow in mud. Thirdly, among the bodily parts, it is the feet of God that is usually worshipped in the 
temples and rituals rather than any other part of His body.  

• Justification in the theory of Karma: The concept of karma perfectly justifies the caste system based on 
birth. It favors the argument that people of lower castes have to blame themselves for their plight because 
of their bad karma in their past lives. Their pitiable plight is a stern warning to the rest of the humanity that 
the wheel of dharma operates inexorably, sparing none and favoring none. This line of argument is found in 
many scriptures, including the Bhagavadgita, according to which people of good merit and those who had 
developed detachment or dispassion were born in pious families. In the fourth chapter of the book, Lord 
Krishna declared that the fourfold varna system was created by him based on the triple gunas and 
mechanism of karma . By combining the belief in karma with the caste system, the ancient law makers 
prescribed different vocational and occupational duties for each caste and expected people to follow them 
sincerely as an integral part of their religious duty. Observing these duties without questioning them was an 
act of merit, which entitled them to progress on the path of dharma and obtain a better life in the next birth. 

• Justification by the theory of Gunas: According to many schools of Hindu philosophy, all beings and 
objects in the world contain the triple gunas or qualities of Prakriti. Their dominance or suppression cause 
people to act and behave differently and make them fit for certain types of occupations. These three 
qualities are sattva, rajas and tamas. Sattva is characterized by purity and spirituality and manifests in men 
in the form of knowledge, intelligence, faith, sincerity, devotion, piousness and so on. Sattva is believed to 
be the predominant quality among the men of knowledge, in other worlds, brahmins. Rajas is characterized 
by egoism and materialism and manifests in men as ambition, pride, desire for wealth and personal power, 
lust, hypocrisy, attachment and so on.  Rajas is believed to be the predominant quality in case of men of 
action, in other words, in kshatriyas and vaisyas. Tamas is characterized by lethargy and manifests in men 
in the form of ignorance, lack of ambition, extreme austerities, demonical resolve, uncleanliness, negative 
attitude, unhealthy habits and other forms of undesirable behavior. Tamas is believed to be the 
predominant quality in men who are unclean and ignorant, in other words, sudras. 

• Justification by the religious laws. The caste system was justified by most of the smriti literature, 
Manusmriti being the most notorious among them and by such religious scriptures as the Puranas, the 
Sutra literature and scriptures such as the Bhagavadgita and some later day Upanishads. The law books 
not only justified rigid caste system but prescribed severe punishments in case of violation. The very 
purpose for which the law books were composed and the manner in which the information was organized in 
them on caste lines suggest that in ancient and medieval India they were meant to perpetuate and justify 
the caste system and provide clear guidelines to the administrative machinery to enforce the laws 
concerning social divisions with little confusion. 

Critical Analysis of Caste System 

The Hindu caste system had its own merits and demerits and should not be judged purely based on the social 
values of today. Inequalities and social divisions based on economic and family status were not unknown in other 
parts of the world.  The Nordic races followed some form of caste system. The Greeks and Romans had freemen 
and slaves. The British, the French and the Russians had their landed gentry and nobility in contrast to the 
commoners and peasants who were subject to unjust taxes and unequal treatment. The new world had its own 
slave system practiced for nearly two centuries. Compared so some of these systems and practices, the Hindu 
caste system was more humane and gentle. Although the chandalas were excluded from social interaction, they 
were free men within their own world. So were the sudras. The Romans had their slave revolts. The French had 
their revolution. The injustices of American slave system produced deep rooted aggression, resentment and 
frustration in the USA. But the low castes in India never launched large scale organized revolts or violence against 
the upper castes because there was no physical suppression of castes but only limitations of opportunities imposed 
by tradition and religious beliefs. There were rigid walls among the communities but within the walls life went on as 
usually independent of how others lived. It is in this context one should examine the advantages and disadvantages 
of Hindu caste system which are listed below.  
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Advantages 

1. Continuity of traditions: It would be unfair to say that the caste system had no merit, because if it were 
true it would not have survived for so long. If Hinduism survived amidst many competing traditions, religions 
and foreign invasions, without a central authority and with so many centrifugal forces working from all 
directions, a great deal of credit ought to go to the rigid caste system that discouraged people from 
experimenting with their faith and beliefs acting as a binding force and kept them within the boundaries 
established by the scriptures and the tradition. A vast majority of the Hindus were illiterate, but were not 
unaware of the laws of karma or the implications of violating caste rules or their commitment to their caste 
based family occupations and its role in ensuring their family well being and survival. 

2. Division of labor: The caste system promoted division of labor and specialization of knowledge which 
helped each family perfect and improve their vocational skills and continue them from generation to 
generation.  

3. Bonds of Brotherhood: The caste system contributed to the development of caste based guilds in the 
urban areas, which acted like social and labor unions. They united people together under a common 
purpose and provided some kind of social insurance against unfair competition and unjust exploitation of 
labor. They ensured fair wages to their members, loaned money to them acting like banks, helped the 
unemployed to find wor, in addtion to promoting  work ethics and standards of performance among their 
members. In the rural areas the caste system brought together people of the same caste and promoted 
unity, solidarity and fraternity among them, strengthening the bonds of their relationships through marriage, 
friendship and other forms of social and professional interaction. 

4. Purity of lineages: Because of the rigid rules regarding marriage and physical union among the castes 
and prohibition of marriages with in the same gotras, many families were able to maintain the purity of their 
lineage.  

5. Unity in diversity: The caste system was not a system of mere division of labor. While it acknowledged 
birth related inequalities and karma based existential problems, it also emphasized the underlying unity of 
all the castes and their divine nature as products of a great cosmic sacrifice, arising from various parts of 
the universal being. The original purpose of the caste system, at least in theory, was not to exploit the 
weaker castes but establish social order, regulate the affairs of the people and preserve the sacred law 
(dharma).  God was the protector of this order and it was also the responsibility of everyone to ensure that 
chaos and unrest would not ensue from the intermixture and confusion of castes. 

Disadvantages 

Following are some of the disadvantages of caste system 

1. Exploitation of the Weak: The Hindu caste system had inherent weaknesses which rendered it unjust and 
exploitative over a period of time, giving rise to social injustices, disabilities and inequalities among a vast 
majority of the people. Its rigidity and continued practice exposed the weaker sections of society to unjust 
exploitation by the socially and politically privileged groups in the name of religion and tradition. 

2. Disunity and division of loyalties: The caste system divided the society vertically and horizontally into 
several groups and bred distrust and resentment. It promoted disunity, distrust and caste prejudices among 
the people 

3. Foreign domination: The caste system  weakened people's resolve to stand united against foreign 
invasions. The physically strong sudras were condemned to pure agricultural labor and menial jobs, while 
they could have been more useful as fighters and soldiers in defending the land and the religion against 
foreign invaders. By relegating the physically strong population to menial labor and ignoring them in the 
political affairs of the country, except for tax and labor purposes, the Hindu rulers deprived themselves of 
able bodied soldiers who could have defended them and their empires against foreign aggression. It is 
interesting to note that the Muslim rulers and the British who recruited people from all castes into their 
armies were able to conquer the subcontinent and rule it for centuries. 

4. Preferential Treatment: The caste system was based on birth rather than individual talent and vocational 
choice. This created many disabilities for talented individuals belonging to the lower castes. The story of 
Ekalavya in the Mahabharata is a good example of how the system preferred to protect the less competent 
or the incompetent among the higher castes from the more talented lower caste persons in the name of 
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dharma. This biased approach stilted the growth of the nation and contributed to its downfall in course of 
time.  

5. Political and military implications: The caste system placed the foreigners on par with the untouchables 
and prevented healthy exchange of knowledge and ideas. This worked to the disadvantage of Indians in 
general and the armies in particular as it isolated people from the rest of the world and prevented them 
from knowing about the invading foreigners, their strategic moves and counter moves and methods of 
warfare. The caste system also divided Indian soldiers on caste lines and created groups within groups, 
making coordination a difficult task for the army generals. 

6. Conversion to other religions. Caste system indirectly contributed to the decline of Hindu religion as 
many people belonging to the lower castes were converted to other religions to escape the social 
indignities and inequalities associated with their castes. Buddhism, Christianity and Islam thrived in India on 
the weaknesses of Hinduism rather their own merits. Speaking of this subject, Swami Vivekananda 
commented in the following words, "Was there ever a sillier thing before in the world than what I saw in 
Malabar country? The poor Pariah is not allowed to pass through the same street as the high-caste man, 
but if he changes his name to a hodge-podge English name, it is all right; or to a Moahammedan name, it is 
all right. What inference would you draw except that these Malabaris are all lunatics, their homes so many 
lunatic asylums, and that they are to be treated with derision by every race in India until they mend their 
manners and know better." 

7. Instrument of oppression. The caste system became an instrument of oppression in the hands of socially 
privileged castes. Landlords and wealthy merchants exploited the lower castes and subjected them to 
inhuman treatment without fear as the lower castes did not enjoy equal rights nor the confidence of those 
who enforced the laws. 

8. Untouchability: Caste system created a class of individuals who were regarded as untouchables and 
treated as less than human beings. They were not allowed to enter the cities and villages freely. People of 
higher castes were advised not to touch them or let their shadows fall on them because the shadows were 
also treated as sources of defilement. They were not allowed to draw water from the wells or ponds used 
by the upper castes. In modern times, many untouchables converted to other religions because they saw 
no hope in sticking with their traditional castes and among those who did not opt for converstion, the 
educated ones are its worst critics.  

9. Low self-esteem: The caste system lowers the self-esteem of many and makes them feel bad about their 
social status and caste identity. Since it is based on birth, there is nothing much anyone can do about one's 
caste other than changing one's religion, a decision that may have other social implications such as 
alienation from one's own family, friends or community, accompanied by feelings of guilt and fear of divine 
retribution.  The caste system is a blistering and festering ancient sore of Hindu society that evokes painful 
memories and keeps the Hindu society divided for ever. 

Caste System in Modern Hindu Society 

Today untouchability is a serious crime. But the idea of caste system still prevails in the minds of many Hindus. The 
following points are worth noticing: 

1. Inter caste marriages are not approved in many traditional and rural families.   

2. Caste based organizations and associations still exist in India and play a crucial role in perpetuating the idea of 
caste.  

3. Upper caste people are unhappy with the government's reservation policy and their grievance is not entirely 
unfound. Some castes demand the government to recognize them as scheduled castes or tribes and from time to 
time resort to violent agitation over the issue. 

4. Caste conflicts often lead to violence and bloodshed in the rural areas and college campuses.  

5. In many educational institutions students tend to group themselves on the basis of castes, often with the tacit 
connivance of teaching faculty and local politicians. A similar trend is often noticeable in the work places also. 
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Scheduled caste and tribe unions and organizations often put undue pressure on the government and 
managements using their protected status. Frivolous complaints of discrimination and bogus criminal cases against 
officers of higher castes to settle some past scores are not unknown. 

6. In Indian politics, caste is a powerful factor. In many states of India political parties are identified on the basis of 
dominant castes that support them. During general elections many politicians appeal to the baser instincts of 
people using caste affiliations. They shamelessly and clandestinely seek votes in the name of caste. 

7. Indian temples are still under the siege of caste chauvinism. The temple administrations, some of which are 
managed by government officials, do not recruit people from other castes to act as temple priests. They also often 
perform purification rituals for caste transgressions which invite lot of public criticism. The priesthood continues to 
be an exclusive privilege of the brahmins and no noticeable effort has been made to encourage people from other 
castes to study the Vedas and join the priesthood. 

8. Discrimination continues in several states in remote areas. There are still people who would not let low castes 
draw water from their wells and would not let them sit in the same row to share food. 

9. The lower caste people continue to be employed by the higher castes in the rural areas to perform menial and 
degrading jobs. We do not see the opposite happening anywhere in the country, except perhaps in companies and 
corporations owned by a few lower caste Hindus. 

Conclusion 

The caste system might have served its purpose in ancient times, but does not fit into the values and principles of 
modern times, such as democracy, fundamental rights, individual freedom, equality and non-discrimination. It does 
not uphold the values of modern Hinduism either, such as tolerance and universal brotherhood. It does not validate 
the concept that all life is a sacred expression of divine will and energy. Followers and upholders of Hinduism 
cannot and should not rationalize caste system if they want to maintain the credibility of Hinduism as world religion 
that can accommodate people of all nations, races and backgrounds.  

Scholars tend to rationalize the  caste system by quoting the Purushasukta and the Bhagavadgita. They ignore the 
fact that these verses contradict the very core values of Hinduism emphasized in the same texts and present a 
world view that is a negation of Hinduism. If caste system is allowed to prevail, it would do a much greater damage 
to Hinduism than any other disruptive force we can imagine. We have already seen its negative impact. If Hinduism 
lost millions of its followers to other religions and continues to lose so, it is because the lower castes were pushed 
to the wall and made to feel bad about themselves. It is time we consign the ancient law books such as Manusmriti 
to the dustbins of history and move forward to establish an egalitarian society based upon firm ethical and spiritual 
foundation upon which Hinduism can brace itself to meet the challenges of the coming times and appeal to the 
inquisitive and advanced minds of the future generations. 
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VI 

SRI AUROBINDO 

 

Sri Aurobindo 

Sri Aurobindo (1872-1950) most original philosopher of modern India. Education in England gave him a wide 
introduction to the culture of ancient, or mediaeval and of modern Europe. He was described by Romain Rolland 
as ' the completest synthesis of the East and the West.'  This is what he observed about caste:  

"Caste was originally an arrangement for the distribution of functions of society, just as much as class in Europe, 

but the principle on which the distribution was based in India was peculiar to this country.  

"A Brahmin was a Brahmin not by mere birth, but because he discharged the duty of preserving the spiritual and 

intellectual elevation of the race, and he had to cultivate the spiritual temperament and acquire the spiritual training 

which alone could qualify him for the task.  

The Kshatriya was a Kshatriya not merely because he was the son of warriors and princes, but because he 

discharged the duty of protecting the country and preserving the high courage and manhood of the nation, and he 

had to cultivate the princely temperament and acquire the strong and lofty Samurai training which alone fitted him 

for his duties.  

So it was with the Vaishya whose function was to amass wealth for the race and the Shudra who discharged the 

humbler duties of service without which the other castes could not perform their share of labour for the common 

good. Essentially there was, between the devout Brahmin and the devout Shudra, no inequality in the single 'virAt 

purusa' [Cosmic Spirit] of which each was a necessary part.  

Chokha Mela, the Maratha Pariah, became the Guru of Brahmins proud of their caste purity; The Chandala taught 

Shankaracharya: for the 'Brahman' was revealed in the body of the Pariah and in the Chandal there was the utter 

presence of Shiva the Almighty." 
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Chokha Mela and Shankaracharya  

Chokha Mela, the Maratha Pariah (lower caste) became the Guru of Brahmins proud of their caste purity; The 

Chandala taught Shankaracharya: for the 'Brahman' was revealed in the body of the Pariah and in the Chandal 

there was the utter presence of Shiva the Almighty." 

*** 

Caste therefore was not only an institution which ought to be immune from the cheap second-hand denunciations 

so long in fashion, but a supreme necessity without which Hindu civilisation could not have developed its distinctive 

character or worked out its unique mission. But to recognize this is not to debar ourselves from pointing out its later 

perversions and desiring its transformation. It is the nature of human institutions to degenrate, to lose their vitality 

and decay, and the first sign of decay is the loss of flexibility and oblivion of the essential spirit in which they were 

conceived. The spirit is permanent, the body changes; and a body which refuses to change must die.   

The spirit expresses itself in many ways while remaining essentially the same, but the body must change to suit its 

changing environments if it wishes to live. There is no doubt that the institution of caste degenerated. It ceased to 

be determined by spiritual qualifications which, once essential, have now come to be subordinate and even 

immaterial and is determined by the purely material tests of occupation and birth. By this change it has set itself 

against the fundamental tendency of Hinduism which is to insist on the spiritual and subordinate the material, and 

thus lost most of its meaning. The spirit of caste arrogance, exclusiveness and superiority came to dominate 

it instead of the spirit of duty, and the change weakened the nation and helped to reduce us to our present 

condition."  

India's Rebirth - By Sri Aurobindo   

 

*** 
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VII 

MAHATMA GANDHI 

 

Mahatma Gandhi (1869-1948) Was among India's most fervent nationalists, fighting for Indian independence from 

British rule. Gandhi was a staunch and devout Hindu and he proclaimed it proudly:  

He said that the caste system or varnashrama is "inherent in human nature, and Hinduism has simply made a 

science of it."   He defended the "much-maligned Brahman" and entertains " not a shadow of doubt" that 

"if Brahmanism does not revive, Hinduism will perish".  "Hinduism insists on the brotherhood of not only 

all mankind but of all that lives."   

(source: Hindu Dharma - M. K. Gandhi p. 7-374 and  Harijan 28-3-1936).  

 

GANDHI AND AMBEDKAR 
Siddhartha 

Diverging perceptions in the struggle against oppression 

http://pipaltree.org.in/uploads/Gandhi_and_Ambedkar_complementary_pathways.pdf 
 
At Gandhi’s invitation Ambedkar went to meet him Malabar Hill, in Bombay, on august14th, 1931.  
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The meeting did not go off well. Gandhi stated that he had been thinking of the problem of Untouchables ever since 
his school days, well before Ambedkar was born. He had incorporated the fight against untouchability in the 
programme of the congress. He was surprised that Ambedkar opposed him and the Congress. Ambedkar replied 
sarcastically that it was true that Gandhi started to think about the problem of Untouchables before he was born. 
Old people always liked to emphasise the point of age. 
 
However, the congress had done nothing beyond digging formal recognition to the problem. had the Congress 
party been sincere it would have made “the removal of Untouchability a condition, like the wearing of Khaddar, for 
becoming a member of the congress”. Ambedkar states that Hindu were not showing any change of heart 
concerning the problem of untouchables. 
 
He continued: We believe in self-help and self-respect. We are not prepared to have faith in great leader sand 
Mahatmas. Let me be brutally frank about it. history tells that Mahatmas, like fleeting phantoms, raise dust, but 
raise no level. Why should the Congress men oppose our movement and dub me a traitor?   Towards the end of 
the meeting Ambedkar asked Gandhi what his position was on the question of special political safeguards and 
adequate political representation for the Depressed Classes. 
 
Gandhi replied: “I am against the political separation of the Untouchables from the Hindus. That would be 
absolutely suicidal.”  

When Ambedkar heard this his worst fears about Gandhi were probably confirmed for the brusquely thanked the 

latter and left the hall.  

Dr. B.R. Ambedkar on Gandhi & the black Untouchables: Gandhi is the greatest enemy the untouchables 

have ever had in India." 
 

http://rupeenews.com/2008/03/dr-br-ambedkar-on-gandhi-the-black-untouchables-gandhi-is-the-greatest-

enemy-the-untouchables-have-ever-had-in-india/ 

1.  Beverley Nichols, a famous novelist, musician, playwright, essayist, reporter, and a journalist visited British 
India. During this visit, he met Dr. Ambedkar, who told him: 

“Gandhi is the greatest enemy the untouchables have ever had in India.” 

