CONTEMPORARY INDIAN
PHILOSOPHY

BA [Philosophy]
Fifth Semester

Paper V

[ENGLISH EDITION]

Directorate of Distance Education
TRIPURA UNIVERSITY



Reviewer

Dr Prashant Shukla
Assistant Professor, Department of Philosophy, Lucknow University

Authors:

Minakshi Tripathi, Unit (1.3) © Minakshi Tripathi, 2017

J. C.Aggarwal, Units (2.2-2.3,4.2,4.2.4) © J. C. Aggarwal, 2017

Dr. Jyoti Trehan Sharma & Lianboi Vaiphei, Units (2.3.1, 3.2) © Dr. Jyoti Trehan Sharma & Lianboi Vaiphei, 2017

Dr. SyamalaK., Dr. P. |. Devaraj, Units (3.3-3.4, 4.3-4.4) © Dr. Syamala K., Dr. P. |. Devaraj, 2017

Dr. Biswaranjan Mohanty Units (3.5, 4.2.1-4.2.3) © Dr. Biswaranjan Mohanty, 2017

Vikas Publishing House, Units (1.0-1.2, 1.4-1.9, 2.0-2.1, 2.4-2.8, 3.0-3.1, 3.6-3.10, 4.0-4.1, 4.5-4.9) © Reserved, 2017

Books are developed, printed and published on behalf of Directorate of Distance Education,
Tripura University by Vikas Publishing House Pvt. Ltd.

All rights reserved. No part of this publication which is material, protected by this copyright notice
may not be reproduced or transmitted or utilized or stored in any form of by any means now known
or hereinafter invented, electronic, digital or mechanical, including photocopying, scanning, recording
or by any information storage or retrieval system, without prior written permission from the DDE,
Tripura University & Publisher.

Information contained in this book has been published by VIKAS® Publishing House Pvt. Ltd. and has
been obtained by its Authors from sources believed to be reliable and are correct to the best of their
knowledge. However, the Publisher and its Authors shall in no event be liable for any errors, omissions
or damages arising out of use of this information and specifically disclaim any implied warranties or
merchantability or fitness for any particular use.

i

WVIEAE™
Vikas® is the registered trademark of Vikas® Publishing House Pvt. Ltd.

VIKAS® PUBLISHING HOUSE PVT. LTD.

E-28, Sector-8, Noida - 201301 (UP)

Phone: 0120-4078900 e Fax: 0120-4078999

Regd. Office: 7361, Ravindra Mansion, Ram Nagar, New Delhi — 110 055

* Website: www.vikaspublishing.com e Email: helpline@vikaspublishing.com




SYLLABI-BOOK MAPPING TABLE

Contemporary Indian Philosophy

Syllabi

Mapping in Book

Unit - |

Swami Vivekananda (Karma Yoga)

Karmainitseffect on Character. Eachis Great in hisown
Place. The Secret of work. What is Duty?

Unit 1: Swami Vivekanand
(Karma Yoga)
(Pages 3-36)

Unit - 11

Swami Vivekananda (Jnana Yoga)

The Real Nature of Man. The Way to the Realization of a
Universal Religion. Theldeal of Universal Religion.

Unit 2: Swami Vivekananda
(Jnana Yoga)
(Pages 37-47)

Unit - 111
Dr B. R. Ambedkar - |
Socia Justice, Annihilation of Caste

Unit 3: Dr B.R. Ambedkar - |
(Pages 49-86)

Unit - IV
Dr B. R. Ambedkar - Il
Gandhian Ambedkar, Untouchables

Unit 4: Dr B.R. Ambedkar - I
(Pages 87-151)







CONTENTS

INTRODUCTION

UNIT1 SWAMIVIVEKANAND (KARMAYOGA)

1.0
11
12

13

14
15
16
17
18

Introduction

Unit Objectives

Swami Vivekananda: Early Life

121 Joining the Brahmo Samaj

122 RamakrishnasInfluence on Vivekananda
123 Foundation of the Ramakrishna Math
124 A Wandering Preacher

125 Parliament of World'sReligions
KarmaYoga by Swami Vivekananda
131 Karmaand itsEffect on Character
132 EachisGreatinhisOwn Place

133 The Secret of Work

134 Concept of Duty

Summary

Key Terms

Answers to ‘Check Your Progress’
Questions and Exercises

Further Reading

UNIT2 SWAMIVIVEKANANDA (JNANAYOGA)

20
21
22
2.3

24
25
26
2.7
2.8

Introduction

Unit Objectives

The Real Nature of Man

TheWay to Realization of aUniversal Religion/
Theldeal of Universal Religion
231 RamakrishnaMission
Summary

Key Terms

Answers to ‘Check Your Progress’
Questions and Exercises

Further Reading

UNIT3 DR B.R.AMBEDKAR -1

3.0
31
32

3.3

Introduction

Unit Objectives

B.R. Ambedkar: An Introduction
321 Phasesof hisPublic Life
322 Problem of Hindus Order
Socia Justice

3.4 Annihiliation of Caste

3-36

37-47

49-86



35

3.6
3.7
3.8
39
3.10

The Question of Reservation

351 Hindu Code

352 Conversion to Buddhism

353 Citizens’ Rights and Freedoms

354 Reservation for the Backward Sections of the Society
355 A Linguistic Reorganization of the State
356 Views Regarding India’s Partition

357 Reigionand Politics

Summary

Key Terms

Answers to ‘Check Your Progress’
Questions and Exercises

Further Reading

UNIT4 DR B.R.AMBEDKAR -1I

4.0
4.1
4.2

4.3
4.4
45
4.6
4.7
4.8
4.9

Introduction

Unit Objectives

Mahatma Gandhi: An Overview
421 M.K. Gandhi: Lifeand Works
422 Gandhism: Ideasand Ideals
423 Gandhi and Economics

424 Gandhi’s Philosophy of Life-Sense of Human Unity
Gandhian Ambedkar

Untouchables

Summary

Key Terms

Answers to ‘Check Your Progress’
Questions and Exercises

Further Reading

87-151



INTRODUCTION

The contemporary philosophy of Indiahasbeen influenced by many thinkers. For
aproper understanding of theIndian political scenein moderntimes, itisessentid
to obtainafair ideaof theideasand phil osophiesof prominent politica thinkersof
the past that influence themodern politica thought. Theideaspreached by Swami
Vivekanandahas been discussed in thisbook. It will explain to you the concepts
of KarmaYogaand JnanaYoga.

Indian Socia and Political Philosophy isrooted inthe Vedas. Theancient
and the modern political thinkersand philosophers condemn socid evilslike
casteism, communalism, colonization and cherishtheided of spiritud nationalism
thereby propounding the message of universal brotherhood. Be it Gandhi or
Ambedkar, both shared asimilar political agenda, however, they differed only in
their Srategies. Thisbook will introduceyou to theideawhichthey both propagated
and thewaysthrough which they improved the society.

Thisbook iswritteninasef-instructional format and isdivided into four
units. Each unit begins with an ‘Introduction’ to the topic followed by an outline of
the “Unit Objectives’. The content is then presented in a simple and easy-to-
understand manner, and is interspersed with *Check Your Progress’ questions to
test the reader’s understanding of the topic. Alist of ‘Questions and Exercises’ is
also provided at theend of each unit, and includes short-answer aswell aslong-
answer questions. The ‘Summary’ and ‘Key Terms’ section are useful tools for
studentsand aremeant for effectiverecapitul ation of thetext.

Introduction
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Swami Vivekanand

UNIT 1 SWAMI VIVEKANAND (Karma Yoge)
(KARMA YOGA)

NOTES

Sructure

1.0 Introduction

1.1 Unit Objectives

1.2 Swami Vivekananda: Early Life
121 Joining the Brahmo Samaj
122 Ramakrishna'sInfluence on Vivekananda
123 Foundation of the Ramakrishna Math
124 A Wandering Preacher
125 Parliament of World's Religions

1.3 KarmaYogaby Swami Vivekananda
131 Karmaand itsEffect on Character
132 EachisGreatinhisOwn Place
133 The Secret of Work
134 Concept of Duty

1.4 Summary

15 Key Terms

1.6 Answers to ‘Check Your Progress’

1.7 Questions and Exercises

1.8 Further Reading

1.0 INTRODUCTION

Swami Vivekananda was the chief disciple of the nineteenth century mystic
Ramakrishna Paramahansa and the founder of the Ramakrishna Math and the
RamakrishnaMiss on. Heintroduced Hindu phil osophy, especidly Vedantaand Yoga,
to the Western world. He is also credited with raising interfaith awareness and
bringing Hinduism to the status of amajor world religion. Hewasamajor forcein
therevival of Hinduisminmodern Indiaand isperhapsbest known for hisinspiring
speech at the Parliament of the World’s Religions at Chicago in 1893, through which
heintroduced Hinduismto theworld. Thisunit will explaintheideas propagated by
Swami Vivekananda

Karma Yoga is one of the four yoga’s i.e. the Karma Yoga, Raja Yoga, Bhakti
Yogaand Jnana'Yoga. Thesefour yogas are not related to each other, however a
link has been established between the concept of KarmaYogaand Bhakti Yoga.
They correspond to the different types of minds of the peopleintheworld; butin
custom they often intermingle, asthere are many blendsin types of mentoo.

Thedivisonsof these yogas can be determined on the basisof the supremacy
of one kind of character or another. The main goal of all these yogasisto attain
freedom from the world in which we live and to get rid of all the sufferings and
miseries. KarmaYogaisdefined asthe yogaof actionwhichisbased ontheteachings
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of the Bhagavad Gita. It is a means through which one can achieve perfection
through selflessactionsof individuals.

In thisunit, the concept of Karma Yoga has been discussed in detail. The
essential traits of a karma yogi and the ways through which one can remove one’s
mi serieshave been analysed. It will also discussthe concept of duty and therelation
between law and freedom.