So what did Ambedkar mean? Mr. Nichols explained it as follows: 

"....... He would mean that passive resistance--which is Gandhi's form of pacifism--could only lead to chaos and the 
eventual triumph of brute force; that to lie down and let people trample on you (which was Gandhi's recipe for 
dealing with the Japanese) is a temptation to the aggressor rather than an example to the aggressed; and that in 
order to have peace you must organize, you must be strong, and that you must be prepared to use force. Mutatis 
mutandis, that is precisely what Ambedkar meant about the untouchables. He wanted them to be recognized and 
he wanted them to be strong. He rightly considered that the best way of gaining his object was by granting them 
separate electorates; a solid block of 60 million would be in a position to dictate terms to its oppressors. Gandhi 
fiercely opposed this scheme.  

"Give the untouchables separate electorates," he cried, "and you only perpetuate their status for all time." It was a 
queer argument, and those who were not bemused by the Mahatma's charm considered it a phoney one. They 
suspected that Gandhi was a little afraid that 60 million untouchables might join up with the 100 million Muslims--
(as they nearly did)--and challenge the dictatorship of the 180 million orthodox Hindus. With such irreverent 
criticisms were made to him, Gandhi resorted to his usual tactics: he began to fast unto death. (As if that altered the 
situation by a comma or proved anything but his own obstinacy!) There was a frenzy of excitement, ending in a 
compromise on the seventh day of the fast. The untouchables still vote in the same constituencies as the caste 
Hindus, but a substantial number of seats are now reserved for them in the provincial legislatures. It is better than 
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nothing, but it is not nearly so good as it would have been if Gandhi had not interfered. That is what Doctor 
Ambedkar meant. And I think that he was right." 

2. Ambedkar, B.R. What Congress and Gandhi Have Done to the Untouchables. Bombay: Thacker & Co., Ltd, 2nd 
edition, 1946. Excerpts from this book were published in: Gandhi: Maker of Modern India? Edited by Martin Deming 
Lewis. Boston: D.C. Heath and Co., 1965. Here is the report which you must read in its entirety: 

Mr. Gandhi’s views on the caste system–which constitutes the main social problem in India–were fully elaborated 
by him in 1921-22 in a Gujrati journal called Nava-Jivan. The article is written in Gujrati. I give below an English 
translation of his views as near as possible in his own words. Says Mr. Gandhi: 

(1) I believe that if Hindu Society has been able to stand it is because it is founded on the caste system. 

(2) The seeds of swaraj are to be found in the caste system. Different castes are like different sections of miliary 
division. Each division is working for the good of the wholeP. 

(3) A community which can create the caste system must be said to possess unique power of organization. 

(4) Caste has a ready made means for spreading primary education. Each caste can take the responsibility for the 
education of the children of the caste. Caste has a political basis. It can work as an electorate for a representative 
body. Caste can perform judicial functions by electing persons to act as judges to decide disputes among members 
of the same caste. With castes it is easy to raise a defense force by requiring each caste to raise a brigade. 

(5) I believe that interdining or intermarriage are not necessary for promoting national unity. That dining together 
creates friendship is contrary to experience. If this was true there would have been no war in EuropeP. Taking food 
is as dirty an act as answering the call of nature. The only difference is that after answering call of nature we get 
peace while after eating food we get discomfort. Just as we perform the act of answering the call of nature in 
seclusion so also the act of taking food must also be done in seclusion. 

(6) In India children of brothers do not intermarry. Do they cease to love because they do not intermarry? Among 
the Vaishnavas many women are so orthodox that they will not eat with members of the family nor will they drink 
water from a common water pot. Have they no love? The caste system cannot be said to be bad because it does 
not allow interdining or intermarriage between different castes. 

(7) Caste is another name for control. Caste puts a limit on enjoyment. Caste does not allow a person to transgress 
caste limits in pursuit of his enjoyment. That is the meaning of such caste restrictions as interdining and 
intermarriage. 

(8) To destroy caste system and adopt Western European social system means that Hindus must give up the 
principle of hereditary occupation which is the soul of the caste system. Hereditary principle is an eternal principle. 
To change it is to create disorder. I have no use for a Brahmin if I cannot call him a Brahmin for my life. It will be a 
chaos if every day a Brahmin is to be changed into a Shudra and a Shudra is to be changed into a Brahmin. 

(9) The caste system is a natural order of society. In India it has been given a religious coating. Other countries not 
having understood the utility of the caste system, it existed only in a loose condition and consequently those 
countries have not derived from caste system the same degree of advantage which India has derived. These being 
my views I am opposed to all those who are out to destroy the caste system. 

In 1922, Mr. Gandhi was a defender of the caste system. Pursuing the inquiry, one comes across a somewhat 
critical view of the caste system by Mr. Gandhi in the year 1925. This is what Mr. Gandhi said on 3rd February 
1925: 
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I gave support to caste because it stands for restraint. But at present caste does not mean restraint, it means 
limitations. Restraint is glorious and helps to achieve freedom. But limitation is like chain. It binds. There is nothing 
commendable in castes as they exist to-day. They are contrary to the tenets of the Shastras. The number of castes 
is infinite and there is a bar against intermarriage. This is not a condition of elevation. It is a state of fall. 

In reply to the question: What is the way out? Mr. Gandhi said: 

"The best remedy is that small castes should fuse themselves into one big caste. There should be four big castes 
so that we may reproduce the old system of four Varnas." 

In short, in 1925 Mr. Gandhi became an upholder of the Varna system. 

The old Varna system prevalent in ancient India had the society divided into four orders: 
 (1) Brahmins,whose occupation was learning;  
(2) Kshatriyas, whose occupation was warfare;  
(3) Vaishyas, whose occupation was trade and  
(4) Shudras,whose occupation was service of the other classes.  
Is Mr. Gandhi’s Varna system the same as this old Varna system of the orthodox Hindus?  
 

Mr. Gandhi explained his Varna system in the following terms: 

(1) I believe that the divisions into Varna is based on birth. 

(2) There is nothing in the Varna system which stands in the way of the Shudra acquiring learning or studying 
military art of offense or defense. Contra it is open to a Kshatriya to serve. The Varna system is no bar to him. What 
the Varna system enjoins is that a Shudra will not make learning a way of earning a living. Nor will a Kshatriya 
adopt service as a way of learning a living. [Similarly a Brahmin may learn the art of war or trade. But he must not 
make them a way of earning his living. Contra a Vaishya may acquire learning or may cultivate the art of war. But 
he must not make them a way of learning his living.] 

(3) The Varna system is connected with the way of earning a living. There is no harm if a person belonging to one 
Varna acquires the knowledge or science and art specialized in by persons belonging to other Varnas. But as far as 
the way of earning his living is concerned he must follow the occupation of the Varna to which he belongs which 
means he must follow the hereditary profession of his forefathers. 

(4) The object of the Varna is to prevent competition and class struggle and class war. I believe in the Varna 
system because it fixes the duties and occupations of persons. 

(5) Varna means the determination of a man’s occupation before he is born. 

(6) In the Varna system no man has any liberty to choose his occupation. His occupation is determined for him by 
heredity. 

 

 

 

 



AMBEDKAR'S PHILOSOPHY OF HINDUISM AND CONTEMPORARY CRITIQUES 

PROF. M. M. NINAN 

 160 

CHANGES IN MAHATMA GANDHI’S VIEWS ON CASTE  

Mark Lindley 

Snipets from the following essay is given to show the changes in Gandhi's opinion on Varna. 

See the full article for details. 

http://www.academia.edu/326347/Changes_in_Mahatma_Gandhis_views_on_caste_and_intermarriage  

ABSTRACT: Gandhi’s views in regard to basic aspects of the caste system changed in the last years of his life. In 

the 1920s he had held that every Hindu “must follow the hereditary profession” and that “prohibition of 

intermarriage” between people of different varnas was “necessary for a rapid evolution of the soul.” But later he 

gradually became “a social revolutionist,” advocating intermarriage between Brahmins and Untouchables in order to 

dismantle the caste system “root and branch,” and acknowledging that “When all become casteless, monopoly of 

occupations would go.” The changes were due in part to the influence of two opponents of the caste system whose 

integrity he held in high regard: Ambedkar and Gora. 

In the early 1920s Gandhi held that the hundreds of castes should be reduced in number, but that “inherited 

vocation” and the four basic “varnas” (this is the relevant Sanskrit term) into which the castes were 

classified should be maintained:  

(Quotes are from Gandhi, Mohandas K.:The Collected Works of Mahatma Gandhi (100 vols., Delhi 1958-94) 

1920s 

[Citation 1] 1920: I believe that caste has saved Hinduism from disintegration. But like every other institution it 

has suffered from excrescences. I consider the four divisions alone to be fundamental, natural and essential. The 

innumerable subcastes are sometimes a convenience, often a hindrance. The sooner there is fusion, the better....  

One of my correspondents suggests that we should abolish the caste [system] but adopt the class system of 

Europe  - meaning thereby, I suppose, that the idea of heredity in caste should be rejected. I am inclined to think 

that the law of heredity is an eternal law and any attempt to alter that law must lead us, as it has before led [others], 

to utter confusion.... If Hindus believe, as they must believe, in reincarnation [and] transmigration, they must know 

that Nature will, without any possibility of mistake, adjust the balance by degrading a Brahmin, if he misbehaves 

himself, by reincarnating him in a lower division, and translating one who lives the life of a Brahmin in his present 

incarnation to Brahminhood in his next.3.... 

[Citation 2] 1920: The beauty of the caste system is that it does not base itself upon distinctions of wealth-

possessions.* Money, as history has proved, is the greatest disruptive force in the world.... Caste is but an 
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extension of the principle of the  family. Both are governed by blood and heredity. Western scientists are busy 

trying to prove that heredity is an illusion and that milieu is everything. The... experience of many lands goes 

against the conclusions of these scientists; but even accepting their doctrine of milieu, it is easy to prove that milieu 

can be conserved and developed more through caste than through class.... As we all know, change comes very 

slowly in social life, and thus, as a matter of fact, caste has allowed new groupings to suit the changes in lives. But 

these changes are [as] quiet and easy as a change in the shape of the clouds. It is difficult to imagine a better 

harmonious human adjustment.  

Caste does not connote superiority or inferiority. It simply recognizes different outlooks and corresponding 

modes of life. But it is no use denying the fact that a sort of hierarchy has been evolved in the caste system, but it 

cannot be called the creation of the Brahmins. When all castes accept a common [religiously determined] goal of 

life, a hierarchy is inevitable, because all castes cannot realize the ideal in equal degree.4  

[Citation 3] 1921: “I believe that if Hindu society has been able to stand, it is because it is founded on the 

caste system.... A community which can create the caste system must be said to possess unique power of 

organization....  

 “To destroy the caste system and adopt the Western European social system means that Hindus must give up the 

principle of hereditary occupation which is the soul of the caste system.... [The] hereditary principle is an eternal 

principle. To change it is to create disorder.... It will be a chaos if every day a Brahmin is to be changed into a 

Shudra [a member of a caste in the lowest varna] and a Shudra is to be changed into a Brahmin. The caste system 

is a natural order of society.... I am opposed to all those who are out to destroy the caste system.”5  

[Citation 4] 1926: In accepting the fourfold division I am simply accepting the laws of Nature, taking for granted 

what is inherent in human nature and the law of heredity.... It is not possible in one birth entirely to undo the 

results of our past doings.6   

In the mid-1920s he began to downplay the idea (set out at the end of Citation 2) that “a hierarchy is inevitable.” He 

would now say that no one should have a superior status merely by virtue of the caste he was born into:  

[Citation 5] 1925: For me there is no question of superiority or inferiority. A Brahmin who regards himself as a 

superior being born to look down upon the other castes is not a Brahmin. If he is first [in status] he is so by right of 

[spiritual] service.7 —and that performers of any and all good services all deserved the same status:  

[Citation 6] 1927: In [my] conception of the law of varna, no one is superior to any other.... A scavenger [e.g. 

a rubbish-collector or a latrine- or street-sweeper] has the same status as a Brahmin.8  

[Citation 8] 1925: I have indeed said that varna is based on birth.... He who performs the duty of [for 

instance] a Brahmin will easily become one in the next incarnation. But a translation from one varna to 
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another in the present incarnation must result in a great deal of fraud. The natural consequence must be the 

obliteration of varna. I have seen no reason to justify its destruction   

[Citation 9] 1925: There is no harm if a person belonging to one varna acquires the knowledge or science and art 

specialized in by persons belonging to other varnas. But as far as the way of earning his living is concerned, he 

must follow the occupation of the varna to which he belongs, which means he must follow the hereditary profession 

of his forefathers.  

The object of the varna system is to prevent competition and class struggle and class war. I believe in the 

varna system because it fixes the duties and occupations of persons.... Varna means the determination of a man’s 

occupation before he is born.... In the varna system no man has any liberty to choose his occupation.12  

1930s 

1b. Gandhi met Ambedkar during this period.  The first meeting with Ambedkar, in Bombay in 1931, did not end 

cordially  

[Citation 10] 1931: I do not believe in caste in the modern sense. It is an excrescence and a handicap on 

progress. Nor do I believe in inequalities between human beings. We are all absolutely equal. But equality is 

of souls and not bodies.... We have to realize equality in the midst of this apparent inequality. Assumption of 

superiority by any person over any other is a sin against God and man. Thus caste, in so far as it connotes 

distinctions in status, is an evil.  

Citation 11] 1932: My own opinion is that the varna system has just now broken down. There is no true Brahmin or 

true Kshatriya or Vaishya. We are all Shudras, i.e. one varna. If this position is accepted, then the thing becomes 

easy. If this does not satisfy our vanity, then we are all Brahmins. Removal of Untouchability does mean root-and-

branch destruction of the idea of superiority and inferiority.  

[Citation 12] 1933: Leave aside the talk of high and low. Suppose a carpenter gives up carpentry and takes up the 

work of cleaning lavatories. The Gita* would describe him as fallen from dharma [duty].... Similarly, if he tries to get 

instructed in the vedas [the most ancient Hindu scriptures], even then I would call him a carpenter who had fallen. 

We want to bring about harmony between dharma and karma.... But today the Brahmin, Kshatriya, Vaishya, Shudra 

all want to become multi-millionaires.  

[Citation 13] 1932:   Boys [between 9 and 16 years of age] should be taught their parents’ vocation in such a way 

that they will by their own choice obtain their livelihood by practicing the hereditary craft. This does not apply to the 

girls.... [From] 16 to 25..., every young person should have an education according to his or her wishes and 

circumstances.16  
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[Citation 14] 1933,   Dr. Ambedkar is bitter. He has every reason to feel so.... [Yet] I do not believe the caste 

system, even as distinguished from varnashrama [the scheme of duties traditionally linked to the caste 

system], to be an “odious and vicious dogma.” It has its limitations and defects, but there is nothing sinful about 

it, as there is about Untouchability; and if [Untouchability] is a by-product of the system, it is only in the same sense 

that an ugly growth is of a body, or weeds of a crop.17  

[Citation 16] 1932: If eradication of castes means the abolition of varna I do not approve of it. But I am with 

you if your aim is to end the innumerable caste distinctions. 

Citation17] 1935: Caste Has To Go. Varnashrama of the shastras [the Hindu sacred scriptures] is today 

nonexistent in practice. The present caste system is the very antithesis of varnashrama. The sooner public 

opinion abolishes it the better.  

...Prohibition there is [in varnashrama] of change of one’s hereditary occupation for purposes of gain. The existing 

practice is therefore doubly wrong in that it has set up cruel restrictions about interdining and intermarriage and 

tolerates anarchy about choice of occupation....  

The most effective, quickest and most unobtrusive way to destroy caste is for reformers to begin the practice with 

themselves and, where necessary, take the consequences of social boycott. The change will be gradual and 

imperceptible.20  

 [Citation 19] 1936: Dr. Ambedkar... has quoted chapter and verse in proof of his... indictment.... No Hindu who 

prizes his faith above life itself can afford to underrate the importance of this indictment.... [Yet there are] flaws in 

[it].... Caste has nothing to do with religion. It is a custom whose origin I do not know.... varna [has] nothing to 

do with castes. The law of varna teaches us that we have each one of us to earn our bread by following the 

ancestral calling.... The essence of Hinduism is contained [however] in its enunciation of the one and only God as 

Truth and its bold acceptance of ahimsa as the law of the human family.  

1940s 
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 1c.   Gandhi met Goparaju Ramachandra Rao (aka Gora) (November 15, 1902 – 1975) an Indian atheist.  

[Citation 21] 1949, Gora: This thorn-bush [caste] is in our path. It is useless to argue about who put it there, why, 

and when; the whole thing is against the interest of the people and we must simply remove it.  

Gandhi’s view of caste now moved closer to the one which Gora shared with Ambedkar. In 1945 he wrote a 

substantial preface to a new edition of a little book of his from the 1920s, Varnavyavastha, which had extolled his 

ideal varna system and which someone else now wished to republish. The new preface, entitled “Key to My 

Writings,” said that all Hindus should regard themselves as members of the same, service-performing 

varna:*  

[Citation 23] 1945:  Where are the four varnas of the Gita today?... There prevails only one varna today, that is, 

of “Shudras,” or, you may call it, “Ati-Shudras.” ...If I can bring round the Hindu society to my view, all our 

internal quarrels [i.e among Hindus] will come to an end.... A man should consider himself not the owner of his 

property but its trustee... for the service of society. He will accept only that much for himself as he has earned 

with his [physical] labor. If that happens, no one will be poor and no one rich. In such a system, all religions will 

naturally be held equal. Therefore all quarrels arising [today] out of religion, caste and economic differences will be 

ended. This is the swaraj [self-rule] of my dreams. I yearn for that. I want to live for the attainment of it. I am 

devoting every breath of my life to that effort. The reader is therefore requested to discard anything in this book 

which may appear to him incompatible with my views given above.27  

 [Citation 25] 1946: You should become like Ambedkar. You should work for the removal of Untouchability and 

caste. Untouchability must go at any cost.   

A visitor from the USA described Gandhi’s view now as follows:  

 [Citation 27] 1946,  Untouchability is to be completely eradicated.  Then, why do you not make anti-

Untouchability work part of a wider crusade against the caste system itself? If you dig out the root, the branches will 

wither by themselves.  

[Citation 29] 1947: Indian society may never reach the goal [equal wages for all] but it is the duty of every Indian to 

set his sail towards that goal and no other if India is to be a happy land.37 
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AMBEDKARITE Rally in San Francisco Against gandhi Upstaged Dandi March 2012 

 



AMBEDKAR'S PHILOSOPHY OF HINDUISM AND CONTEMPORARY CRITIQUES 

PROF. M. M. NINAN 

 166 

 

 

http://bahujanvision.blogspot.com/2012/03/bhagwat-gita-neither-book-of-religion.html 

Bhagwat Gita - Neither Book of Religion nor a  

Treatise of Philosophy but a Defence of Dogmas of (a)Dharma-Varna & War. 