1.1 UNIT OBJECTIVES

After going through thisunit, you will beableto:
- Recognize Vivekanandaas a phil osopher of modern India
- Discusstheinfluence of Ramakrishnaon Swami Vivekananda
- Describethe concept of KarmaYogaas propagated by Swami Vivekananda
- Interpret the achievements of akarmayogi who practicesKarmaYoga
- Explainthewaysthroughwhich anindividua can get rid of hismiseries
- Discusstheuniversal ideaof duty with referenceto the Bhagavad Gita
- Explaintherelation between law and freedom

1.2 SWAMI VIVEKANANDA: EARLY LIFE

Swami Vivekanandawas bornin Calcutta (now Kolkata) on 12 January 1863, ina
traditiona Kayasthafamily, and wasgiven the name Narendranath Dutta. Sincehis
childhood, Narendranath had varied interests and awide range of scholarshipin
philosophy, religion, history, the social sciences, arts, literature, and other subjects.
He evinced much interest in the Hindu scriptureslike the Vedas, the Upani shads,
the Bhagavad Gita, the epics Ramayanaand M ahabharata and the Puranas. Even
when he was young, he questioned the validity of superstitious customs and
discrimination based on caste and refused to accept anything without rational proof
and pragmatic test.

Narendranath’s family moved to Raipur in 1877 for two years. Since there
were no good school sthere, Narendranath spent much of histimewith hisfather
discussing spiritual matters. For thefirst timethe question of existence of god came
to hismind. Thefamily returned to Calcuttain 1879 but it isbelieved that thesetwo
yearsweretheturning pointin hislife.

1.2.1 Joining the Brahmo Samaj

Narendranath started his education at home. He later joined the Metropolitan
Institution of Ishwar Chandra Vidyasagar in 1871 and subsequently the General
Assembly’s Institution. During these years, he studied the history of European nations
aswell asWestern logic and philosophy, including the writings of David Hume,
Immanuel Kant, Auguste Comte, Herbert Spencer, John Stuart Mill, and Charles



Darwin. Narendranath was fascinated with the evol utionism of Herbert Spencer
and even translated Spencer’s book on education into Bengali. Alongside his study
of Western philosophers, Narendranath was thoroughly acquainted with Sanskrit
scripturesand many Bengali works.

Narendranath’s initial beliefs were shaped by Brahmo concepts, which include
the belief in aformless god and deprecation of idol. Hewas not satisfied with his
knowledge of philosophy, hewondered if god and religion could be made apart of
one’s growing experiences and internalized. Narendranath went about asking
prominent residents of contemporary Calcutta whether they had come *face to face
with god’ but could not get satisfactory answers.

Hisfirgt introduction to Ramakrishnaoccurred in aliteratureclassin General
Assembly’s Institution, when Principal Reverend W. Hastie told his students that if
they wanted to know the real meaning of trance, they should go to Ramakrishna.
Thisprompted Narendranath to visit Ramakrishna

1.2.2 Ramakrishna’s Influence on Vivekananda

Vivekanandawriteson hisfirst interaction with Ramakrishnathus,

“The magic touch of the Master that day immediately brought a wonderful change
over my mind. | was astounded to find that really there was nothing in the
universe but God! ... Everything | saw appeared to be Brahman... | realized that
| must have had a glimpse of the Advaita state. Then it struck me that the words
of the scriptureswere not false. Thenceforth | could not deny the conclusions of
the Advaita philosophy.’

Narendranath’s meeting with Ramakrishna in November 1881 proved to be a turning
pointin hislife. About thismeeting, Narendranath said:
‘[Ramakrishna] looked just like an ordinary man, with nothing remarkable about
him. He used the simplest language and I thought “Can this man be a great
teacher?” | crept near to him and asked him the question which I had been asking
others all my life: “Do you believe in God, Sir?” “Yes”, he replied. “Can you
prove it, Sir?” “Yes”. “How?” “Because | see Him just as | see you here, only in
a much intense sense.” That impressed me at once. [...] | began to go to that
man, day after day, and | actually saw that religion could be given. One touch,
one glance, can change a whole life.’

Even though Narendranath did not accept Ramakrishnaashisguruinitially
and revolted against hisideas, he was attracted by hispersonality and visited him
frequently. Asamember of the Brahmo Samgj, herevolted against idol worship and
polytheism, and Ramakrishna’s worship of Kali. He even rejected the Advaitist
Vedantism of identity with absol ute as blasphemy and madness.

Though at first Narendranath could not accept Ramakrishnaand hisvisions,
he could not ignore him either. It had always been in Narendranath’s nature to test
something thoroughly before accept it. He tested Ramakrishna, who never asked
Narendranath to abandon reason, and faced all of Narendra’s arguments and
examinations with patience. Five years under Ramakrishna’s mentorship transformed
Narendranath from arestless, puzzled, impatient youth to amature man who was
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ready to renounce everything for the sake of God-realization. Intime, Narendranath
accepted Ramakrishnaasguru, completely surrendering himself asadisciple.

During thelast days of Ramakrishna, Vivekanandaand some of the other
disciplesreceived the ochre monastic robesfrom Ramakrishna, which formed the
first monastic order of Ramakrishna. Vivekanandawastaught that serviceto men
wasthe most effective worship of God. Ramakrishna asked Vivekanandato take
careof other monastic disciplesand in turn asked themto look upon Vivekanandaas
their leader.