 

Any religious literature if it propagates "discrimination" and 'unjust' war & killings tantamounts to the violation of 

Human Rights of Humanbeings of "Modern World" and is a challenge to  'free social order' based on Equality-

Liberty-Fraternity and Justice. Neither the Democratic Constitutional Laws nor International Law can admit such 

inhumane & insane beliefs. 

 

The recent controversy and hue & cry raised by some politicians against a proposed trial arguing to ban 

'Gita As It Is', translated by founder of Iskon, A.C. Baktivedant in the Tomsk Court of Siberia (Russia); the BJP 

leader Sushma demanding to declare 'Gita' as a 'National Book' is nothing but 'intellectual & moral' bankruptcy and 

dishonesty of the so called brahmin pleaders. The same can be said of our Yadava leaders who seem to be still 

suffering from 'mental slavery' and subscribing to the varna theory of Gita that is nothing but a scheme of 

dharmashatra books and justifies varna & caste. By upholding Gita as a sacred text, the Yadavas would be 

upholding not only the theory of varna & caste but accepting themselves as 'shudras' who were insulted & 

degraded by the brahmanical religious scheme under 'varnadharmashrama' socio-religious order. 

            Though the Tomsk court has rejected the plea to ban 'Gita' and include it in the Russian Federal List of 

Extremist Materials which bans more than 1,0000 texts including Adolf Hitler's Mein Kampf and books distributed by 

Jehovah's witness and scientology movements this article becomes mere significant to counter such anti-human, 

anti moral, unjust and casteist [racial] doctrines. 

            Let us see what Dr. B. R. Ambedkar the most learned scholar on comparative religion has to say on this. 
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Dr. Ambedkar rejects Gandhi's view on varna-dharma - Explores Truth: 

 

            Dr. B. R. Ambedkar in His epoch schism which Gandhi in 1936 on 'Annihilation of Caste'', when Gandhiji 

published 3 articles in Harijan (11.7.1936, 18.7.1936 & 15.8.1930) under titles Dr. Ambedkar's Indictment and 

Varna versus Caste defending that Caste has nothing to do with religion. It is a custom and that varna and ashrama 

are institutions which have nothing to do with castes. Considering "Dr. Ambedkar is a challenge to Hinduism" and 

confessing "that if shastras support the existing untouchability I should cease to call myself a Hindu. Similarly, if the 

shastra support caste as we know it today in all its hideousness, I may not call myself or remain a Hindu."  

            Dr. Ambedkar answered Gandhi and has produced a mammoth literature on Hinduism refusing to call it a 

religion of humanity for "inequality is the official doctrine of Hinduism." ( pp. 81-5, BAWS Vol. 1. For details see 

Chapter XI, XII & XIII, pp. 209-68 Poona - Pact : Historical Harms By Gandhi, Gandhism and Congress - An Inquiry, 

Vijay Mankar, 2010, Blue World Series, Nagpur India; ISBN 978-81-907085-2-4) 

            Dr. Ambedkar in 'A Reply To The Mahatma" [and in His 'Annihilation of Caste' itself] convincingly argues, 

supported by authentic evidences that how the Hindu shastras by giving sanctity to the varna & caste have 'created' 

them and 'maintain' this harmful order and that in order to annihilate it the 'sense' of religious sanctity behind caste 

and varna must be destroyed, and that can be done so [only] by discarding the 'divine authority' of the shastras (pp. 

23-96, BAWS Vol. 1). He also critises Gandhi for "prostituting his intelligence to find reasons for supporting this 

archaic social structure of the Hindus." He also highlights that how the brahmins being the 'intellectual class' of the 

Hindus, are dishonestly arguing for varna & caste only due to the fact that if the masses are emancipated from the 

yoke of caste they would be menace to the 'power and prestige' of the brahmins as a class.  

 

Prophets Facing Backward - Needed 'Intellectual Regeneration' & 'Moral Regeneration' : 

            Dr. Ambedkar suggests for the reorganisation of the Hindu society on a religious basis which would 

recognise the principles of Liberty, Equality and Fraternity. For this He argues for a 'moral regeneration' of Hindu 

Society. But only those who have undergone an 'intellectual regeneration" and those who are honest enough to 

have the courage of their convictions born of intellectual emancipation can bring this 'moral regeneration' . 

Needless to say that He considers the Hindu leaders 'quite unfit' for the task. It is this what we are seeing even 

today when the so called b2 leaders are arguing falsely in support of Gita. Meera Nanda's Prophets Facing 

Backward stand vindicated when these b2 leaders stood for the defence of 'doctrine of inequality' as philosophically 

justified by Gita. Perhaps they will pay head to her 'Prophets Facing Forward' where see advices Indians;' to 

understand and follow Dr. Ambedkar. (pp. 77-8, 94-6, BAWS Vol. 1; Nanda, Meera, Prophets Facing Backward - 

Postmodernism, Science and Hindu Nationalism, 2004, Permanent Blacks, New Delhi, India; ISBN 81-7824-153-6) 

 

            In His writings on 'Revolution And Counter - Revolution' chapter 10 Literature of Brahminism Dr. Ambedkar 

classifies the literature of brahmanism which was written after the counter-revolution of Pushyamitra Sunga against 

the Maurya kingdom build up by shudra's [originally Nagas], which was a period of freedom greatness & glory of 
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Indian History; to justify the misdeeds of brahmanical counter-revolution against Buddhism which stood for equality, 

liberty, fraternity and humanism (pp. 71, 266-331, 423, BAWS Vol. 3). In this category of literature Dr. Ambedkar 

includes Gita along with Manu Smruti, Shankarcharyas' Vedant, Mahabharat, Ramayana and Puranas. (pp. 239-65, 

BAWS, ibid) 

 

            Further in Chapter 13 Philosophic Defence of Counter Revolution - Kirishna and His Gita Dr. Ambedkar 

proves that how Bhagwat Gita justifies war & killing without remorse or shame. How it offers a philosophic 

basis to the theory of chaturvarnya [inequality & injustice] and karma marga by yajnas. How Gita is written by 

different authors and in different parts and that how the brahmins elevated Krishna; originally a tribal deity to 

Parmeshwara for pleasing the Gupta kings for their religious trade, when they Guptas adopted Krishna as their 

family deity. 

            According to Dr. Ambedkar, though Bhagvat Gita which borrowed from Buddhism, it was written as a 

positive dislike against Buddha and His revolutionary gospel which produced the Buddhist Age - "most 

enlightened and the most rationalistic age India has known". (pp. 357-80, ibid) 

 

            Dr. Ambedkar in The Hindu Social Order : Its Unique Features quoting verses IV.13, VIII, 41-44, III.26 & 

IV.7-8 of Gita proves that Gita justifies the creation of 4 varnas as a divine order; fixes their natural duties 

(particularly services of all the 3 classes as inherent natural duty of shudra); forbids propaganda against the Hindu 

Social Order (HSO) - which is build up on inequality & injustice, that which is sacred and therefore [not] to be 

violated. Thus neither the dharma  nor the ashramadharma or varnashramadharma or gunadharma is to be 

transgressed. Thus Gita justifies HSO and denies the creation of a 'free social order' based on E-L-F. (pp. 127-8, 

93-129, ibid). Thus Gita is 'Manu in a nutshell' according to Dr. Ambedkar. 

 

Dharma is nothing but an irreligious law of varna & caste i.e. in-humanity and in-equality. Gita is no 

exception to this. 

            Actually the meaning of 'dharma' means the privileges, duties and obligations of a man, his standard of 

conduct as a member of the Hindu community, as a member of one of the castes and as a person in a particular 

stage of life. Dharma means both laws & moral. Their is no difference between law and religion or law & ethics. 

Both are concerned with regulating the conduct of the low class Hindus to subserve the ends of high caste Hindus 

(p. 81-4, BAWS Vol. 3; pp. 273-4, BAWS Vol. 5). Dharma according to the (a)darmashatras [from Rigveda to 

Balambatti] actually means an 'irreligious law of varna and caste'. It is both a customary law and penal law 

sanctified by Hindu religion to maintain the inhumanities, indignities, inequalities, injustices of HSO to protect the 

privileges & rights of traivarnikas (brahmans, kshatriyas, vaishya). It is nothing more than a 'code of conduct' and 

not 'religion' which is generally taken to denote a particular faith, dogma/doctrine, rites & rituals. Dharma is law - an 

(ir)religous law for maintaining varna & caste. Varnashramadharma is central to 'dharma' in dharmashastras and 

Gita is no exception to this. It does not 'defines' dharma in any different way but only justifies it through a different 

dogma of innate gunas. This becomes amply clear by reading Bharatratna. P. V. Kane's History of Dharmashastra - 
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Ancient And Medieval Religious And Civil Law in India. (Kane, P.V. Vol. 1-5, Bhandarkar Oriental Research 

Institute, Pune, India.  Also see Olive, Patrick, Dharma Studies in its Semantic Cultural and Religious History, 2009, 

Motilal Banarsidas Pub. New Delhi, India; pp. 1-8, Banerji, S.C., A Brief History of Dharmasastra, Abhinav Pub., 

New Delhi ISBN 81-7017-370-1; Donald, R. Davis, The Spirit of Hindu Law, 2010, Cambridge University Press, 

New Delhi, ISBN - 13 978-1--107-00561-7. For a comprehensive understanding see My book Poona Pact 2010, 

Chapter XII Dharma is nothing but an ir-religious law of varna and caste, ibid). 

 

            In His writings on Riddles of Hinduism Dr. Ambedkar has dismantled the whole theory of 'dharma' & 'varna' 

along with the other tenets & dogmas of Hinduism and its religious heroes (BAWS Vol. 4). Simultaneously He 

propounded a unique theory of the origin of the shudras in his treatise 'Who Were The Shudras? How they came to 

be the Fourth Varna in the Indo-Aryan Society'; wherein He proved that how the brahmins by denying the 

kshatriyas the right to upnayan created the shudra class. (He distinguishes the shudras of Hindu society and todays 

backward classes from the shudras of Indo-Aryan society - sacceshudra & nirvasita - shudra). (BAWS Vol. 7) 

 

Dr. Ambedkar Examines & Rejects Hinduism. Why? 

            Further in an inquiry into Hinduism on the basis of Test of Justice & Test of Utility; the criterion for judging 

right & wrong in 'modern society' - He examines the graded inequality, rule of slavery, marriage, rule of law, 

witness, offence of defamation, offence of abuse, offence of assault, offence of arrogance, offence of adultery and 

punishment for such offences in the criminal jurisprudence; in all its nakedness the inequality of punishment for the 

same offence based on caste. 

 

            Further He examines that How in Hinduism their is both social inequality and religious inequality 

embedded in its philosophy and deliberate debasement of human personality of the out-castes. 

 

            Dr. Ambedkar adduces that Philosophy of Hinduism is inimical to equality, antagonistic to liberty and 

opposed to fraternity. He also concludes that it does not satisfy the 'test of utility' as the philosophy of Hinduism 

dissects society in fragments, dissociates work from interest, disconnects intelligence from labour, expropriates the 

right of man to interest vital of life and which prevented society from mobilizing resources for common action in the 

hour of danger. 

 

            Why Hinduism fails to satisfy the test of justice & test of utility; because the centre of religious ideal of 

Hinduism is neither 'individual' nor 'society'. It is a class-the class of supermen called brahmins. He draws a parallel 

with the philosophy of Nietzsche and refuses to call Hinduism a religion of humanity and worst than all 'isms'. 

 

            According to Him whereas the Vedas and the Bhagwat Geeta deal with the general theory of chaturvarna, 

the smrities are concerned in working out the particulars and details of that theory. Even the Upansihad philosophy 

turned to be most ineffective and inconsequential piece of speculation [in know thyself] with no effect on the moral 
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and social order of the Hindus. It had no influence on Hinduism as a social and political system and remained only 

a metaphysics rather than working ethics. "Hinduism ! Thy name is inequality!! is what Dr. Ambedkar concludes 

and states that it is a "misnomer" to call it a religion. Its philosophy is opposed to very thing for which a religion 

stands. He also considers that the Untouchables, Tribals and Denotified & Nomadic Tribes (today 38% population) 

are a product of this in-humane, unjust Hindu religion and its social order'. (pp. 1-91, BAWS Vol. 3) 

 

            No doubt then Dr. Babasaheb Ambedkar renounced 'Hindu dharma and orchestrated the greatest ever 

conversion of 1 million people by embracing Buddha's Dhamma on 14th Oct. 1956 in Nagpur (and 16th in 

Chandrapur). Dhamma as propounded by Dr. Babasaheb Ambedkar is Universal humanism & morality; science i.e. 

reason, truth, rationality; it based on E-L-F-J; and brings welfare of all human beings and wellbeing of all living 

beings) 

 

Gita-Doom of Humanity. Ban or no Ban. Discard This False Doctrine : 

            Gita as a scheme of books of 'dharmashastras' therefore, does not goes contrary to the basic philosophy & 

religious code of Hinduism i.e. 'dharma' which is nothing but an ir-religious law of varna & caste - that is anti social, 

anti-democratic, anti-national and anti-humane system. It has enslaved 1 Billion Bahujans, till today [but for our 

Democratic Constitution]. On the contrary it advocates not to revolt against this dharma-varna slavery and 

unabashedly propagates a 'war' for dharma, that what is not only unjust & immoral but also inhumane. In its dogma 

of nishkamkarma it mentally enslaves Man (GN) to accept 'all exploitations' in the name of (a)dharma; and not to 

revolt or rectify the wrong deeds of self and the society for good results. This is nothing but theory of divine pre-

ordination. It's rehetoric of vasudevam kutunbam is not that the world is one family of god but that the 'graded 

inequality' of chaturvarna should be build up in the world for the 'power & prestige' of the 'few' so-called,  brahmins 

by enslaving humanity. The 'Hindu America' project is a testimony to this fact. Thus it is a pernicious 'caste' 

['racial'] doctrine which is violation of HRs and outright denial of the principles, values & systems of 'modern world' 

which today are based on the 'golden principles' of E-L-F-J, dignity of individual, Constitutional Democracy, welfare 

states etc. Let us not forget that Hitler took philosophical inspiration from Nietzsche's 'super man' (Ubermensch) 

doctrine, Nietzsche in turn in His treatise Anti-Christ has admitted and avowed that he borrowed it from 

Manusmriiti. Thus from Manu Smriti to Anti-Christ and Anti-Christ of Nietesche to Mein Kampf of Hitler all  gave 

birth to Nazism and the 2nd world war (pp. 116-29, BAWS Vol. 3; pp. 33, 237-42, Kenny Anthony, Philosophy In the 

Modern Word 2008, OUP : Calendron Press, London UK). It is also learned that Robert Oppenhimer who was a 

key brain in the 'Manhattan Project' [which created nuclear bombs those were later dropped on Buddhist Japan on 

6th & 9th Aug. 1945 by the orders of US President Harry Truman] got scientific inspiration about the enormous 

power of nuclear energy warfare from Gita.  

 

            In view of the above, reference to Art. 4(a) (b) (c) of International Convention On The Elimination of All 

Forms of Racial Discrimination, 1966 (ICERD, 1966) becomes necessary which makes "all dissemination of ideas" 

based on racial superiority or hatred, incitements to racial discrimination, as well as "all acts of violence or 
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incitement to such acts against any race or group of persons of another colour or ethnic origin" a punishable 

offence. Various covenants, conventions & declarations of HRs also forbid violence & war against humanity. 

(Brownlie, IAN, Goodwill-Gill S., Basic Documents on Human Rights, 5th edn. 2006, OUP, New Delhi). The 'spirit' 

of Art. 13 of our Constitution which declares all laws inconsistent & void if they violate Fundamental Rights also 

does not permits 'caste discrimination'. 

 

            The recent controversy, on Gita which has emerged from Russia which had once adopted Marxism as a 

doctrine is present. Even Karl Marx way back in sep. 1857 acknowledged that the 'Hindoo creed' and 'Hindoo Law' 

reckoned the shudra as inferior caste and imposed death penalty on him if he was to read vedas [i.e. violate the 

dharma]. He comprehended 'caste' as a slavery system that has subjugated men instead of elevating them, by 

brutalizing worship of nature. (pp. 16, 247-8, Karl Marx on India; Hussain Iqbal, Habib Irfan & Patnaik Prabhat (ed.), 

2006, Aligarh Historians Society, Tulika Books, New Delhi, ISBN : 81-89487-14-0) 

 

            A lot can be written on Gita or the (a)dharma shastras which were written by the so called brahmins with a 

single objective to create & maintain 'caste'; to enslave the Dalits, Backwards, Tribals, DT/NTs & Women - the 

majority population of India for their selfish and inhumne ends. Even the 'Encyclopaedia of Religion & Ethics' by 

James Hastings has enough evidence to that. How such a book which advocates racial inequality & crime against 

humanity for protection of religion can be declared as a 'National Book'? 

 

            This is a fact that the world in general and  the Backwards [particularly Yadavas] must understand that how 

the brahmins have enslaved the shudras in name of religious creed of Krishna the Parmeshwar; who was indeed 

only a historical personality and would have not though of such a pernicious doctrine to enslave his own people had 

he been a Yadava. Can the backwards deny that they are socially, educationally, intellectually, economically & 

political backward due to this very caste system created by the 'dharma' that Gita also advocates as the other 

(a)dharmashastras. 

 

 

 

Backwards Need A 'Social & Religious Revolution' as Propounded by Dr. Ambedkar - Father of OBCs : 

            What the Backwards (OBCs) must focus on is a "social and religious revolution" as propounded by Dr. 

Babasaheb Ambedkar - the Father of OBCs (Even Mahatma Phooley by His Satyashodk Samaj & Sarvajanik 

Satyadharma envisaged this social & religious revolution). It was Dr. B. R. Ambedkar who emancipated the shudras 

from the 'yoke' of caste by making them the 'citizen' of India under the Constitution of India and guaranteed 

'reservations' and the 'FRs.'; that which was never given to the Backwards by the (a)dharmashastras. They in turn 

insulted & degraded them to perpetual damnation by denying them the right to education, wealth and offices of 

power and ordered [only] to "serve" the trainvarnikas. Even today they are being discriminated (see tables on next 

table) and denied opportunity to march ahead in socio-economic aspects of life and pursuit of happiness. 
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            The 'social and religious revolution' as propounded by Dr. Babasaheb Ambedkar will also lead to political, 

intellectual & economic emancipation. But that cannot be accomplished without "Annihilation of Caste" and 

embracing "Buddha's Dhamma" based on E-L-F-J and welfare of all. We have to reject [both] brahmins & 

brahmanism (i.e. Hinduism) and adopt Humanism. Are the backwards ready to revolt? 

            This has to be realized by Ambedkarism. Sangh [AIMBSCS] will execute this 'social & religious revolution' 

based on Ambedkarism in the decades to come. 

            JaiBhim ! Jai Phooley !! Jai PraBuddha Bharat !!! 

             

Vijay Mankar, National Organiser, AIMBSCS. 
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VIII 

DR. RADHAKRISHNAN  
(1888-1975) 

Sarvepalli Radhakrishnan was first Vice President of India and second President of India. He was also a 
philosopher and introduced the thinking of western idealist philosophers into Indian thought. 

  

 

Very early in the history of Hinduism, the caste distinctions came to mean the various stratifications into which the 

Hindu society settled. The confusion between the tribal and the occupational is the cause of the perpetuation of the 

old exclusiveness of the tribal customs in the still stringent rules which govern the constitution of each caste. Caste 

on its social side is a product of human organization and not a mystery of divine appointment. It is an attempt to 

regulate society with a view to actual differences and ideal unity  

The first reference to it is in the Purusa Sukta, where the different sections of society are regarded as the limbs of 

the great self. Human society is an organic whole, the parts of which are naturally dependent in such a way that 

each part is fulfilling its distinctive function conditions the fulfillment of function of its function by the rest.  

In this sense the whole is present in each part, while each part is indispensable to the whole. Every society consists 

of groups working for the fulfillment of the wants of the society.  

As the different groups work for a common end they are bound by a sense of unity and social brotherhood. The 

cultural and the spiritual, the military and the political, the economic classes and the unskilled workers 

constitute the four-fold caste organization. The different functions of human life were clearly separated and their 

specific and complementary character was recognized. Each caste has its social purpose and function, its own 
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code and tradition. It is a close corporation equipped with a certain traditional and independent organization, 

observing certain usages regarding food and marriage. Each group is free to pursue its own aims free from 

interference by others. the functions of the different castes were regarded as equally important to the well-being 

of the whole. The serenity of the teacher, the heroism of the warrior, the honesty of the businessman and the 

patience and energy of the worker all contribute to the social growth. Each has its own perfection. 
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IX 

MARXISTS 

 

http://www.anti-caste.org/dalit-marxism-caste-india.html 

Fighting Caste in India: Marxism vs. Petty-Bourgeois Dalit Politics 

Caste oppression in South Asia is a social evil whose depth and scale is at once obvious and difficult to grasp. It is 

inseparably linked with women's oppression on the one hand and the oppression of the rural masses with regard to 

land rights on the other, and these three social problems, together with the oppression of religious and national 

minorities, form the main pillars of class society in the region. Smashing the material basis of the caste system is a 

central task of the Indian revolution.  

Caste in South Asia grew out of the archaic division of labor on which the traditional mode of production was based. 

Today it serves to maintain the remnants of that system in the countryside along with the modern forms of 

exploitation that have by now eroded and partially replaced it, while in the cities it plays an indispensable role in 

dividing the working class. Despite the fact that many—and, in fact, most—of those in the upper castes are poor or 

working-class, social power remains concentrated in upper-caste hands, especially in rural areas where, according 

to a recent report by an Indian government committee, "large landowners invariably belong to the upper castes, the 

cultivators belong to the middle castes, and the agricultural workers are largely dalits and tribals."  

Caste is not class, but the caste system has the material function of legitimizing the power of the exploiters and 

obscuring the common interests of those whose labor they live off, and it will persist as long as an exploiting class 

exists to wield it for this purpose. Doing away with it will take an agrarian revolution, combined with the qualitative 

development of all aspects of production so that individuals and small groups are no longer driven to compete for 

scarce resources—an impossible dream in a backward country subordinated to imperialism. Only through 

proletarian socialist revolution and its extension to the centers of world capitalism can the liberation of those 
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oppressed by caste ever finally be achieved. But only a party that puts itself in the forefront of the fight against 

caste oppression and all other basic democratic struggles will be able to lead the multi-caste, multi-communal, 

multi-national proletariat of India to power.  

The institution of caste rests on women's oppression and the control of female sexuality; in South Asia it forms an 

integral part of the fundamental institution oppressing women, that of the family, which will be replaced as an 

economic unit under socialism as its functions are collectivized. Caste cannot simply be abolished, but a 

revolutionary proletarian government will immediately proceed to dismantle the material basis of the caste system 

and the family itself, while vigilantly guarding against any remnant of caste oppression and caste-based 

discrimination.  

Marxists seek to unite all workers across caste lines in common struggle against their class enemies. This entails 

an ideological struggle within the workers' movement against the caste-chauvinism and caste-based bigotry that 

pervades South Asian society. While dalits and tribals, being excluded from the caste system proper, suffer the 

worst forms of segregation and stigmatization, they are far from the only groups to be specially oppressed by caste. 

The great majority of Indians are born into castes and tribes officially classified as backward or worse.  

Dalits, or untouchables, are those born into castes whose traditional hereditary work, such as waste disposal, 

leather-work, and agricultural labor, is classed by religious tradition as ritually unclean. Making up one-sixth of the 

population, they are routinely segregated and humiliated, and commonly subject to violence. The depth of this 

oppression has kept dalits from joining the industrial working class in proportion to their numbers. In cities most 

dalits do casual work if they are able to find any employment at all, and in the countryside, where the dalit masses 

are concentrated, they are overwhelmingly small and landless peasants. There is also a proportionally small but 

significant layer of urban petty-bourgeois dalits that has developed over the last sixty years as a result of a 

nationwide affirmative-action program called reservations.  

Reservations is a constitutionally mandated scheme to reserve seats in state-run higher education and public-

sector jobs for dalits and tribals. This system, which faces periodic political attacks backed up by mobilizations of 

upper- and middle-caste bigots, is a modest gain for the oppressed won through the mass social struggle against 

British colonialism. That this reform was intended to defuse further struggle as well as to guarantee a national 

electoral constituency for the main party of the Indian bourgeoisie does not make it any less supportable. This is the 

only way any gains for workers and the oppressed are ever granted under capitalism. At the same time, the limited 

reforms that are possible under capitalism are not what revolutionaries fight for. While defending the gains of past 

struggles, Marxists would raise demands for open admissions in higher education and jobs for all at union wages 

which can only be achieved outside the framework of capitalism. 
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Reservations has produced (and is now monopolized by) a so-called "creamy layer" of educated, petty-bourgeois 

dalits. It is quite wrong to think that this section is not oppressed by caste. To take just one illustration, the journal 

Aspects of India's Economy (summarizing the findings of the 2007 Thorat report) notes that at "India’s premier 

medical school, the All India Institute of Medical Sciences, Dalit students are beaten, physically tortured, humiliated, 

insulted, and segregated into separate hostels by upper caste students, and the top faculty encourage anti-

reservation agitations." The dalit petty bourgeoisie, having made substantial but narrowly rooted economic gains 

and finding further mobility checked and real social integration impossible, forms the main base of the bourgeois 

dalit parties. 

The urban petty bourgeoisie is an intermediate strata of small businessmen, shop owners, managers, 

professionals, and bureaucrats that is distinguished from the two main classes in modern society, the bourgeoisie 

who own the means of industrial production and finance and the proletariat who live by selling their labor power for 

wages. There is no contradiction in the idea of a party based in the petty bourgeoise being a bourgeois party: i.e., 

having a pro-capitalist program and administering the capitalist state when in power. As explained by the Trotskyist 

militants of the Bolshevik-Leninist Party of India in 1941, "[b]ecause of their position of dependence on the capitalist 

class, and in the absence of a real challenge to their leadership from the proletariat, the various elements of the 

urban petty bourgeoisie and of the petty-bourgeois intelligentsia have always played a satellite role to the 

bourgeoisie." (Actually, it's quite possible for a bourgeois party to be based in the working class when the mass 

organizations of the workers are under pro-capitalist leadership, the British Labour Party being one example.) 

Marxists would give no support of any kind to capitalist parties claiming to represent dalits, whose petty-bourgeois 

cadre exploit caste solidarity to tap into the enormous vote bank of the masses of dalit poor with whom they have 

no social contact. In Uttar Pradesh, a backward, populous northern state where dalits make up an unusually high 

proportion of the population, the dalit-based Bahujan Samaj Party (BSP) has come to power four times in the last 

decade and now rules with a narrow majority, led by the country's first dalit woman chief minister, Mayawati Kumari. 

The BSP has made electoral alliances with Brahmin chauvinists and the fascistic Hindu right, its coalition partner in 

three previous governments. In 2002, nine months after 2,000 Muslims were massacred in Gujarat by state-

sponsored Hindu-right death squads, Mayawati campaigned for the chief minister who oversaw the killings. Under 

Mayawati, Uttar Pradesh continues to have the highest rate of anti-dalit atrocities (lynchings) in the country. Her 

government dismisses dalit cooks from schools when the parents of caste-Hindu students complain and bulldozes 

settlements occupied by poor dalits and Muslims that it decides are illegal. Like all bourgeois political formations, 

the BSP exists to uphold the class relations that create the conditions for caste oppression, and like caste-based 

parties of any kind it perpetuates divisions in the working class and contributes to the hardening of caste lines 

generally. 
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The way for revolutionaries to politically undermine the corrupt and reactionary pro-capitalist parties pretending to 

represent the interests of the dalit masses is to make themselves the best and most consistent fighters against 

caste oppression. They would educate workers and raise their consciousness to oppose any manifestation of 

bigotry or caste privilege within the labor movement, explaining that caste divides the working class in the interest 

of the class enemy. They would call on unions to make special efforts to recruit and train dalit and low-caste 

workers. They would call on the labor movement to organize the unorganized, including casual workers and the 

unemployed, many of whom are dalits and women—these workers should be seen not as competitors but as allies 

in the class struggle. Revolutionaries in India would organize labor-based actions in defense of the rights of dalits 

and other backward castes and tribes and take up the legal and social defense of victims of caste oppression at the 

hands of casteist thugs or the capitalist state. And at every point they would explain that real liberation from caste 

oppression can only be achieved through international socialist revolution and the resulting egalitarian order 

founded on abundance. 

Proponents of petty-bourgeois dalit politics claim the legacy of B.R. Ambedkar, who emerged as a spokesman for 

the rights of untouchables during the independence struggle. A bourgeois liberal reformer and confirmed enemy of 

Marxism in both theory and practice, Ambedkar charted an erratic political course, collaborating at various times 

with the Stalinists and the colonialists, sometimes seeking to organize dalits separately and sometimes together 

with other laborers and poor peasants on an ostensible class basis. Despite his having been a bitter opponent of 

Gandhi and the upper-caste-led Congress Party throughout the struggle against colonialism, he was invited to join 

the Congress government as a law minister and drafted the Indian constitution. It should be noted that a few weeks 

after Ambedkar was appointed to Nehru's government, its army intervened in the state of Hyderabad to crush the 

heroic Telangana peasants rebellion. Though confined to the countryside, subordinated to the interests of rich 

peasants, and betrayed by its Stalinist leadership, this movement mobilized the rural masses against the landlords 

and their state-sponsored militia to seize feudal estates and do away with the caste-based bondage of labor under 

the vetti system.  

However, those who recognize the centrality of the caste question in India and the simple fact that Ambedkar was 

the first and only national figure to consistently raise it (if only within the limits of a bourgeois framework) must 

acknowledge that he made a contribution. In fact it is one that the left in India has not assimilated to this day. So 

without giving any political support to either his program or his actions as a bourgeois politician and government 

official, Ambedkar can be valued as a personally sincere and frequently powerful spokesman for the oppressed and 

as an outspoken critic of the high-caste-dominated Congress Party on this question. This assessment of 

Ambedkar's historic role emphatically does not extend to those who now claim his legacy while peddling petty-

bourgeois quota politics. Those attracted to Ambedkar's perspective of the "annihilation of caste" should take up the 

only program that can actually realize it, that of international proletarian revolution. 
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Why was Ambedkar’s critique of caste anathema for Indian Marxists? 

MANASH BHATTACHARJEE, in Outlook Magazine 

http://kractivist.wordpress.com/2012/04/14/the-lefts-untouchable/ 

it’s an abiding mystery of Indian politics: why the Left has consistently shown an uneasy reluctance to seriously 

engage with B.R. Ambedkar’s thoughts. When Ambedkar pushed for the Poona Pact in 1932, demanding separate 

electorates for Dalits, the Indian Left kept its distance from the issue. Symptomatically, E.M.S. Namboodiripad 

wrote: “This was a great blow to the freedom movement. For this led to the diversion of people’s attention from the 

objective of full independence to the mundane cause of the upliftment of the Harijans.” 

EMS’s reaction to the Poona Pact was in consonance with his reading of Indian history in Marxist terms. Borrowing 

crudely from Marx’s understanding of the history of slavery, EMS found the caste system, despite its exploitative 

structure, to be “a superior economic organisation”, which facilitated organised production through a systematic 

allocation of labour. He didn’t note Ambedkar’s sophisticated distinction between “division of labour” and “division of 

the labourer” (including the hierarchy within that division) in the casteist relations of production. The eternal 

fixedness of the labourer with regard to his birth (as the “subject” who “will bear its Father’s name”), and the 

religious sanction behind such an identity, were deemed unimportant. Being mostly from the upper castes, Left 

scholars avoided examining the assumptions of caste. 

Since before Independence, the mainstream Left framed the class question safely within the nationalist question; 

for EMS and his comrades, this issue was not a diversion. 

Ambedkar had the courage to push for a radical division within the framework of nationalist politics, by asking for 

separate electorates. By calling Ambedkar’s cause “mundane”, EMS drew a specious distinction between the 

working class and Dalits, holding the former to be “superior”. Through this, EMS betrayed his predominantly upper-
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caste mindset. He is an exemplar of progressive casteism in the history of Left politics and thinking in India. This 

led to lower castes and Dalits not finding a place in the party hierarchy. 

The most insidious form of caste solidarity ignores and hides the stark fact that caste is part of what Althusser calls 

the “apparatus” of ideology and is based in material existence. Every form of social practice (and exploitation) in 

India is contextually casteist. It creates conditions of multiple prejudice between the bourgeois and the working 

class (where the scavenging class/caste goes unnamed). And this prejudice becomes part of the relations of 

production as caste introduces elements of segregation and humiliation within those relations. In the case of 

untouchables, one might in fact call it relations of waste, where the disposing of sewage, etc, is not accorded even 

the minimum standard of dignified working conditions. 

Ambedkar pointed out how the class system had an “open-door character”, whereas castes were “self-enclosed 

units”. He gave a brilliant explanation of caste’s forced endogamy: “Some closed the door: others found it closed 

against them.” The image throws up a phenomenon opposite to the Kafkan idea of law: the (Hindu) gatekeeper of 

law, in Ambedkar’s explanation, is also the lawgiver, and he allows entry by birth, but no exit. Once entry has been 

secured in Hindu society, as Ambedkar argued, everyone who is not a Brahmin is an other. Hinduism is a uniquely 

self-othering social system, whose (touchable) norms are secured by declaring a brutal exception: untouchability. 

In his comparison of Buddha and Marx, Ambedkar bypasses Marx’s idea of private property and keeps out the 

question of capital ownership. He also does not complicate the relation between ‘law’ and ‘government’. These 

appear to be limitations of the historical conjuncture of Dalit politics. But Ambedkar finds the materialist and non-

violent character of Buddhism to be evoking another thinkable historical version of a Marxist society. 

Some critics in the Indian Left see the Dalit movement as being merely a ‘politics of recognition’ and having no 

revolutionary potential. It is a shallow view of the movement against segregated exploitation that seeks to penetrate 

entrenched hegemony. The politics against untouchability demands more than good wages and working conditions: 

it asks for a reconfiguration of the socio-cultural space and the elimination of a violated and untouchable ‘bare life’. 

Ambedkar had warned that the Indian socialist would have to “take account of caste after the revolution, if he does 

not take account of it before the revolution”. 

In a discussion after the screening of his film, Jai Bhim Comrade, Anand Patwardhan said that even though Gandhi 

erred on the caste system, he did more against untouchability than the Left. Under the stark light of this 

observation, the Left must rethink its ideological history. Or else, the crisis of its political legitimacy may not outlive  

      

Capitalist Caste System 

Against which the Communists rebelled 
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"Pyramid of Capitalist System,"  

issued by Nedeljkovich, Brashich, and Kuharich in 1911. During the Depression and New Deal, labor 

unions demonstrated their solidarity by marching in Labor Day parades. (Special Collections, University 

of Washington, Social Issues Files Dc/vi. neg. #1535. Cleveland: International Publishing Co., 1911) 

http://www.washington.edu 
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Capitalism In A Nutshell 

by Political Ironing on August 1, 2009 

http://www.prosebeforehos.com/political-ironing/08/01/capitalism-in-a-nutshell/  
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X 

VARIOUS INTELLECTUALS 

A:  http://www.anand.to/india/caste.html 

 ........"The word caste is not Indian but comes from the Portugese word casta (breed or race). The Sanskrit word 

applied to the groupings is varna, which means several things but is often interpreted to signify colour.  

In a verse from the first millennium epic, the Mahabharata, Brigu, the sage explains:  

"The brahmins are fair,  

the kshatriyas are reddish,  

the vaishyas yellow and  

the sudras are black." 

According to available evidence, the majority of the people seems to be radically very mixed, and to quote the 

Mahabharata again, "If different colours indicate different castes, then all castes are mixed castes." The 

Hindus also believe that a man's varna is determined by his profession and deeds and not by his birth. 

Besides, the ancients were not racists. The truth of the matter probably lies in the fact that varna, like a lot of 

Sanskrit words, changes its meaning according to the context it is used in and can denote form, quality, class, 

category, race, merit or virtue......." 

+++++++++++++++++ 

B:  http://www.hinduwisdom.info/Caste_System.htm 

The Caste System or varna-ashrama has been one of the most misrepresented, misinformed, misunderstood, 

misused and the most maligned aspects of Hinduism. If one wants to understand the truth, the original purpose 

behind the caste system, one must go to antiquity to study the evolution of the caste system. Caste System, which 

is said to be the mainstay of the Hindu social order, has no sanction in the Vedas. The ancient culture of 

India was based upon a system of social diversification according to SPIRITUAL development,  not by birth, 

but by his karma. This system became hereditary and over the course of many centuries degenerated as a 

result of exploitation by some priests, and other socio-economic elements of society. 
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However, as Alain Danielou, son of French aristocracy, author of numerous books on philosophy, religion, history 

and arts of India, says: "Caste system has enabled Hindu civilization to survive all invasions and to develop 

without revolutions or important changes, throughout more than four millennia, with a continuity that is 

unique in history. Caste system may appear rigid to our eyes because for more than a thousand years 

Hindu society withdrew itself from successive domination by Muslims and Europeans. Yet, the greatest 

poets and the most venerated saints  such as Sura Dasa, Kabir, Tukaram, Thiruvalluvar and Ram Dasa; 

came from the humblest class of society."  

 In the words of Sarvepalli Radhakrishnan, " In spite of the divisions, there is an inner cohesion among the 

Hindu society from the Himalayas to the Cape Comorin." 