1.2.3 Foundation of the Ramakrishna Math

After thedeath of their master, themonastic disciplesled by Vivekanandaformed a
fellowship at ahalf-ruined house at Baranagar near theriver Ganges. Thisbecame
thefirst building of the RamakrishnaMath, or the monastery of the discipleswho
constituted thefirst monastic order of Sri Ramakrishna.

Narendranath and other members of the Math often spent their time
meditating, and discussing different philosophiesand teachingsof spiritual teachers
including Ramakrishna, Adi Shankara, Ramanuja, and Jesus Christ. Intheearly part
of 1887, Narendranath and eight other disciples took forma monastic vows.
Narendranath took the name of Swami Bibidishananda. Later, he was coroneted
with the name “Vivekananda’ by Ajit Singh, the Maharaja of Khetri.

In January 1899 the Math was shifted to Bel ur, its current home.
1.2.4 A Wandering Preacher

In 1888, Vivekananda left the monastery as a Parivrajaka—the Hindu religious life
of awandering monk. His sole possessionswere akamandalu (water pot), staff,
and histwo favouritebooks- Bhagavad Gitaand Thelmitation of Christ. Narendranath
travelled throughout Indiafor five years, visiting important centres of learning,
acquainting himself with the diversereligioustraditionsand different patterns of
socid life. Moved by the suffering and poverty of the masses, heresolved to uplift
thenation. Living mainly on bhikshaor alms, Narendranath travelled mostly on foot
and railway tickets bought by hisadmirerswhom he met during thetravels.

During histravel intheHimalayas, hereportedly had avision of themacrocosm
and microcosm, which seemsto reflect in the JnanaYogal ectures, which he gave
later intheWest. At the end of January 1891, the Swami journeyed to Jaipur, where
he studied Panini’s Ashtadhyayi with a Sanskrit scholar.

Continuing histravels, hevisited Ahmedabad and Porbander, where he stayed
for amost nine months, in spite of hisvow as awandering monk, to perfect his
philosophical and Sanskrit studieswith learned pandits; he worked with a court
pandit who translated the Vedas.

In 1892, Vivekanandatravelled to southern Indiaand reached Kanyakumari
ontheChrissmasEveof 1892. At Kanyakumari, Swami reportedly meditated on the
‘last bit of Indian rock’, famously known later as the Vivekananda Rock Memorial,
for three days. Here he had the “Vision of one India’, which is also commonly
known as the ‘Kanyakumari resolve of 1892’. He wrote:



‘At Cape Camorin sitting in Mother Kumari’s temple, sitting on the last bit of
Indian rock—I hit upon a plan: We are so many sanyasis wandering about, and
teaching the people metaphysics—it is all madness. Did not our Gurudeva use to
say, “An empty stomach is no good for religion?”” We as a nation have lost our
individuality and that is the cause of all mischief in India. We have to raise the
Masses.

1.2.5 Parliament of World’s Religions

Itwas in early 1892 that Vivekananda heard of the Parliament of the World’s Religions
and was urged by hisfollowersto attend it. His disciples collected fundsfor the
voyageto Americaand Vivekanandaleft for Chicago on 31 May 1893.

On arriving, Swami learnt that no one without credentialsfrom abonafide
organization would be accepted asadel egate. When Professor John Henry Wright
of Harvard University learnt that he did not have the credentialsto speak at the
Parliament, Wright is quoted as having said, ‘To ask for your credentials is like
asking the sun to state its right to shine in the heavens” Wright addressed a letter to
the chairman in charge of delegates writing, ‘Here is a man who is more learned
than all of our learned professors put together’.

Representing India and Hinduism, Vivekananda began his speech with, *Sisters
and brothers of America!’ To these words he got a standing ovation from a crowd of
seven thousand. He greeted the youngest of the nations in the name of *the most
ancient order of monksin theworld, the Vedic order of sannyasins, areligionwhich
has taught the world both tolerance and universal acceptance’. He quoted two
passages in this relation, from the Bhagavad Gita- ‘ As the different streams having
their sourcesin different placesall mingletheir water in the sea, so, O Lord, the
different pathswhich men take, through different tendencies, variousthough they
appear, crooked or straight, all lead to Thee!” and “Whosoever comes to Me, through
whatsoever form, | reach him; all men are struggling through pathsthat in the end
lead to Me.” Despite being a short speech, it voiced the spirit of the Parliament and
itssense of universality.

Vivekananda attracted widespread attention in the press. The American
newspapers reported him as ‘the greatest figure in the parliament of religions’ and
‘the most popular and influential man in the parliament’. All his speeches at the
Parliament had one common theme of Universality and gave importance to the
concept of religioustolerance.

After the Parliament of Religions, Vivekanandaspent nearly two wholeyears
lecturing in various parts of the United States. ‘I do not come’, said Swamiji, ‘to
convert you to anew belief. | want you to keep your own belief; | want to makethe
Methodist a better Methodist; the Presbyterian a better Presbyterian... I want to
teach you to live the truth, to reveal the light within your own soul’. He later founded
theVedanta Society of New York.