Caste system has been exploited against the Hindus, for the last two centuries by the British, Christian 

Missionaries, Secular historians, Communists, Muslims, Pre and Post-Independence Indian politicians and 

Journalists for their own ends. One way to discredit any system is to highlight its excesses, and this only adds to 

the sense of inferiority that many Indians feel about their own culture. Caste system is often portrayed as the 

ultimate horror, in the media, yet social inequities continue to persist in theoretically Egalitarian Western Societies. 

The Caste system is judged offensive by the Western norms, yet racial groups have been isolated, crowded into 

reserves like the American Indians or Australian Aborigines, where they can only atrophy and disappear.   

This chapter is not a justification of the abuse of caste system, rather it is a collection of interesting information. 

Caste system has enabled Hindu civilization to survive all invasions and made Indian society stronger. Caste 

system served a purpose, performed certain functions, and met the needs appropriate to the times in history. 

India's caste norms may once have had a rationale; but the norms are outlived today. Caste system is not stagnant 

and is undergoing changes under the impact of modernization. Caste system should undergo reforms in the 

social arena so that unjustified discrimination and abuse is eliminated.  

The caste system was never a tenet of the Hindu faith.  .......... 

Again in the Bhagawad Gita, sloka 29, Chapter 9, Lord Krishna says,   

 “I look upon all creatures equally; none are less dear to me and none more dear. But those who worship me with 

love live in me, and I come to life in them.”    

Lord Krishna as saying, in response to the question— "How is Varna (social order) determined?" 

 

"Birth is not the cause, my friend; it is virtues which are the cause of auspiciousness. Even a chandala (lower caste) 

observing the vow is considered a Brahman by the gods."  
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“The four fold division of castes’  “was created by me according to the apportionment of qualities and duties.” “Not 

birth, not sacrament, not learning, make one dvija (twice-born), but righteous conduct alone causes it.” “Be he a 

Sudra or a member of any other class, says the Lord in the same epic, “he that serves as a raft on a raftless current 

, or helps to ford the unfordable, deserves respect in everyway.”  

Hinduism believes in "Vasudhaiva Kutumbakam" (the world is one family - an ancient Vedic term).   

Caste is a stick to beat India with and for the West to interfere in her internal affairs 'Caste' is now a 

Dangerous Geopolitical Game  

C:  Dr. Koenraad Elst 

 

 

 

Dr. Koenraad Elst (1959 -) Dutch historian 

He has written why Christian missionaries attacked the caste system.   

'The caste system is often portrayed as the ultimate horror. Inborn inequality is indeed unacceptable to us moderns, 

but this does not preclude that the system has also had its merits. 

 

Caste is perceived as an "exclusion-from," but first of all it is a form of "belonging-to," a natural structure of 

solidarity. For this reason, Christian and Muslim missionaries found it very difficult to lure Hindus away from 

their communities. Sometimes castes were collectively converted to Islam, and Pope Gregory XV (1621-23) 

decreed that the missionaries could tolerate caste distinction among Christian converts; but by and large, caste 

remained an effective hurdle to the destruction of Hinduism through conversion. That is why the 

missionaries started attacking the institution of caste and in particular the brahmin caste. This propaganda 

has bloomed into a full-fledged anti-brahminism, the Indian equivalent of anti-Semitism. 

 

Every caste had a large measure of autonomy, with its own judiciary, duties and privileges, and often its own 

temples. Inter-caste affairs were settled at the village council by consensus; even the lowest caste had veto power. 

This autonomy of intermediate levels of society is the antithesis of the totalitarian society in which the individual 

stands helpless before the all-powerful state. This decentralized structure of civil society and of the Hindu religious 
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commonwealth has been crucial to the survival of Hinduism under Muslim rule. Whereas Buddhism was swept 

away as soon as its monasteries were destroyed, Hinduism retreated into its caste structure and weathered the 

storm.  

Caste also provided a framework for integrating immigrant communities: Jews, Zoroastrians and Syrian Christians. 

They were not only tolerated, but assisted in efforts to preserve their distinctive traditions.   

Nineteenth-century Westerners projected the colonial situation and the newest race theories on the caste 

system: the upper castes were white invaders lording it over the black natives. This outdated view is still 

repeated ad-nauseam by anti-Hindu authors: now that "idolatry" has lost its force as a term of abuse, 

"racism" is a welcome innovation to demonize Hinduism. In reality, India is the region where all skin color 

types met and mingled, and you will find many brahmins as black as Nelson Mandela. Ancient "Aryan" heroes like 

Rama, Krishna , Draupadi, Ravana (a brahmin) and a number of Vedic seers were explicitly described as being 

dark-skinned.  

Finally, caste society has been the most stable society in history. Indian communists used to sneer that " India 

has never even had a revolution." Actually, that is no mean achievement.  

(source: Why the Christian missionaries attack the institution of caste and in particular the brahmin caste? - 

By Koenraad Elst).  
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 PART IV 

GENERAL INTRODUCTION TO THE VARNA SYSTEM OF INDIA 

(A collection of studies from various sources) 

(some of these may be repetative) 

I   PISTRAS AND VARNAS 

  Indian Caste system iand the Iranian ancient Aryan classes called "pistras"  show almost complete identity.  In the 

Indian Varna system  the priests are Brahmins, the warriors are Kshatriya, the merchants are Vaishya, and the 

artisans are Shudras corresponding to the Iranian Pistras system wherein the priests are Athravans, the warriors 

are Rathaestha, the merchants are Vastriya, and the artisans are Huiti.  Evidently this system came in to India with 

the Aryans from Iran presumed to date from 1500 BC during the Aryan invasion.  

The above historical theory based on Aryan invasion of india is supported by the theory proposed by  Georges 

Dumézil, who formulated  the trifunctional hypothesis of social class. The trifunctional hypothesis of 

prehistoric Proto-Indo-European society postulates a tripartite ideology ("idéologie tripartite") reflected in the 

existence of three classes or castes—priests, warriors, and commoners (farmers or tradesmen)—corresponding to 

the three functions of the sacral, the martial and the economic, respectively.   According to the Dumézil theory, all 

ancient societies had three main classes, each with distinct functions: the first judicial and priestly, the second 

connected with the military and war, and the third class focused on production, agriculture, craft and commerce. 

This thesis  was proposed by the  French mythographer Georges Dumézil
 
 in 1929 in the book Flamen-Brahman,

  
 

and later in Mitra-Varuna.  Dumézil proposed that Rex-Flamen of the Roman Empire is etymologically similar to 

Raj-Brahman of ancient India and that they made offerings to deus and deva respectively, each with statutes of 

conduct, dress and behavior that were similar.  

This theory was supported by further studies of Sophus Bugge in 1879.  Bugge proposed that the word flamen is 

from an older *flădmen and related to the Germanic blót, each derived from the word *bhlād(s)men. The latter is the 

root of word Brahmin.  Dumézil's theory of social division into three functional units developed over time into the 

hierarchy comprising four such units, and it found the fifth class probably in india soon after the occupation of India 

by the Aryan invaders making the defeated local tribes the fifth class.  Making the defeated tribes hewers of wood 

and water carriers was a common practice of the period around 1500 BC.  One can see the references to it even in 

the Bible.   

+++ 
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http://uwacadweb.uwyo.edu/religionet/er/hinduism/HORGS.HTM 

II   Paul Flesher 

A good summary of the social organization is given in this website of Paul Flesher 

Social Organization 

The Caste System 

When the Aryans moved into northwest India, they imposed a caste system to organize the new society created by 

their arrival. They initially put together a hierarchy of four varnas (i.e., castes), which later was expanded to include 

a fifth category. The caste system initially served to maintain rigid social boundaries between the invaders and the 

previous inhabitants. Over the generations, the origins were forgotten and the system became the stratification of a 

single society. 

The four original varnas were actually put together as three plus one. The top three varnas were the invaders, while 

the one on the bottom consisted of the Dravidian inhabitants. The four varnas are called: 

 Varna  Occupation  Key status 

Brahmin  Priests and religious officials 

Kshatriya  Rulers and warriors 

Vaishya  Farmers, merchants, traders, and craftsmen 

 Twice-born,  Aryan 
Varnas 

   

Shudra  Servants of upper castes and peasants 

 Not Twice-born, 
 Non-Aryan 

People are born into the caste of their parents. There is no mobility across caste lines during one's lifetime. Each 

varna is divided into a number of sub-castes, each of which is called a jati. Just as the varnas provide a social 

hierarchy in society at large, the different jatis provide a social hierarchy within a varna. 

This system of varnas and jatis serves two important functions. First, it assigns occupations. The varna and jati to 

which one belongs is usually identified with an occupation. Within the Vaishyas, for instance, there are jatis of 

bakers, sheep herders, metal workers, and so on. 

Second, the system separates the members of the different the varnas and jatis by a complex system of purity and 

impurity. The higher a varna or jati in the system, the higher a level of purity they must maintain. The lower, the 

more likely they are to transmit impurity. These purity restrictions appear most frequently in four areas: marriage, 

drink, food, and touch. Marriage is possible only between members of jatis closely related in the hierarchy, for 

instance. A mere touch--if a shudra should accidently brush against a brahmin--can require the brahmin to undergo 

extensive rites of purification. 
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The top three varnas have a status that excludes the fourth; this is the status of being "Twice-born." This means 

that the religion described in the Vedas applies to them only. The designation "twice-born" refers to the rite of 

initiation that the members of this caste go through upon reaching maturity. This rite brings them into the religion; 

they are reborn as a Hindu and not just as a caste member. The shudras, therefore, are excluded from worship in 

the Vedic religion, and are not even permitted to hear the Vedas read outloud. They therefore have their own 

priests and religious rites. 

When the Aryans moved across India from their foothold in the northwest, they conquered yet more people. To 

place the newly conquered groups into their society, the Aryans created a new caste. However poorly off the 

shudras were at the bottom of the caste system, the members of the new category were even worse off, for the 

new caste was placed below the shudras. In fact, the Untouchables, as the new caste was called, was put outside 

the caste system altogether; they were outcastes. The purity regulations were such that not even the shudras 

would relate to them, and they were assigned the worst occupations, such as latrine cleaners, leather tanners, and 

so on. Thus the final picture of the caste system looks like this: 

Category  Occupation  Key status 

Brahmin  Priests and religious officials 

Kshatriya  Rulers and warriors 

Vaishya  Farmers, merchants, traders, and craftsmen 

 Twice-born, 
 Aryan Varnas 

   

Shudra  Servants of upper castes and peasants 

 Not Twice-born, 
 Non-Aryan 

   

 Untouchables  The dirtiest jobs: latrine cleaners, etc. 

 Outside the  
Caste System 
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III  TERMITE LIFE CYCLE AND CASTE SYSTEM 
http://www.fzi.uni-freiburg.de/InsectPestKey-long%20version/termit2.htm 

 

The simplified model of a termite life cycle indicates the three castes, the reproductives, the soldiers and the 
workers.  

Due to the fact that termites are hemimetabolous insects, even the nymphs take part in the social life and have their 
specific tasks to fulfil. The so far poorly understood concept of caste determination does not seem to be definitive or 
too rigid. Once the caste of an individual is determined, development into other castes is still possible. Soldiers, 
also referred to as intercastes might turn into workers or even into reproductives, if there is a shortage of 
individuals of other castes. This process is controlled by pheromones. In the case of the queen, there is a specific 
‘queen’ pheromone, preventing other individuals from turning into queens. Only if the queen is removed or dies, 
does the lack of the specific pheromone promote the development of a new queen 

Reproductives possess compound eyes and are more or less brown due to their sclerotized cuticle. Developing 
reproductives have wing buds, wings or wing stumps. Reproductives can be further divided into: 

• Alates, the young winged reproductives of both sexes. From time to time about 100 to 1000 alates leave 
the colony for a mating and colonising flight. After mating a pair settles down at a suitable site like a rotting 
scar on a tree in order to establish a new colony.  
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• De-alates, alates that cast their wings after the colonising flight 
and successively turn into queens and kings. Initially only a 
few eggs are laid and brought up by a female de-alate. As the 
number of individuals in the colony grows, the more workers 
are available to help the young queen to care for the brood. 
After three to five years the number of individuals is already so 
large, that the colony of a pest species can turn into the damaging stage. 

• Queen and king, which are the main reproductive individuals in a colony. Once there are many workers to 
help the queen, her only job is to produce a tremendous number of offspring. A large queen may lay more 
than 1000 eggs per day. The life span of a queen can be as much as 50 years.  

• Neotenics assist the queen in laying eggs, once her productivity decreases. When the queen has died or 
deteriorated, one of the neotenics takes her place. That is the reason why the removal of a queen from her 
colony does not necessarily mean the end of the colony 

• Soldiers are, like workers sterile, wingless and blind males and females 
with an unpigmented, unsclerotized cuticle. Soldiers defend their colony 
from intruders by the use of powerful jaws and/or by ejecting a white sticky 
repellent from an opening on their head. Soldiers can’t feed themselves, 
they have to be fed by workers. Usually the number of soldiers is much 
smaller than the number of workers. Soldiers can be mandibulate or 
nasute, depending on the species. Therefore soldiers can be used for the 
identification of termite species. The life span of the soldiers is one to two 
years. 

• Workers are sterile, wingless and blind males and females. Their cuticle is 
unpigmented and not hardened, therefore the animals are confined to a dark 
and moist environment. Workers build the nest and galleries, they fetch food, 
care for the brood and feed reproductives and soldiers. The worker’s life span 
is one to two years. 
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Indian Caste System 

  

Egyptian Caste System 

Against which Moses rebelled with the help of YHVH 
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IV   REINCARNATION AND CASTE 

John B. Noss   
reincarnation is defined as follows:  
"In its Indo-Aryan form it runs like this: the soul of a man who dies does not, except in the single case of one who at 
death returns into indistinguishable oneness with Brahman, pass into a permanent state of being in heaven or hell 
or elsewhere; the soul, rather, is reborn into another existence that will terminate in due time and necessitate yet 
another birth.  

Rebirth follows rebirth, with the one exception named, in an endless chain.  
The successive births are not likely to be on the same plane of being.  
Rebirth may occur for a finite period of time in any of the series of heavens or hells, or upon earth in any of the 
forms of life, vegetable, animal, or human. It may thus be either higher or lower than the present or any past 
existence. 
 
 A man of low social status now may be reborn as a rajah or a Brahmin, or which is more likely, as an out-caste, or 
even as an animal, a beetle, worm, vegetable, or soul in hell" (Man's Religions 106-107). 

Everett L. Cattel made these comments about reincarnation: 

"Two other essential concepts are the doctrines of karma (works) and transmigration. 
 The laws of moral action are immutable.  
Wrong actions inevitably produce punishment, and good actions their reward.  
This is inescapable in an almost fatalistic sense, and to talk of forgiveness or the canceling of sin is completely 
unrealistic and does injustice to the noble moral law of cause and effect essential in the universe. Whatever of ill 
one bears in this life is the product of wrong action in a previous existence, and life's blessings come from the good 
that was done. Our works set off reactions as cause and effect and they must work them-selves out to the bitter 
end. Salvation consists, not of having this canceled or interfered with, but through doing enough good gradually to 
evolve toward the highest, where one may then experience the enlightenment that we are essentially God. In Him 
there are no distinctions, even of good and evil, and thus one escapes from the ceaseless round of rebirths" 
("Hinduism," Religions in a Changing World, Howard F. Vos, editor, 200). 

according to Noss: 

"When the caste system was linked up with the Law of Karma, the inequalities of life had at once a simple and 
comprehensive explanation. The existence of caste in the social structures immediately acquired a kind of moral 
justification. 

 If a man was born a Shudra, it was because he had sinned in previous existence and deserved no better 
lot. A Brahmin, on the other hand, had every right to exalt his position and prerogatives; by good deeds in previous 
existences he had merited his present high station. . . . The social consequences of the moral justification of caste 
was apparent in another direction. Any attempt to level up the inequalities of society and lay a broader basis for 
social justice and reward now became either impious or morally wrong-headed. To question the operations of the 
Law of Karma, as fixing the just retribution for deeds in former lives, became the rankest of heresies"  (Noss 108). 
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REINCARNATION IN HINDUISM 

SCARIA THURUTHIYIL  
http://www.spiritual-wholeness.org/faqs/reincgen/hindrein.htm 

"5.3 Reincarnation in Dharmashastra (The Laws of Manu) 

The Dharmashastra dedicates an entire chapter on the theme of karma-samsara, where the mechanism of the 

transmigration of soul is explained'.  

The Book of Manu introduces a threefold origin of karma: manas (mind), vac (speech) and deha (body) (12.3).  

Sinful actions which spring from the mind will lead to rebirth in a low caste, evil actions from speech will cause 

rebirth as a bird of a beast and bodily sinful actions will lead one to be reborn as something inanimate.  

The book of Law classifies men into three categories according to the predominance of one or the other of the three 

constitutive principles (guna) which determine the character of an individual, viz., the sattva (principle of clarity and 

tranquillity), the rajas (principle of activity and movement), and the tamas (principle of obscurity and inertia).  

Those in whom sattva prevails are characterized by goodness and purity, are enlightened by spiritual knowledge 

and do good works; those in whom rajas prevail are characterized by greediness for fame, power and material 

goods, and occupy themselves with activities of love and hatred; and those, instead, in whom tamas prevail are 

characterized by lethargy, impiety, cruelty, ignorance and desires of sensual pleasures. The prevailing of one or 

other principle derives from the merits or demerits of the past lives 

Then the Book of Law then deals in details with the types of future re-births corresponding to the acts done by each 

one, acts which arise from the above-mentioned principles. At the moment of death, those in whom tamas 

predominate will be reborn as grass, trees, insects of every type, fishes, snakes, reptiles, birds, lions, boars, evil 

men, etc., depending on the amount of tamas each one has gathered during his present life and the non-expiated 

ones of his previous life (12. 42-45); those in whom rajas prevail will be reborn as kings, kshatriyas, servants, 

drunkards, etc., depending on the amount of rajas each one has collected (12. 46); and those in whom sattva 

prevails will be reborn as Brahmins, hermits, apsaras (servants of god), sages, etc. (12. 47-50), again depending 

on the amount of sattva one has gathered. 
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The Book of Manu deals in a particular way with mahapataka (mortal sins), viz., killing of a Brahman, drinking, 

stealing and adultery (11. 55), which will lead the offenders to spend large numbers of years in dreadful hells and 

after that enter into the wheel of samsara. It also deals, in great detail, with the rebirths of all kinds of thieves (12. 

61-69) and finally with the rebirths of those who are not faithful to the specific duties of their varnas (four castes): 

"will migrate into despicable bodies" and "will become the servants of the Dasyus" 

In the Dharmasastras the description of various types of rebirth for different types of evil actions outweigh by far the 

attention given to theoretical considerations and analyzing the technique of karma and rebirth. 

 



AMBEDKAR'S PHILOSOPHY OF HINDUISM AND CONTEMPORARY CRITIQUES 

PROF. M. M. NINAN 

 198 

The Hindu justification and explanation of Varna (wiki) 

Varna is a Sanskrit term varṇa (वण�) is derived from the root vṛ, meaning "to cover, to envelop" (compare vṛtra). 

Derived meanings include "kind, sort, character, quality". Contemporary students of Hindu society understand 

Varna as an ancient fourfold arrangement of socioeconomic categories called the varnas, which is traced back to 

an oral tradition preserved in the Rigveda (dating perhaps from between 1500 and 1200 bce)  

One might argue that Hinduism is a belief system wedded to the idea that a well ordered society is composed of 

four castes: Brahmins (priestly or scholarly caste), Kṣatriya (martial or royal caste), Vaiśyas (merchant caste) and 

Sūdras (labor caste). This argument is fallacious for primarily two reasons. First, caste (“varna,” or more commonly 

“jāti”) is an Indian phenomenon that is not restricted to Hindu sections of society. It has been argued that the 

approving use of the term “Brahmin” in Buddhist and Jain texts shows that even these socially critical movements 

were comfortable with a caste structured society as long as obligations and privileges accorded to the various 

castes were justly distributed (cf. Dhammapada ch. XXVI; cf. Sūtrakṛtānga I.xii.11-21). 

Second, caste is not philosophically important to many schools that are conventionally understood under the 

heading of “Hindu philosophy.” Some philosophical schools, such as Yoga, seem to be implicitly critical of life in 

conventional society guided by the values of social and ecological domination, while other schools, such as Advaita 

Vedānta, are openly critical of the idea that caste morality has any relevance to a spiritually serious aspirant  

Varna is not to be confused with the jāti. Varna is roughly similar to western class system of middle, aristocrat, 

business and working classes and is an artificial/intellectual classification of society while jāti along with kula is a 

more natural classification and is roughly or exactly the same as clan/tribe/kinship similar to what is followed in 

most central Asian, middle eastern, African, south east Asian cultures and perhaps in the west as well until modern 

age and still in some parts. 

The Portuguese term caste was adopted during the British times to represent ones social status based on their jati 

and varna as over the years the varna was being applied to refer to a people/jati rather than an individual due to 

restriction on social mobility due to various reasons including large influx of foreigners and alien conquests etc. with 

rare exceptions of individual or clan status changing. 

Also people who could not assimilate into the mainstream society were outcast as they were not accounted in the 

system later known as harijans or more recently dalits. These were mostly nomads, hunter gatherer tribes, 

refugees, anti-social/dacoit tribes and socially and lawfully ostracised peoples during a certain age or time 

but eventually never were given a chance to assimilate back into the mainstream after adopting a more mainstream 

lifestyle perhaps due to continuous strife, conquests and uncertainty over a 1000 years, until recently during the 

modern age under the British and free Indian Governments, that they are being attempted to assimilate again into 

the mainstream. 
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All the derived meanings of the term Varna - "kind, sort, character, quality" - are already present in the Rigveda's 

use of the word. The earliest application to the formal division into four social classes appears in the late Rigvedic 

Purusha Sukta (RV 10.90.11–12), which has the Brahman, Rajanya (= Kshatriya), Vaishya and Shudra classes 

emerging from the mouth, arms, thighs and feet of the cosmic being, Purusha, respectively. It seems very probable 

that in the Chhandas period there were four distinct communities in India with different functions to serve in the 

body-politic, however, the innumerable sub-sects among the four castes are certainly of very late origin. Also, it can 

be inferred that the barrier between castes was not impassable during this period for deserving cases, as can be 

seen from the example of Vishvamitra   

 Basham suggests that the jati system in its modern form developed very late  Hsuan Tsang, the Chinese scholar, 

in the seventh century was not aware of the jati system. The emergence of the modern jati system might be 

credited to historical events in the Indian polity that occurred with the invasions of the Turks.  The varna system as 

described in the various Puranas, Manusmriti and Dharmashastra was relied upon by the British colonial 

administrators and scholars. The modern Hindu caste system recognizes many more social groupings not 

mentioned in the Hindu scriptures and only theoretically accepts the necessity of following prescribed duties  

Caste paintings of Indian Society 

 
     

Cover page Muslim man Hindu chief Seri brahmin 
Gujarati  
brahmin 

Muslim merchant 
 

     

Hindu musicians Hindu milkman Sikh chief Hindu washerman Tailor Fencer 

      

Tribal chief Hindu writer Muslim dancer Muslim pilgrim Goldsmith Arab soldier 
 

A manuscript titled Seventy-two Specimens of Castes in India, published in February 1837. Sponsored and 

compiled for Christian missionaries, it was given to Reverend William Twining. The 72 images claim to be 

castes of India as witnessed over 25 years. The images include people from various professions, several 

images of Arab, Muslim and Sikh couples. The manuscript does not list any observed inter-relationship or 

hierarchy between the illustrated professions and religious persuasions.
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There are several theories regarding the origins of the Indian caste system.  

 

From the 1850s, photography was used in Indian subcontinent by the British for anthropological purposes, helping 

classify the different castes, tribes and native trades. Included in this collection were Hindu, Muslim and Buddhist 

(Sinhalese) people classified by castes.  Above is a 1860s photograph of Rajpoots, classified as the highest secular 

Hindu caste. Amongst the Rajpoot clans, Chohans, descendents of warrior princes, were classified to have the 

highest position. 

Ambedkar described the Untouchables as belonging to the same religion and culture, yet shunned and ostracized 

by the community they lived in. The Untouchables, observed Ambedkar, recognised the sacred as well as the 

secular laws of India, but they derived no benefit from this. They lived on the outskirts of a village. Segregated from 

the rest, bound down to a code of behavior, they lived a life appropriate to a servile state. According to this code, an 

Untouchable could not do anything that raised him or her above his or her appointed station in life. The caste 

system stamped an individual as untouchable from birth. Thereafter, observed Ambedkar, his social status was 

fixed, and his economic condition was permanently set. The tragic part was that the Mahomedans, Parsis and 

Christians shunned and avoided the Untouchables, as well as the Hindus. Ambedkar acknowledged that the caste 

system wasn't universally absolute in his time; it was true, he wrote, that some Untouchables had risen in Indian 

society above their usually low status, but the majority had limited mobility, or none, during Britain's colonial rule. 

According to Ambedkar, the caste system was irrational. Ambedkar listed these evils of the caste system: it isolated 

people, infused a sense of inferiority into lower-caste individuals, and divided humanity. The caste system was not 

merely a social problem, he argued: it traumatized India's people, its economy, and the discourse between its 

people, preventing India from developing and sharing knowledge, and wrecking its ability to create and enjoy the 

fruits of freedom. The philosophy supporting the social stratification system in India had discouraged critical thinking 

and cooperative effort, encouraging instead treatises that were full of absurd conceits, quaint fancies, and chaotic 

speculations. The lack of social mobility, notes Ambedkar, had prevented India from developing technology which 

can aid man in his effort to make a bare living, and a life better than that of the brute. Ambedkar stated that the 

resultant absence of scientific and technical progress, combined with all the transcendentalism and submission to 

one's fate, perpetrated famines, desolated the land, and degraded the consciousness from respecting the civic 

rights of every fellow human being.  
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According to Ambedkar, castes divided people, only to disintegrate and cause myriad divisions which isolated 

people and caused confusion. Even the upper caste, the Brahmin, divided itself and disintegrated. The curse of 

caste, according to Ambedkar, split the Brahmin priest class into well over 1400 sub-castes. This is supported by 

census data collected by colonial ethnographers in British India (now South Asia).  

Gandhi, an admirer of Ambedkar, and who worked together to non-violently protest British colonial rule in India, 

disagreed with some of Ambedkar's observations, rationale and interpretations about the caste system in India. 

Caste, claimed Gandhi, had nothing to do with religion. The discrimination and trauma of castes, argued Gandhi, 

was the result of custom, the origin of which is unknown. Gandhi said that the customs' origin was a moot point, 

because one could spiritually sense that these customs were wrong, and that any caste system is harmful to the 

spiritual well-being of man and economic well-being of a nation. The reality of colonial India was, Gandhi noted, that 

there was no significant disparity between the economic condition and earnings of members of different castes, 

whether it was a Brahmin or an artisan or a farmer of low caste. India was poor, and Indians of all castes were 

poor. Thus, he argued that the cause of trauma was not in the caste system, but elsewhere. Judged by the 

standards being applied to India, Gandhi claimed, every human society would fail. He acknowledged that the caste 

system in India spiritually blinded some Indians, then added that this did not mean that every Indian or even most 

Indians blindly followed the caste system, or everything from ancient Indian scriptures of doubtful authenticity and 

value. India, like any other society, cannot be judged by a caricature of its worst specimens. Gandhi stated that one 

must consider the best it produced as well, along with the vast majority in impoverished Indian villages struggling to 

make ends meet, with woes of which there was little knowledge.  

 

A 1922 stereograph of Hindu children of high caste, Bombay. This was part of Underwood & Underwood 

stereoscope journey of colonial world. This and related collections became controversial for staging extreme effects 

and constructing identities of various colonized nations. Christopher Pinney remarks such imaging was a part of 

surveillance and imposed identities upon Indians that were resented.
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The Harijans or untouchables, the people outside the caste system, traditionally had the lowest social status. The 

untouchables lived on the periphery of society, and handled what were seen as unpleasant or polluting jobs. They 

suffered from social segregation and restrictions, in addition to being poor generally. They were not allowed to 

worship in temples with others, nor draw water from the same wells as others. Persons of other castes would not 

interact with them. If somehow a member of another caste came into physical or social contact with an 

untouchable, he was defiled and had to bathe thoroughly to purge himself of the contagion.
 
 Social discrimination 

developed even among the untouchables; sub-castes among them, such as the Dhobi, would not interact with 

lower-order Bhangis, who handled night-soil and were described as "outcastes even among outcastes." 

Castes - Rigid or Flexible? 

Ancient Indian texts suggest caste system was not rigid. This flexibility permitted lower caste Valmiki to compose 

the Ramayana, which was widely adopted and became a major Hindu scripture. Other ancient texts cite numerous 

examples of individuals moving from one caste to another within their lifetimes.  

Fa Xian, a Buddhist pilgrim from China, visited India around 400 AD. "Only the lot of the Chandals he found 

unenviable; outcastes by reason of their degrading work as disposers of dead, they were universally shunned... But 

no other section of the population were notably disadvantaged, no other caste distinctions attracted comment from 

the Chinese pilgrim, and no oppressive caste 'system' drew forth his surprised censure."[53] In this period kings of 

Shudra and Brahmin origin were as common as those of Kshatriya Varna and caste system was not wholly rigid. 

Smelser and Lipset in their review of Hutton's study of caste system in colonial India propose the theory that 

individual mobility across caste lines may have been minimal in British India because it was ritualistic. They 

theorize that the sub-castes may have changed their social status over the generations by fission, re-location, and 

adoption of new external ritual symbols. Some of these evolutionary changes in social stratifications, claim Smelser 

and Lipset, were seen in Europe, Japan, Africa and other regions as well; however, the difference between them 

may be the relative levels of ritualistic and secular referents. Smelser and Lipset further propose that the colonial 

system may have affected the caste system social stratification. They note that British colonial power controlled 

economic enterprises and the political administration of India by selectively cooperating with upper caste princes, 

priests and landlords. This was colonial India's highest level caste strata, followed by second strata that included 

favored officials who controlled trade, supplies to the colonial power and Indian administrative services. The bottom 

layer of colonial Indian society was tenant farmers, servants, wage laborers, indentured coolies and others. The 

colonial social strata acted in combination with the traditional caste system. The colonial strata shut off economic 

opportunity, entrepreneurial activity by natives, or availability of schools, thereby worsening the limitations placed 

on mobility by the traditional caste system. In America and Europe, they argue individual mobility was better than in 

India or other colonies around the world, because colonial stratification was missing and the system could evolve to 

become more secular and tolerant of individual mobility.
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Sociologists such as Srinivas and Damle have debated the question of rigidity in caste. In their independent 

studies, they claim considerable flexibility and mobility in their caste hierarchies.  They assert that the caste system 

is far from rigid — in which the position of each component caste is fixed for all time; instead, significant mobility 

across caste has been empirically observed in India. 

British rule 

The caste system in India during the British rule extended beyond being hereditary phenomenon. Some people 

could apply to be re-classified into a caste they preferred. For example, the above order issued in 1937 shows a 

Mali (gardener-agriculturist) being legally awarded the Kshatriya: a warrior caste in ancient India, by British officials. 

Similarly, many laws such as the Stamp Act required Indians to declare their caste in official documents to be 

granted lease or license.  

The role of the British on the caste system in India is controversial.  Some sources suggest that the caste 

system became formally rigid during the British Raj, when the British started to enumerate castes during 

the ten-year census and meticulously codified the system under their rule.  Zwart, for example, notes in his 

review article that the caste system used to be thought of as an ancient fact of Hindu life, but contemporary 

scholars argue that the system was constructed by the British colonial regime ex hypothesi.  Other sources suggest 

that the caste system existed in India prior to the arrival of the British, and enumerating classes and castes do not 

constitute the act of constructing it. Bouglé, for example, used 17th to 19th century historical reports by Christian 

missionaries and some Europeans on Indian society to suggest that a rigid caste system existed in India during and 

before British ruled India, quite similar in many respects to the social stratification found in 17th to 19th century 

Europe.  

Assumptions about the caste system in Indian society, along with its nature, evolved during British rule.  For 

example, some British believed Indians would shun train travel because tradition-bound South Asians were too 

caught up in caste and religion, and that they would not sit or stand in the same coaches out of concern for close 

proximity to a member of higher or lower or shunned caste. After the launch of train services, Indians of all castes, 

classes and gender enthusiastically adopted train travel without any concern for so-called caste stereotypes. The 

first trains of the 1860s in north India saw mass adoption. By 1902, 87 percent of passengers carried by the then 

Indian Railways were in third class coach; these passengers represented all segments of Indian society without the 

expected concern of caste stereotypes. The number of passengers weren't a small segment of Indian society; by 

1905, over 200 million passengers travelled together in shared train coaches of India every year, and about the 

time of India's independence from Britain's colonial rule, people of India were using trains many times within the 

same year, and one billion passengers a year travelled in Indian trains. The rapid growth of train travel, with 

coaches packed with passengers from all caste segments of Indian society, suggests that the nature of British 

stereotypes about caste system in India, prior to 1860s and thereafter through the 1940s, were flawed.  
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Célestin Bouglé, in his essay on the caste system in India, published in 1908, observed the British frequently 

asserting they had no interest in modifying the caste system in India. The Englishman's motto, claimed Bouglé, 

was to administer its Indian colony by preserving its customs, caste system, and with a minimum of 

security or justice or governance. Bouglé acknowledged in his essay the empirical evidence of intermingling 

between Indians as observed on Indian Railways and the mass adoption of te-rain (Bouglé's colorful emphasis for 

train as pronounced in India). Bouglé used the empirical census facts noted by Risley and the direct observation of 

mutual acceptance of Indians for Indians on its te-rains to conclude that the historical caste system within 20th 

century Indian society was fundamentally changing, and that this change was irreversible. British rule, without 

wanting to, was triggering fundamental social changes in India. The lower castes were becoming officials, the 

Brahmins were leaving religious occupations and becoming policemen and farmers, and the three pillars of the 

caste system according to Bouglé—hereditary occupation, social hierarchy and exclusionary repulsion—were 

crumbling. Bouglé identified the cause for these changes to be economic progress, industrialization and career 

mobility inside India between 1880 and 1905. He believed that British rule, without intending to, had accelerated the 

natural demise of the caste system in India.  

During the British East India Company's rule, caste differences and customs were accepted, if not 

encouraged, the British law courts disagreed with discrimination against the lower castes.[better source needed] 

Corbridge concludes that British policies of divide and rule of India's numerous princely sovereign states, as well as 

enumeration of the population into rigid categories during the 10 year census, contributed towards the hardening of 

caste identities. 

Terminology during British Rule 

The nature of caste, its definition, its characteristics and its effect on social mobility within Indian society during 

British colonial rule was a subject of confusion and controversy. In a review published in 1944, Kosambi noted that 

almost every statement made by anyone about caste system in India may be contradicted.
 
 

Herbert Risley, the colonial ethnographer, noted in 1915 that there are many misconceptions about India's caste 

system. For example, he disagrees with "the proposition by Sir Henry Yule that Indian people are so superstitious 

that no one of a higher caste can eat or drink with those of a lower caste." In Risley's experience, social mores 

within people of India on eating and drinking with other sections and castes of its society were unlike those claimed 

by Yule, rather they were fluid and transitory.
 
 

Risley further notes that, according to his 1901 Census Report on India, only 8 to 17 percent of Brahmins were 

involved in a religious occupation, only 8 percent of one Shudra sub-caste commonly assumed to be dedicated to 

leather work was actually involved in leather work, and less than 50 percent of several sub-castes were involved in 

their traditional occupations. Rest were involved in occupations such as farming or laborers. Castes, particularly the 

lower castes were changing their occupations with time and need, observed Risley; and once they changed their 

occupation, they would evolve into their own social group. Barbers became or were becoming confectioners, 
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washermen became or were becoming farmers, pastoralists became or were becoming farmers as well. In other 

words, neither occupational mobility was set for life nor social mores on eating or drinking together were rigid. 

These were fluid in the empirical study of Risley, and not an appropriate means to define the caste system of early 

20th century India.
 
 

Terminology after British Rule 

 The term caste has no universally accepted definition. To some, the term caste traditionally corresponds to 

endogamous varnas of the ancient Indian scripts, and its meaning corresponds in the sense of estates of feudal 

Japan or Europe. To others, endogamous jātis — rather than varnas — are castes, such as the 2378 occupation-

classified jātis list created by colonial ethnographers in early 20th century. To others such as Risley, castes in India 

means endogamous groups that resulted from interactions between what once were different races.
 
 Endogamy, 

the common element in these three definitions, is itself disputed. Ambedkar, who was born in India in a social strata 

considered untouchable, disagreed that the term castes in India can be defined as endogamous groups of India. 

According to Ambedkar, India during and before the British colonial rule, was a strictly exogamous society because 

marriage within blood-relatives and class-relations was culturally forbidden. The term caste, according to 

Ambedkar, should be defined as a social group that tries to impose endogamy, in an exogamous population.
 
 To 

19th century Christian missionaries in India during the British Raj, the term castes included people outside the four 

varnas or many jātis within these varnas; it included the Muslims, the Sikhs and the Arabs, each sub-classified by 

their occupations.
 
 

The use of occupation to define castes is confusing as well. Brahmins have been listed as priests and sometimes 

rulers or other professions, Kshatriyas include warriors and sometimes rulers or other professions, Vaishyas are 

listed to include traders and sometimes agriculturists and other professions, while Shudras are listed to include 

laborers and sometimes agriculturists and other professions. Drekmeier, for example, after his study of Indian 

castes includes agriculturists as Vaishyas, while Goodrich includes them as Shudras. Drekmeier further notes that 

official positions of power were not exclusive privilege of the traditionally upper castes; for example, Shudras were 

sought and included in official administrative appointments in India's history.
 