Hetravelled to England twice where he met MissMargaret Noble, anIrish
lady who later became Sister Nivedita. He also interacted with Max Mdller, a
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renowned ldeologist at Oxford University who wrote Ramakrishna’s first biography
intheWest.

From West, he also set hisIndian work in motion. He advised hisfollowers
and brother monks to launch a campaign of social service. ‘Go from door to door
amongst the poor and lower classes. ..and teach them religion. Also, let them have
ora lessonson geography and such other subjects. No good will comeof sittingidle
and...saying “Ramakrishna, O Lord!”-unless you can do some good to the poor.’

In 1895, the periodical called Brahmavadin was started in Madras, with the
money supplied by Vivekananda, for the purpose of teaching the Vedanta.

CHEcK Y OUR PROGRESS

1. Why was Swami Vivekanandanot satisfied with hisknowledge of
philosophy?
2. What isthe significance of VivekanandaRock Memorial ?

1.3 KARMA YOGA BY SWAMI VIVEKANAD

Each soul ispotentially divine.

The goal isto manifest this divinity within, by controlling nature, external and
internal.

Do thiseither by work, or worship, or psychic control, or philosophy- by one, or
more, or all of these —and be free.

Thisisthewholeof religion. Doctrines, or dogmas, or ritual, or book, or temples,
or forms are but secondary details.

-Swami Vivekananda

KarmaYogaisdefined asasystem of ethicsand religion which helps
to attain freedom through means of unselfishness, and by good works. It is not
necessary that thekarmayogi should not believein God, may not ask what hissoul
is, nor think of any metaphysical theory. He hasto work on realizing the aim of
selflessness. Every moment of hislife must be realisation, as he hasto solve by
merework, without seeking any help from either any kind of doctrine or theory, the
very same problem to which the Jnani applies hisreason and inspiration and the
Bhaktahislove.

Thework of akarmayogi should be based on a proper viewpoint on
theworldinwhichhehastolive. Itisimportant that it should be based on aproper
understanding of itsnature, asif concentrating only onwork, will result in extremism.

Thenature of theworldisimperfect and full of dissmilarity. Thereisanurge
in man to set these imperfections and dissimilarity in a right way, however, a
philosophic outlook will tell him that, whilethisaim may be partially achieved in
patches or segments of theworld, it ispossibleinthefullest sense.



Itisimportant to ask the question whether any kind of permanent happiness
can begiventothisworld. Thesumtotal of al the good thingsintheworld hasbeen
the same throughout in the relation to man’s need and greed. It therefore, cannot be
increased or decreased. For instance, one can observe the history of the human
race, it has been noticed that the mankind suffers from the same kind of same
miseries, enjoysthe same pleasuresand pains. Thesethingsare samewith all the
kind of peopleirrespective of the placeto which they belong. However, it hasbeen
found that running along with all theseincurable differences of pleasureand pain,
there hasever beenthe struggleto lighten them. Throughout the history of mankind,
human civilization hasworked hard to smooth the passage of lifefor others.

‘In modern time the millennium aspiration takes the form of equality, of liberty,
and fraternity. Hisisa so fanaticism. True equality has never been and never can be
on earth...What makes the difference between man and man? It is largely the
difference in the brain... We come into the world with unequal endowments; we
come as greater men or as lesser men, and there is no getting away from that
prenatally determined condition...Perfect equality will come only when a cycle of
creation comes to itsend.’

“Yet this idea of realising the millennium is a great motive power. Just as
inequality isnecessary for creationitself, sothe struggletolimititisal so necessary.
If there were no struggle to become free and get back to God, there would be no
creation either. It isthe difference between these two forces that determinesthe
nature of the motives of men. Therewill always be these motivesto work, some
tending towards bondage and others towards freedom.’

A karmayogi must understand thisnature of theworld and should free himsel f
from fanaticism asthe motive power of hisactivity. Even while knowing that the
imperfections of theworld will continue, he must have the urgeto do well asan
innate tendency. Thisisrealised to the extent that a person has become unselfish.
‘That which is selfish is immoral, and that which is unselfish is moral’-this should be
the motto of atrue karmayogi. Instead of external motivesto stimulate him to
action, theinner urge of love and goodness must takeitsplace. Itisonly then, that
thetrue essence of freedom from attachment and fanaticism can berealised.

The onestriking exampl e of aman given to good action without any external
motivewasthe Buddha. Hedid not propagated any ideasof God in histheory, rather
exhorted manto dowell for itsown sake. Heisregarded asthe greatest phil osopher
of al time, who preached such kind of philosophy which had adeep meaning. Heis
considered astheideal karmayogi, who acted without any kind of motiveandis
regarded asthe greatest man who has ever born; the greatest soul-power that has
even been manifested.

1.3.1 Karma and its Effect on Character

According to the belief of KarmaYoga, the action which has been done by us
cannot be destroyed until itsresults are shown. For instance, if anindividual has
performed abad deed, then he or shewill bear its consequencesand the universe
hasno power over it. Smilarly, if one performsagood deed then the universehasno
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power on its effect, thus, it can neither restrain it nor prevent it. The word ‘Karma’
is derived from a Sanskrit word where “Kri’ means ‘to do’ and all the actions perform
by an individual is his *Karma’. It can also mean the effects of actions.