 In modern India, people of the so-

called lowest castes are to be found in all positions of responsibility and authority.
 
 

Varnas, jātis, castes and race are poorly defined, confusing concepts. According to William Pinch, the confusion is 

in part, because the very idea of hierarchical status and relative social identity has been a matter of disagreement 

in India.
 
 

Sociologists such as Anne Waldrop observe that while outsiders view the term caste as a static phenomena of 

stereotypical tradition-bound India, empirical facts suggest caste has been a radically changing feature of India. 

The term caste means different thing to different Indians. In the context of politically active modern India, where job 

and school quotas are reserved for affirmative action based on castes, the term has become a sensitive and 

controversial subject.
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"Jati comes from the root meaning 'birth', and is a status acquired through birth. Jati had a different origin and 

function from varna and was not just a subdivision of the latter. The creation of varnas appears to be associated 

with ritual status, a status denied to the shudra who was debarred from participating in all rituals. Whereas the 

three higher varnas were said to be strict about marrying within regulated circles, the shudra varna described in 

the normative texts was characterized as originating in an indiscriminate marriage between castes, creating mixed 

castes - a category abhorrent to those insisting on the theoretical purity of descent. This sets them apart and they 

were often labelled as jatis." (reference: Thapar, Romilar. Early India: From the Origins to AD 1300. University of 

California Press. Berkeley, California. 2002. ISBN 0-520-24225-4. pp. 123-124.) 

There have been challenges to the caste system from the time of Buddha, Mahavira and Makkhali Gosala. 

Opposition to the system of varṇa is regularly asserted in the Yoga Upaniṣads. 

Many Bhakti period saints rejected the caste discriminations and accepted all castes, including untouchables, into 

their fold.[citation needed] During the British rule, this sentiment gathered steam, and many Hindu reform 

movements such as Brahmo Samaj and Arya Samaj renounced caste-based discrimination (see Historical criticism, 

below). 

Modern status of the caste system 

 

The massive 2006 Indian anti-reservation protests 

The injustice of caste system, and the means of addressing it, has been an active topic of modern Indian discourse, 

particularly in the last 80 years. In 1933, the seriousness of the issue and its trauma on Indian consciousness, is 

exemplified by the following message from Ambedkar to Gandhi: 
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The Out-caste is a by-product of the Caste system. There will be outcastes as long as there are castes. Nothing 

can emancipate the Out-caste except the destruction of the Caste system. Nothing can help to save Hindus and 

ensure their survival in the coming struggle except the purging of the Hindu Faith of this odious and vicious dogma.
 
 

A 2004 report, compiled by a society of Dalits and people against caste-based discrimination, summarized the 

developments over last 60 years, and status of the caste system in modern India, as follows:
 
 

• Article 15 of Indian Constitution, as enacted in 1950, prohibits any discrimination based on caste. Article 17 

of Indian Constitution declared any practice of untouchability as illegal.
 
 In 1955, India enacted the 

Untouchability (Offenses) Act (renamed in 1976, as the Protection of Civil Rights Act). It extended the 

reach of law, from intent to mandatory enforcement. The Scheduled Castes and Scheduled Tribes 

(Prevention of Atrocities) Act, similar to the Hate Crime Laws in the United States, was passed in India in 

1989.
 
 

• India created National Commission for Scheduled Castes and Scheduled Tribes to investigate, monitor, 

advise, and evaluate the socio-economic progress of the Scheduled Castes and Scheduled Tribes.
 
 

• India implemented a reservation system for its citizens from Scheduled Castes and Scheduled Tribes; this 

program has been in use in India for over 50 years. This program is similar to Affirmative Action/Equal 

Opportunities statutes in the United States. 

• In India, where the presence of private free market corporations is limited, government jobs have 

dominated the percentage of jobs in its economy. A 2000 report estimated that most jobs in India were in 

companies owned by the government or agencies of the government.
 
 The reservation system 

implemented by India over 50 years, has been partly successful, because of all jobs, nationwide, in 1995, 

17.2 percent of the jobs were held by those in the lowest castes. In 1995, about 16.1 percent of India's 

population were the lowest castes. 

• The Indian government classifies government jobs in four groups. The Group A jobs are senior most, high 

paying positions in the government, while Group D are junior most, lowest paying positions. In Group D 

jobs, the percentage of positions held by lowest caste classified people is 30% greater than their 

demographic percentage. In all jobs classified as Group C positions, the percentage of jobs held by lowest 

caste people is about the same as their demographic population distribution. In Group A and B jobs, the 

percentage of positions held by lowest caste classified people is 30% lower than their demographic 

percentage. 

• The presence of lowest caste people in highest paying, senior most position jobs in India has increased by 

ten-fold, from 1.18 percent of all jobs in 1959 to 10.12 percent of all jobs in 1995.
 
 

• In 1997, India democratically elected K. R. Narayanan, a Dalit, as the nation's President.
 
 

• In 2007, India elected K. G. Balakrishnan, a Dalit, to the office of Chief Justice.  



AMBEDKAR'S PHILOSOPHY OF HINDUISM AND CONTEMPORARY CRITIQUES 

PROF. M. M. NINAN 

 208 

• In 2007, Uttar Pradesh, the most populous state of India, democratically elected Mayawati as the Chief 

Minister, the highest elected office of the state. BBC claims, "Mayawati Kumari is an icon for millions of 

India's Dalits, or untouchables as they used to be known."
 
 

• In 2009. Indian parliament unanimously elected Meira Kumar, as the first woman speaker. She is from Dalit 

community.
 
 

In addition to taking affirmative action for people of schedule castes and schedules tribes, India has expanded its 

effort to include people from poor, backward castes in its economic and social mainstream. In 1990, the 

Government of India introduced reservation of 27% for Backward Classes on the basis of the Mandal Commission’s 

recommendations. This became the law with the issuance of Gazette notice 36012/31/90-Estt. (SCT) dated 13 

August 1990. Since then, India has reserved 27 percent of job opportunities in government-owned enterprises and 

agencies for Socially and Educationally Backward Classes (SEBCs). The 27 percent reservation is in addition to 

22.5 percent set aside for India's lowest castes for last 50 years.
 
 

In a 2008 study, Desai et al. focussed on education attainments of children and young adults aged 6–29, from 

lowest caste and tribal populations of India. They completed a national survey of over 100,000 households for each 

of the four survey years between 1983 and 2000.
 
 They found a significant increase in lower caste children in their 

odds of completing primary school. The number of dalit children who completed either middle, high or college level 

education increased three times faster than the national average, and the total number were statistically same for 

both lower and upper castes. The number of dalit girls in India who attended school doubled in the same period, but 

still few percent less than national average. Other poor caste groups as well as ethnic groups such as Muslims in 

India have also made improvements over the 16 year period, but their improvement lagged behind that of dalits and 

adivasis. The net percentage school attainment for Dalits and Muslims, were statistically same in 1999. 

A 2007 nationwide survey of India by the World Bank found that over 80 percent of children of historically 

discriminated castes were attending schools. The fastest increase in school attendance by Dalit community children 

occurred during the recent periods of India's economic growth.
 
 The quality and quantity of schools are now major 

issues in India.
 
 

A study by Singh presents data on health and other indicators of socio-economic change in India's historically 

discriminated castes. He claims:
 
 

• In 2001, the literacy rates in India's lowest castes was 55 percent, compared to a national average of 63 

percent. 

• The childhood vaccination levels in India's lowest castes was 40 percent in 2001, compared to a national 

average of 44 percent. 

• Access to drinking water within household or near the household in India's lowest castes was 80 percent in 

2001, compared to a national average of 83 percent. 
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• The poverty level in India's lowest castes dropped from 49 percent to 39 percent between 1995–2005, 

compared to a national average change from 35 to 27 percent. 

An indicator of caste-based violence, extent of hate crimes, disease and systematic discrimination in health care 

availability is the average life expectancy distribution for various castes. Table below presents this data for various 

caste groups in modern India. Both 1998 and 2005 data is included to ascertain the general trend. The Mohanty 

and Ram report suggests that poverty, not caste, is the bigger differentiator in life expectancy in modern India.
 
 

Life expectancy statistics for Indian caste groups 

 Life expectancy at birth (in years) 

Castes group 1998-1999 2005-2006 

Lowest castes 61.5 64.6 

Other backward castes 63.5 65.7 

Poor, tribal populations 57.5 56.9 

Poor, upper castes 61.9 62.7 

National Average 63.8 65.5 

Leonard and Weller have surveyed marriage and genealogical records to empirically study patterns of exogamous 

inter-caste and endogamous intra-caste marriages in a regional population of India, between 1900 to 1975. They 

report a striking presence of exogamous marriages across caste lines over time, particularly since the 1970s. They 

propose education, economic development, mobility and more interaction between youth as possible reasons for 

these exogamous marriages.
 
 

A 2003 article in The Telegraph claimed that inter-caste marriage and dating are not uncommon in urban India. 

Indian societal and family relationships are changing because of female literacy and education, women at work, 

urbanization, need for two-income families, and global influences through the television. Female role models in 

politics, academia, journalism, business, and India's feminist movement have accelerated the change.
 
 

The caste system is still socially relevant in India. Caste has become (see Caste politics in India) an important 

factor in the politics of rural India, although elections in the first decade of the 21st century seem to have diminished 

a hold that was very much evident in the previous few decades. 

The Government of India has officially documented castes and sub-castes, primarily to determine those deserving 

reservation (positive discrimination in education and jobs) through the census. The Indian reservation system relies 

on quotas. The Government lists consist of Scheduled Castes, Scheduled Tribes and Other Backward Classes: 
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Scheduled castes (SC) 

Scheduled castes generally consist of "Dalit". The present population is 16% of the total population of India (around 

165 million).
 
 For example, the Delhi state has 49 castes listed as SC.

 
 

Scheduled tribes (ST) 

Scheduled tribes generally consist of tribal groups. The present population is 7% of the total population of India i.e. 

around 70 million. 

Other Backward Classes (OBC) 

The Mandal Commission covered more than 3000 castes under Other Backward Class (OBC) Category, regardless 

of their affluence or economic status and stated that OBCs form around 52% of the Indian population. However, the 

National Sample Survey puts the figure at 32%.  There is substantial debate over the exact number of OBCs in 

India; it is generally estimated to be sizable, but many believe that it is lower than the figures quoted by either the 

Mandal Commission or the National Sample Survey.  

The caste-based reservations in India have led to widespread protests, such as the 2006 Indian anti-reservation 

protests, with many complaining of reverse discrimination against the forward castes (the castes that do not qualify 

for the reservation). 

In May of 2011, the government approved a caste census  with the intention of verifying the claims and 

counterclaims by various sections of the society about their actual numbers. The census would also help the 

government to re-examine and possibly undo some of the policies which were formed in haste like Mandal 

commission and bring more objectivity to the policies with respect to contemporary realities.  Critics of the 

reservation system believe that there is actually no social stigma at all associated with belonging to a backward 

caste and that because of the huge constitutional incentives in the form of educational and job reservations, a large 

number of people will falsely identify with a backward caste to receive the benefits. This would not only result in a 

marked inflation of the backward castes' numbers, but also lead to enormous administrative and judicial resources 

being devoted to social unrest and litigation when such dubious caste declarations are challenged. 

Caste systems among non-Hindus 

Caste systems have been observed in other major religions of India. 
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Christians 

In some parts of India, Christians are stratified by sect, location, and the castes of their predecessors.
 
 In many 

ways this presence of social strata system has been witnessed elsewhere, such as the society structured by 

Christian Spaniards who, according to Cahill, established a caste system in the new world: the Indies, the New 

Spain and the Viceroyalty of Peru, within the last 500 years.
 
 

The earliest reference to caste among Indian Christians comes from Kerala. Duncan Forrester observes that 

"... Nowhere else in India is there a large and ancient Christian community which has in time immemorial been 

accorded a high status in the caste hierarchy. [...] Syrian Christian community operates very much as a caste and is 

properly regarded as a caste or at least a very caste like group."
 
 Amidst the Hindu society, the Saint Thomas 

Christians of Kerala had inserted themselves within the Indian caste society by the observance of caste-rules and 

were regarded by the Hindus as a caste occupying a high place within their caste hierarchy.
 
 Their traditional belief 

that their ancestors were high caste Hindus such as Namboodiris and Nairs, who were evangelized by St. Thomas, 

has also supported their upper-caste status.
 
 With the arrival European missionaries and their evangelistic mission 

among the so called lower castes in Kerala, two new groups of Christians, called Latin Rite Christians and New 

Protestant Christians, were formed but they continued to be considered as lower castes by higher ranked 

communities, including the Saint Thomas Christians.
 
 

Goa also witnessed mass proselytizing missions of by Portuguese missionaries from the 16th century onwards. 

The Hindu converts retained their caste practices. Thus, the original Hindu Brahmins in Goa now became Christian 

Bamonns and the Kshatriya and Vaishya Vanis became Christian noblemen called Chardos. Those Vaishya Vanis 

who could not get admitted into the Chardo caste became Gauddos, and Shudras became Sudirs. Finally, the 

Dalits or "Untouchables" who converted to Christianity became Maharas and Chamars, the latter an appellation of 

the anti-Dalit ethnic slur Chamaar. 

Muslims 

Like castes elsewhere in Islamic world, Muslims in India have a caste system. Ashrafs are presumed to have a 

superior status,
 
 while the Ajlafs have a lower status. The Arzal caste among Muslims was regarded as the 

equivalent of untouchables, by anti-caste activists like Ambedkar, and by the colonial British ethnographer Herbert 

Risley who claimed that 56 percent of Muslims in British India were of a caste equivalent in status as the Hindu 

Shudras and Untouchables.
 
 In the Bengal region of India, some Muslims stratify their society according to 'Quoms.'

 
 

Some scholars have asserted that the Muslim "castes" are not as acute in their discrimination as those of the 

Hindus,
 
 while other scholars argue that the social evils in South Asian Muslim society were worse than those seen 

in Hindu society.
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Sikh 

The Indian state of Punjab has the highest percentage of Dalits, as well as Sikhs in India.
 
 While the Sikh Gurus 

criticized the hierarchy of the caste system, a caste system has existed midst the Sikhs. In the Shiromani Gurdwara 

Prabandhak Committee, out of 140 seats, 20 are reserved for low caste Sikhs.
 
 

Buddhists 

When Ywan Chwang traveled to South India after the period of the Chalukyan Empire, he noticed that the caste 

system had existed among the Buddhists and Jains.
 
 

Buddhism in India, like other religions, has attempted to reform and create a society without classes.
 
 Nevertheless, 

in some parts of India such a Ladakh, with significant historical presence of Buddhists, a caste system existed in a 

manner similar to caste structure in Tibet.
 
 The upper castes belonged to sger gzhis, and were called sgar pa. The 

priestly caste belonged to monastery, and were called chos-gzhis. Miser
 
 were the serf caste. Serfs, the majority of 

the people, farmed and paid taxes. An individual's social status and lifelong occupation was destined by birth, 

closed, and depending on the family one was born into, the individual inherited a tenure document known as khral-

rten. Buddhist castes had sub-castes, such as nang gzan,
 
 khral pa and dud chung. Buddhist also had castes that 

were shunned by their community and ostracized, such as hereditary fishermen, butchers and undertakers. The 

untouchables in Buddhist regions, as in Tibet, were known as Ragyappa, who lived in isolated ghettos, and their 

occupation was to remove corpses (human or animal) and dispose of sewage.
 
 

Jains 

Jains also had castes in places such as Bihar. For example, in the village of Bundela, there were several 

exclusionary jaats amongst the Jains. Martin claims these castes avoided eating with each other.
 
 There are about 

110 different Jain Communities in India and overseas. 

Baha'i 

The Baha'i Faith has grown to prominence in India, since its philosophy of the unity of humanity attracted many of 

the lower castes.
 
 

Caste-related violence 
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Independent India has witnessed caste-related violence. According to a UN report, approximately 110,000 cases of 

violent acts committed against Dalits were reported in 2005.
 
 The report claimed 6.7 cases of violent acts per 10000 

Dalit people. For context, the UN reported between 40 and 55 cases of violent acts per 10000 people in developed 

countries in 2005.;
 
 and the total number of cases pending in various courts of India, on Dalit related and non-Dalit 

related matters were 31.28 million as of 2010.
 
 

Various incidents of violence against Dalits such as Kunbis Kherlanji Massacre of 2006 have been reported.
 
 In 

Kherlanji Massacre, a mob of about 40 Kunbis killed four members of a Dalit family. Various retaliatory violent 

protests by Dalits, such as the 2006 Dalit protests in Maharashtra, were then reported. In one instance, Dalits were 

claimed to have set three trains on fire, damaging over 100 buses and clashing with police in violent protests that 

left four persons dead and over 60 injured.
 
 In both cases, lengthy investigations and judicial processes followed. 

Caste politics 

B. R. Ambedkar and Jawaharlal Nehru had radically different approaches to caste, especially concerning 

constitutional politics and the status of untouchables.
 
 Since the 1980s, caste has become a major issue in the 

politics of India.
 
 

The Mandal Commission was established in 1979 to "identify the socially or educationally backward" and to 

consider the question of seat reservations and quotas for people to redress caste discrimination.
 
 In 1980, the 

commission's report affirmed the affirmative action practice under Indian law, whereby additional members of lower 

castes—the other backward classes—were given exclusive access to another 27 percent of government jobs and 

slots in public universities, in addition to the 23 percent already reserved for the Dalits and Tribals. When V. P. 

Singh's administration tried to implement the recommendations of the Mandal Commission in 1989, massive 

protests were held in the country. Many alleged that the politicians were trying to cash in on caste-based 

reservations for purely pragmatic electoral purposes. 

Many political parties in India have indulged in caste-based votebank politics. Parties such as Bahujan Samaj Party 

(BSP), the Samajwadi Party and the Janata Dal claim that they are representing the backward castes, and rely on 

OBC support, often in alliance with Dalit and Muslim support, to win elections.
 
 Remarkably, in what is called a 

landmark election in the history of India's most populated state of Uttar Pradesh, the Bahujan Samaj Party was able 

to garner a majority in the state assembly elections with the support of the high caste Brahmin community. 

Criticism 

There has been criticism of the caste system from both within and outside of India.
 
 Criticism of the Caste system in 

Hindu society came both from the Hindu fold and without. 
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Historical criticism 

The caste system has been criticized by many Indian social reformers over India's history. 

For example, Jyotirao Phule vehemently criticized any explanations that caste system was natural and ordained by 

the Creator in Hindu texts. If Brahma wanted castes, argued Phule, he would have ordained the same for other 

creatures. There are no castes in species of animals or birds, why should there be one among human animals. In 

his criticism Phule added, "Brahmins cannot claim superior status because of caste, because they hardly bothered 

with these when wining and dining with Europeans." Professions did not make castes, and castes did not decide 

one's profession. If someone does a job that is dirty, it does not make them inferior; in the same way that no mother 

is inferior because she cleans the excreta of her baby. Ritual occupation or tasks, argued Phule, do not make any 

human being superior or inferior.
 
 

Vivekananda similarly criticized caste as one of the many human institutions that bars the power of free thought 

and action of an individual. Caste or no caste, creed or no creed, any man, or class, or caste, or nation, or 

institution that bars the power of free thought and bars action of an individual is devilish, and must go down. Liberty 

of thought and action, asserted Vivekananda, is the only condition of life, of growth and of well-being.
 
 

Contemporary criticism 

 

People winnowing in a Dalit village near Madurai, Tamil Nadu, India 

Caste as racial discrimination 

The maltreatment of Dalits in India has been described by some authors as "India's hidden apartheid".
 
 Critics of the 

accusations point to substantial improvements in the position of Dalits in post-independence India, consequent to 

the strict implementation of the rights and privileges enshrined in the Constitution of India, as implemented by the 

Protection of Civil rights Act, 1955.
 
 They also note that India has had a Dalit president, K.R. Narayanan, and argue 

that the practise had disappeared in urban public life.
 
 Several people from Dalit backgrounds have been elected 

members of Parliament and held senior political posts like chief ministers in several states. 
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Sociologists Kevin Reilly, Stephen Kaufman and Angela Bodino, while critical of casteism, conclude that modern 

India does not practice apartheid since there is no state-sanctioned discrimination.
 
 They write that casteism in India 

is presently "not apartheid. In fact, untouchables, as well as tribal people and members of the lowest castes in India 

benefit from broad affirmative action programmes and are enjoying greater political power." The Constitution of 

India places special emphasis on outlawing caste discrimination, especially the practice of untouchability.
 
 

Allegations that caste amounts to race has been rejected by prominent
 
 scholars.

 
 Ambedkar, for example, wrote 

that "The Brahmin of Punjab is racially of the same stock as the Chamar of Punjab. The Caste system does not 

demarcate racial division. The Caste system is a social division of people of the same race". Prominent 

sociologists, anthropologists and historians have rejected the racial origins and racial emphasis of caste and 

consider the idea to be one that has purely political and economical undertones. The sociologist, Andre Beteille, 

draws from the works of anthropologists Franz Boas and Ashley Montagu, as well as historian Ramachandra Guha, 

to assert that that treating untouchability as a form of "race racism"  is "politically mischievous" and worse, 

"scientifically nonsense". He bases his assertion on the lack of any discernible difference in the racial 

characteristics between Brahmins or other Scheduled Castes and the Dalits. Beteille writes that "the Scheduled 

Castes of India taken together are no more a race than are the Brahmins taken together. Every social group cannot 

be regarded as a race simply because we want to protect it against prejudice and discrimination", and that the 2001 

Durban conference on racism hosted by the U.N. is "turning its back on established scientific opinion"
 
 

Other scholars propose that caste and race based discrimination may be related.
 
 Cahill, for example, suggests that 

the social structure engineered by colonial Spaniards, with limpieza de sangre, in South America, one based on 

race, ethnicity and economic condition was a caste system.
 
 The Spanish colonial rule posited, according to Cahill, 

that the character and quality of people varied according to their color, race and origin of ethnic types. Caste 

system and racism have empirically been the two faces of the same coin in recent human history, in a colonial 

migrant society outside of India. Martínez calls the discriminatory social structure in New Spain as a caste system 

that was race based colonial order, inspired in part by degrees of racial impurity.
 
 Haviland suggests that race and 

caste systems are related and each a type of social stratification. Both create social classes determined by birth 

and fixed for life. Both are opposite of the principle that all humans are born equal, both tend to be endogamous, 

and offsprings are automatically members of parent's social strata. As examples, Haviland describes castelike 

situations in Central and South America where wealthy, upper class European-descent population rarely 

intermarried with people of non-European descent; the social strata in current practice by the royal families and 

nobility in modern Europe; racial segregation and castelike separation of people by their ethnicity in townships of 

modern South Africa.
 
 

In her book Democracy and Authoritarianism in South Asia, Pakistani-American sociologist Ayesha Jalal writes, "As 

for Hinduism, the hierarchical principles of the Brahmanical social order have always been contested from within 

Hindu society, suggesting that equality has been and continues to be both valued and practiced."
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Caste and economics 

A 1995 study suggests that the caste system in India must be viewed as a system of exploitation of poor low-

ranking groups by more prosperous high-ranking groups.
 
 Such qualitative theories have been questioned though 

by other studies. Haque reports that over 90 percent of both scheduled castes (low-ranking groups) and all other 

castes (high-ranking groups) either do not own land or own very small land area only capable of producing less 

than $1000 per year of food and income per household. Over 99 percent of India's farms are less than 10 hectares, 

and 99.9 percent of the farms are less than 20 hectares, regardless of the farmer or landowner's caste. Indian 

government has, in addition, vigorously pursued agricultural land ceiling laws which prohibit anyone from owning 

land greater than mandated limits. India has used this law to forcibly acquire land from some, then redistribute tens 

of millions of acres to the landless and poor of the low-caste. However, but for some short term exceptions in some 

states, these laws have not met the expectations.
 
 In a 2011 study, Aiyar too notes that such qualitative theories of 

economic exploitation and consequent land redistribution within India between 1950 and 1990 had no effect on the 

quality of life and poverty reduction. Instead, economic reforms since 1990s and resultant opportunities for non-

agricultural jobs have reduced poverty and increased per capita income for all segments of Indian society.
 
 For 

specific evidence, Aiyar mentions the following 

Critics believe that the economic liberalization has benefited just a small elite and left behind the poor, especially 

the lowest Hindu caste of dalits. But a recent authoritative survey revealed striking improvements in living standards 

of dalits in the last two decades. Television ownership was up from zero to 45 percent; cellphone ownership up 

from zero to 36 percent; two-wheeler ownership (of motorcycles, scooters, mopeds) up from zero to 12.3 percent; 

children eating yesterday’s leftovers down from 95.9 percent to 16.2 percent...[...]... Dalits running their own 

businesses up from 6 percent to 37 percent; and proportion working as agricultural laborers down from 46.1 

percent to 20.5 percent. [...] 

Cassan has studied the differential effect within two segments of India's Dalit community. He finds India's overall 

economic growth has produced the fastest and more significant socio-economic changes. Cassan further 

concludes that legal and social program initiatives are no longer India's primary constraint in further advancement 

of India's historically discriminated castes; further advancement are likely to come from improvements in the supply 

of quality schools in rural and urban India, along with India's economic growth.
 
 

Genetic analysis 

There have been several DNA studies examining caste and tribal populations of India. These seek to discover, in 

part, if there are racial origins to the caste system. These studies have so far failed to achieve a consensus, 

possibly because of the developing nature of genotyping science and technologies.
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Several reports published between 1995 and 2005 propose that Indian tribal and caste population samples they 

studied, have similar genetic origins and have received limited gene input from outside India. These studies 

imply that racial differences may not have influenced caste system in India.
 
 

Other reports, also published between 1995 and 2007 find that there was gene flow from many migratory 

populations. These studies propose that people migrated into India through northwest as well as northeast. Prior to 

these waves of human migrations, India had a settled native population. People in northwest India, as well as upper 

castes in other parts of India, share more genetic material with central Asia, west Asia, and parts of Europe. People 

in northeast India share more genetic material with southeast Asia and East Asia. These genetic marker studies 

also find admixing between people and across castes was frequent and endogamy along caste lines may have 

been far less than what would be expected in a rigid caste system over thousands of years.
 
 

A 2009 article published in Nature finds strong evidence for at least two ancient populations in India, genetically 

divergent, that are ancestral to most Indians today. One, the Ancestral North Indians, who are genetically close to 

Middle Easterners, Central Asians, and Europeans, whereas the other, the Ancestral South Indians, who are 

genetically distinct from Ancestral North Indians and East Asians as they are from each other. The study observes 

that genetic markers suggest endogamy within population clusters was prevalent in various Indian kingdoms over 

time. The report includes a novel method to estimate ancestry without accurate ancestral populations. With this 

method, the scientists show that Ancestral North Indians ancestry ranges from 39–71% in most Indian groups, and 

is higher in traditionally upper caste and Indo-European language speakers. Groups with only Ancestral South 

Indians ancestry may no longer exist in mainland India due to genetic pool mixing. However, the indigenous 

Andaman Islanders are unique in being Ancestral South Indians-related groups without Ancestral North Indians 

ancestry. This study suggests that caste system in India may have some relationship to historical migration of 

diverse people into Indian subcontinent.
 
 

A 2010 review claims that there are at least four population groups in diverse India.
 
 Other than Ancestral North 

Indians and Ancestral South Indians, the population consists of Tibeto-Burman, Austro-Asiatic and Andamanese 

genetic pools suggesting human beings migrated into India from Africa, Eurasia, Tibet and southeast Asia. The 

caste system in India is possibly a complex intra-group and inter-group admix of interactions between various 

population groups. The review paper notes that studies so far were based on small sample sets for the diversity in 

India. With the availability of new genotyping technologies, future diversity studies encompassing a large number of 

populations, both tribals and castes, at the genome-wide level may help understand patterns of micro-evolution of 

populations in India. 

http://www.anonlineindia.com/facts/caste-system.htm 
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V  CASTE SYSTEM IN INDIA 

One of the most controversial topic regarding the India's society and culture is its stringent caste system. The 

word "caste” is taken from the Portuguese word ‘casta’. It can be defined as a rigid social system in which a social 

hierarchy is maintained generation after generation and allows little mobility out of the position to which a 

person is born. 
 

This system dates almost 3000 years back and was formed based on the need to form a social order in ancient 

India. It is still very prevalent as part of India's society. Today, it occurs more in the rural villages than in big urban 

cities; and more in the social matters of kinship and marriages than in impersonal day-to-day interaction, such as 

taking the bus. Having been around for centuries, it is highly doubtful that the caste system will die out 

completely. Its presence will still be felt in the near future.  
 

The original caste system came about when the Aryans migrated from the north to India around 1600BC. During 

the Vedic age, Manu, the founder of this ancient Hindu or Aryan society established the new social order, 

reflecting a return to spiritual values from an earlier and materialistic humanity. He founded four social orders 

based on four main goals of both humans and society. A social classification system of four different classes 

(varnas) was thus devised so that the human race could have a smooth and ordered life in society. 
 

The origin of the caste system is in Hinduism, but it affected the whole Indian society. The caste system in the 

religious form is basically a simple division of society in which there are four castes arranged in a hierarchy and 

below them the outcast. But socially the caste system was more complicated, with much more castes and sub-

castes and other divisions. Legally the government disallows the practice of caste system but has a policy of 

affirmative discrimination of the backward classes. 
 

The caste system in India can be described as an elaborately stratified social hierarchy distinguishing India’s social 

structure from any other nation. Its history is multifaceted and complex Caste is a term, which is used to specify a 

group of people having a specific social rank and dates back to 1200 BCE. The Indian term for caste is jati, and 

generally designates a group that can vary in size from a handful to many thousands. There are thousands of jatis 

each with its own rules and customs. The various jatis are traditionally arranged in hierarchical order and fit into 

one of the four basic varnas the (Sanskrit word for “colors”).  

*The varna of Brahmans, commonly identified with priests and the learned class  

*The varna of Kshatriyas, associated with rulers and warriors including property owners.  

*The varna of Vaishyas, associated with commercial livelihoods (i.e. traders)  

*The varna of Shudras, the servile laborers 

The Untouchables occupy a place that is not clearly defined by boundaries and is outside of the varna scheme. 

Their jobs (such as toilet cleaning and garbage removal) cause them to be considered impure and thus 

“untouchable.” Historically the untouchables were not allowed in temples and many other public places. In 1950 

legislation was passed to prevent any form of discrimination towards the untouchables. Although legislation has 

affected the status of the people, they are yet very much a visible part of Indian society. 
 

Religious Background 

The earliest expressions of caste can be found in one of India’s vast bodies of religious scripture known as the 

Vedas, which are though to have been complied between 1500 and 1000 BCE, although the time of their 
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composition is under debate. They were transmitted orally for many generations before being written down. 

Therefore, centuries may have passed before they were ever committed to writing. These works are considered 

the source of ancient Indian wisdom. The first of the four basic Vedic books is the Rig Veda; a collection of over 

1,000 hymns containing the basic mythology of the Aryan gods. The Rig Veda contains one of the most famous 

sections in ancient Indian literature in which the first man created, Purusa, is sacrificed in order to give rise to the 

four varnas. 

“The Brahmin was his mouth, his two arms were made the Rajanya [Kshatriya, king and warrior], his two thighs 

[loins] the Vaishya, from his feet the Sudra [servile class] was born.” 
 

It can be argued that the composers of the Vedas, especially those sections within the Vedas called the 

Brahmanas, were concerned with the interconnections that organized reality (Smith, 7). This way of looking at the 

varnas allows us to see how such a system can survive several millennia. It classifies people not only in terms of 

their different qualities but also with respect to their different privileges. Each class thus has a special role to play 

in society as well as a unique function: this structure is a means of creating and organizing an effective society. 

The varna system is inter-linked with creation, lending itself a great deal of reverence and validity. If space, time 

the congregation of the gods and goddesses, the natural world, scripture and ritual, and the human body itself- if 

all these realms bear classification according to varna, how could an organization of society be regarded as 

anything other than the way things should be? An important thing to note is that the Vedas do NOT mention a 

concept such as Untouchability. It is a part of the system that has been created by society itself. 
 

Although the nation has a long and varied history, the role of the caste system pre-colonialism can be understood 

by focusing on the major eras in Indian history. Much of India is rural and that which is not, for the most part, is 

much more urban. With such a drastic difference in the city and the village there is also a difference in the way 

caste has been interpreted and implemented over the years. The early system most represented something 

analogous to the medieval guild system. It allowed a specialization of society and each member knew their role. 

Much later in India's history, as India became more and more prevalent in the international scene the concept of 

the caste system began to have different connotations. It was thought of as backward by much of the west. The 

greatest changes in the perception as well as in the reality came with the coming and going of the British.  
 

Caste System in Modern India  

The leaders of independent India decided that India will be democratic, socialist and secular country. According to 

this policy there is a separation between religion and state. Practicing untouchability or discriminating a person 

based on his caste is legally forbidden. Along with this law the government allows positive discrimination of the 

depressed classes of India.  
 

The Indians have also become more flexible in their caste system customs. In general the urban people in India 

are less strict about the caste system than the rural. In cities one can see different caste people mingling with 

each other, while in some rural areas there is still discrimination based on castes and sometimes also on 

untouchability. Sometimes in villages or in the cities there are violent clashes which, are connected to caste 

tensions. Sometimes the high castes strike the lower castes who dare to uplift their status. Sometimes the lower 

caste get back on the higher castes. 
 

In modern India the term caste is used for Jat and also for Varna. The term, caste was used by the British who 

ruled India until 1947. The British who wanted to rule India efficiently made lists of Indian communities. They 
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used two terms to describe Indian communities. 
 

Castes and Tribes 

The term caste was used for Jats and also for Varnas. 

Tribes were those communities who lived deep in jungles, 

forests and mountains far away from the main population 

and also communities who were hard to be defined as 

castes for example communities who made a living from 

stealing or robbery. These lists, which the British made, 

were used later on by the Indian governments to create 

lists of communities who were entitled for positive 

discrimination.  
 

The castes, which were the elite of the Indian society, were 

classified as high castes. The other communities were 

classified as lower castes or lower classes. The lower 

classes were listed in three categories. The first category is 

called Scheduled Castes. This category includes in it 

communities who were untouchables. In modern India, untouchability exists at a very low extent. The 

untouchables call themselves Dalit, meaning depressed. Until the late 1980s they were called Harijan, meaning 

children of God. This title was given to them by Mahatma Gandhi who wanted the society to accept untouchables 

within them.  
 

The second category is Scheduled Tribes. This category includes in it those communities who did not accept the 

caste system and preferred to reside deep in the jungles, forests and mountains of India, away from the main 

population. The Scheduled Tribes are also called Adivasi, meaning aboriginals. 
 

The third category is called sometimes Other Backward Classes or Backward Classes. This category includes in it 

castes who belong to Sudra Varna and also former untouchables who converted from Hinduism to other religions. 

This category also includes in it nomads and tribes who made a living from criminal acts. 
 

According to the central government policy these three categories are entitled for positive discrimination. 

Sometimes these three categories are defined together as Backward Classes. 15% of India's population are 

Scheduled Castes. According to central government policy 15% of the government jobs and 15% of the students 

admitted to universities must be from Scheduled Castes. For the Scheduled Tribes about 7.5% places are reserved 

which is their proportion in Indian population. The Other Backwards Classes are about 50% of India's population, 

but only 27% of government jobs are reserved for them. 
 

Along with the central government, the state governments of India also follow a positive discrimination policy. 

Different states have different figures of communities entitled for positive discrimination based on the population 

of each state. Different state governments have different lists of communities entitled for positive discrimination. 

Sometimes a specific community is entitled for rights in a particular state but not in another state of India. 
 

In modern India new tensions were created because of these positive discrimination policies. The high caste 

communities feel discriminated by the government policy to reserve positions for the Backward Classes. In many 
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cases a large number of high caste members compete for a few places reserved for them. While the Backward 

Classes members do not have to compete at all because of the large number of reserved places for them 

compared to the candidates. Sometimes in order to fill the quota, candidates from the lower classes are accepted 

even though they are not suitable. Sometimes some reserved positions remain unmanned because there were 

few candidates from the lower classes causing more tension between the castes. Between the lower castes there 

are also tensions over reservation. 
 

In the order of priority for a reserved place of the Backward Classes, candidate from the Scheduled castes is 

preferred over a candidate from the Scheduled Tribes who is preferred over a candidate from the other Backward 

Classes. As stated earlier Other Backward Classes are about 50% of India's population but only 27% of the Other 

Backward Classes are entitled for positive discrimination according to central government policy. Some Other 

Backward Classes communities are organizing politically to be recognized as Backward Classes entitled for positive 

discrimination. 
 

The Scheduled Tribes who are seen as the aborigines of India got ownership and certain rights over Indian land. 

Many communities in India claim also to be aborigines of India and they are claiming the same rights as the 

Scheduled Tribes. 
 

The caste identity has become a subject of political, social and legal interpretation. Communities who get listed as 

entitled for positive discrimination do not get out of this list even if their social and political conditions get better. 

In many cases the legal system is involved to decide if a certain person is entitled for positive discrimination.  

 

But with all this positive discrimination policy, most of the communities who were low in the caste hierarchy 

remain low in the social order even today. Communities who were high in the social hierarchy remain even today 

high in the social hierarchy. Most of the degrading jobs are even today done by the Dalits, while the Brahmans 

remain at the top of the hierarchy by being the doctors, engineers and lawyers of India. 

http://www.tumblr.com/tagged/caste%20system?before=1346721703 
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