Themiseriesof our life can be destroyed by the spiritua knowledgewhich
one possess. Any other kind of knowledge can satisfy our miseries, however, only
for atimebeing. Thus, only spiritua knowledge hasthe power to removeour miseries
permanently asit helpsmen to move out of their miseriesspiritually, thus, helping
any man spiritually to come out from their miseriesof their lifeisthe highest form of
assistance that can be given to mankind. Peoplewho providesany kind of spiritual
knowledgeto maniscons dered asthe greatest benefactor of mankind; and thus,
we believethat such kind of beingsarethe most influential men asthey assist men
inhisspiritual needsand spirituality isregarded asthetruebasisof al our activities
inlife. A spiritual person repectsother and provideshelp toindividualsinall spheres
of life. It has been observed that if aman does not possess such kind of spiritual
help, then even the physical needs cannot be satisfied.

After spiritudity, intellectual helpisanother most important thing. The gift of
knowledge is a greater gift rather than food or clothes; it is considered as even
higher than giving life to aman, asthe real life of man consists of knowledge.
Ignoranceisequivalent to death, knowledgeislife. Lifeisof very littlevalue, if itis
alifeinthedark, probing through ignorance and misery. When the question arises
for hel ping others person physically, we must not consider and awaysmakeevery
effort to execute the mistake of thinking that physical help isthe only help that can
be given. Thisisbecause physical help cannot bring about any kind of permanent
satisfaction, itisnot only thelast but theleast important kind of help that can be
givento aperson. Let usconsider an example of misery of hunger, which can be
satisfied by eating something, but thisfeeling of being hungry comeswithin acourse
of time, whereas our misery can cometo an end only when we are satisfied beyond
all our wants. Once we possess knowledge of such akind, itisonly then that the
misery of being hungry nor any kind of distressor sorrow will be ableto moveus.

It isnot necessary that through physical help one can get rid of the miseries
of theworld. Themiseriesof manwill continueto exist until the character or nature
of man changes, these physical needswill alwaysarise, and miserieswill alwaysbe
felt, and any kind of physical helpwill not be of any use. Thus, the only solutionisto
make mankind pure. If theworldisenlightened by the power of knowledge, then,
themiserieswill ceaseto exist intheworld. Let men havelight of knowledge, let
man’s character be pure and spiritually strong and educated. Knowledge is the goal
of mankind, not pleasure, as man mistakenly thinks. Pleasure and pain, happiness
and suffering are our teachers. Through their impact onthe mind, character devel ops.
It hasbeen concluded that suffering hel psin the devel opment of acharacter rather
than happiness.

All knowledgeisinherentin man andit thus, doesnot comefrom outside. All
external factors are only stimulations that help its manifestation. “Like fire in a piece
of flint, knowledge exists in the mind’. Works, with its consequences of enjoyments
and sufferings, isthefrictionthat bringsit out. Every mental and physical activity is
likeablow administered to the soul, by which fire struck, asit were, fromit, and its



power and knowledge are made to manifest. Thisisthetrue nature and function of
karmainitswidest sense.

Every action and thought of oursleavesan impressioninour mind. These
impression determinestheway in which we behave at aparticular moment and the
way inwhich onerespondsto the situations. Thus, theway inwhichwelead alife
isthe meansthrough which our character can be determined. Our present thoughts
will help to shape our future. Asalarge number of small wavesformsahugewave,
inthe sameway, the consequence of all of our actionsthat isthe karmamount upto
form tendency, an aggregation in our personality, which werefer to ascharacter.
Individuals, societiesand nations have different kindsof needswhich getsfulfilledin
different ways. However, thereisone universal need of al individual s, societiesand
countries which is the need of character. If provided with attributes of a good
character, then, man can emerge asatrue man who can not only resolve hisown
problems but of others too. Man is regarded as a centre which attracts all the
powersof the universetowardshimsalf, fusingthemal together and sending out his
inner reaction to them asthe manifestation of hiswill, whichin common parlanceis
referred to hispersonality or character. The mightiest of such waves of character
are the Buddha’s and the Christ’s of the world. There are some who are really the
salt of the earth in every country and who work for work’s sake, who do not care
for name, or fame, or even to go to heaven. They work just because good will
comesout of it. There are otherswho do well to the poor and help mankind from il
higher motives, asthey believein doing good and love good. The motivefor name
and fame seldom bringsimmediate results, asarule; they cometo uswhenweare
old and have almost done away with theideaof life.

The question which ariseshere, isthat, if aman workswithout any selfish
motivein view, doeshegain anything or not. It hasbeen concluded that such aman
gains the highest. “Work for work’s sake’ is the most potent factor in the generation
of tremendous characters like that of the Buddha and the Christ — *gigantic souls,
with wills powerful enough to overturnworlds, willsthey got by persistent work only
for selfish gainsin thisworld or the hereafter, or for reputation, or as expiation or
sinscommitted. In such worksthe moral energy of actionisfrittered away while
there may beworldly gainsaccruing. But unselfish work, done merely becauseone
believesin doing good and lovesgood, goesto conservation of will and moral energy,
and generates mighty characters. ‘All outgoing energy following a selfish motive is
frittered away; it will not cause power toreturntoyou; but if restrained, it will result
in development of power. His self-control will tend to produce amighty will, a
character which makes a Christ or Buddha.” ‘Unselfishness is more paying, only
people have not the patienceto practiseit. It ismore paying from the point of view
of healthaso. Love, truth, and unselfishnessare not merely moral figuresof speech,
but they form our highest ideals, because in them lies such a manifestation of power.”
These will make men into moral enormous; only they will have to waitsfor the
accumul ation of these tendencies.

Karmaand itseffect on character isone of the most remarkabl e power than
man hasto deal with. Manis, asit were, acentre, and isattracting all the powers of
theuniversetowardshimself, and in thiscentreisfusing themall and again sending
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them off inabig current. Such acentreisthereal man- the a mighty, the omniscient
and he drawsthe whol e universetowards him. Every movement of our lifeleaves
an impression on the mind such as every work that we do every progress of the
body, every thought that we think, and even such notion are not obvious up to the
surface of our mind but they are sufficiently impact to subconscious mind. What we
aretoday and every moment of our lifeisdetermined by theseimpressionson the
mind. What wearejust at that moment isthe effect of all theimpressionshappened
inour past life. If aperson thinksabout evil things, it will get reflected in histhoughts
and lifewhereasvirtuousthoughtsresult in good thoughtsand actions. Character is
what apersontruly is, and hisreputationiswhat heissupposed to be. When character
and reputation are the same, thisisthe ideal state of being. The Greek word for
character means to engrave one’s mode of being in the world. Character is defined
asthe qualities or feature which helpsto distinguish a person from another; the
aggregate of distinguishing mental and moral qualitiesof anindividual or araceasa
whole; thestamp of individudity impressed by nature, education or habit; that which
apersonor athingrealyis.

Swami Vivekanandasays.

What you what is character, strengthening of the will. Continue to exercise your
will andit will takeyou higher. Thiswill isamighty. It ischaracter that can cleave
through adamantinewall of difficulties.

And he proceedsto define character in manner:

The character of any man isbut the aggregate of histendencies, the sumtotal of
the bent of his mind. We are what our thoughts have made us. Thoughts live;
they travel far. And so take care of what you think. Every work that we do, every
thought that we think, bears an impression on the mind —stuff. What we are
every moment is determined by the sum total of these impression on the mind.
Every man’s characterise determined by the sum total of these impression. If
good impressions prevail, the character becomes good, if bad, it becomes bad.

A questionwill beraised here- what isthe placein this scheme of spiritual
disciplinefor quietness, solitude and inwardness, which are associated with spiritual
development? The answer isthat man must learnto find solitudein the midst of the
greatest silence and solitude, finds the intensest activity, and in the midst of the
intensest activity findsthe silence and solitude of the desert... He goesthrough the
streetsof abig city with all itstraffic, and hismindisascam asif hewereacave,
where not asound could reach him; and heisintensely working all thetime. Thatis
theideal of Karma-Yoga, and if you have attained that you havereally learnt the
secret of work.

With all our feelingsand actions, our tearsand our smiles, our joysand our
grief’s, our weeping and our laughter, our curses and our blessings, our praises
and our blames-every one of these we may find, if we calmly study our own
selves, to have been brought out from within ourselves by so many blows. The
resultiswhat we are. All these blowstaken together are called Karmawhichis
work and action.



1.3.2 Each is Great in his Own Place

Thesublimeideal of KarmaYogashould not betaught or taken asadiscouragement
or condemnation of men who cannot rise up to it: ‘Even the lowest forms of work
are not to be despised. L et the man, who knows no better, work for selfish ends, for
name and fame; but everyone should alwaystry to get towards higher and higher
motives and to understand them.’

Another such sublime ideal is the teaching, ‘Resist not evil” which means that
one should not react with any kind of hatred and violence against theforceswhich
opposes you. Before this teaching becomes applicable, man should possessthe
power to resist. Without that, non-resistance will only be an act of cowardice. The
law for such apersonisfist to develop that power of resistance, beit even through
itsuse at first, and after he secured the power, to put the higher discipline into
practice. For, duty and morality vary for individuals according to their mental
congtitution. Their capacity isdetermined by the stage of level of their evolution.
What isrelevant to him immediately isthe next stage of evolution and not what is
ultimate. Without recognising this, to harp only on the ultimate will be ‘equivalent to
condemning avast portion of mankind. Not only so, it would bemaking menfeel that
they were alwaysdoingwrong, and causein them scruplesof conscienceinal their
actions; it would weaken them, and that constant self-disapprova would breed more
vicethan any other weaknesswould. To the man who hasbegunto hate himself the
gate to degeneration has already opened; and the same is true of a nation.’

According to the Sankhya phil osophy, the congtitution of the body and the
mind of man is based upon the three forces of nature which are sattva, rajasand
tamas that stand for balance, activity and inertness. Man’s character and his eligibility
for particular moral standards depend on the rel ative dominance of theseforcesin
him. Tamassymbolizesdarknessor inactivity; Rajasistypified asactivity, repulson
or expressed asattraction; and Sattvaindicated the equilibrium of thetwo forcesi.e.
Tamasand Rgjas.

Therethreeforcesexist in every man. Sometimes, tamas overcome dueto
which man becomelazy, not willing to move, somewhat becameinactive, bound
down by certain ideas or by mere dullness. At other times, rajas prevails due to
which man become active and sattvaisthe one which balances both of them. In
every man, one of theseforcesisgenerally predominant. Theseforce differ from
man to man, if the nature of one manislaziness, dullnessand inactivity then that of
another man who is activity, power, and manifestation of energy. Apart fromthis
kind of forces, one can a so observe nature of the sweetness, calmness, and gentleness,
which are dueto the balancing of both action and inactioni.e. sattva. Thus, onecan
find typical manifestationsof all thesedifferent forcesin all creationwhetheritis
observed in case of animal or plants

All thesethreefactorsdea with the concept of KarmaYoga. It helpsusto do
our work better by teaching what they are and how to employ them. Human soci ety
isagraded organization. Thoughwea | know about duty and morality, however, the
ideaof morality differsfrom country to country. The meaning of morality will be
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different in one country ascompared to another country. For instance, inacountry,
marriage can be allowed within thefamily whereasin another country, itisdeemed
asimmoral.

Similarly, evenin case of duty, theideavaries. For example, inaparticular
country, if aman does not perform certain actions, then it may be considered as
unjust whereasif he performsthose things, then other people may consider him
wrong. Similarly, if aclassof society thinksthat certain thingsareamongitsduty, on
the other hand, some would think that the things are not apart of duty. The only
solution whichisgiven to usiseither to beignorant where that particular group
consderstheir opinion asultimatetruthwhile othersare deemed asincorrect. Another
solutionisto bewise, these include those peoplewho think that theideaof duty or
morality doesvary from regionto region. It isimportant to realisethefact that these
vary and thus, the duty of one state of life, in one set of circumstances, will not be
samefor another.

Theancient Hindu scheme of lifeisbased on four ashrams and four Varnas
whichisbased on therecognition of principle based upon thethreeforces of nature
i.e. sattva, rgjas and tamas. Its aim was to give, while placing the highest ideal
before man, al so adaptationsof it for men of different naturesand different stages
of evolution- apractical way to evolveto higher standardsthrough graded codes of
conduct and activity. ‘To each of these stages is intrinsically superior to another.
Thelifeof the married man isquite asgreat asthe celibate who has devoted himsel f
toreligiouswork. The scavenger inthe street isquite asgreat and gloriousasthe
king on histhrone. Take him off histhrone, make him do thework of the scavenger,
and see how hefares. Take up the scavenger and see how hewill rule. Itisuseless
to stay that the man who livesintheworld; it ismuch moredifficult tolivein the
world and worship God than to give it up and live a free and easy life.’

When Arjuna asked Sri Kirshna ‘Now | am confused abuout ny duty and
havelost al composure because of miserly weakness. Inthiscondition| amasking
youto tell mefor certain what isbest for me. Now | am your disciple, and asoul
surrendered unto you. Please instruct me’. (Bhagavad Gita 2.7).

LikeVishnu has pointed out in hisanswer, Shri Krishnadidtell the Karma
Yogato Sun God and then the Sun to his son VaivasvataManu and so on, but it got
lost in course of time. Then, he again told the secret yogaonly to Arjuna.

Inthe second chapter of Bhagavad Gita, wherein Sri KrishnacallsArjunaa
hypocrite and acoward because of hisrefusal to fight, or proffer struggle, making
the pleathat theethic of living inacommunity with family, teacher and companions
involves doing them no violence and war isadefendabl e activity, but only against
stranger, not againgt the bl ood ties; non-violence wasthe highest ideal of love. The
answer offered by Sri Krishna, in urging Arjunato overcome hisfaintheartedness
and accept thebattle. Thisisagreat lessonfor usall tolearn, that inall mattersthe
two extremesarealikei.e. the positive extreme and the negative extreme are away's
similar. For example, wherethe sensations of light aretoo sow, weare unable see
them, in the sameway we do not see them when they aretoo rapid. Thesamething
can be observed in case of sound also, for instance, if pitchislow, weareunableto
hear sound or when very high, wedo not hear it either.



In case of man, the battle between resi stance and non-resistance. For instance,
aman does not resist reason and the reason for such abehaviour could be because
heislazy or weak. On the other hand, aman knowsthat he can know that he has
the power to act but rather than that, heignoresand choosesto blesshisenemies.
Thus, onewho from weaknessresistsnot commitsasin, and as such cannot receive
any benefit from the non-resistance; whilethe other would commit asin by offering
resistance.

Thisimpliesthat if thereistruerenunciation likethe renunciation of Buddha
who gave up histhrone and renounced hisposition; but there cannot beany question
of renunciation in the case of abeggar who has nothing to renounce. So we must
alwaysbe careful about what wereally mean when we speak of thisnon-resistance
andideal love. Soit seemsthat honour and dishonour should not betaken to heart
and a wise man will be indifferent to both. We must first analyse ourself and
understand whether we have the power of resistance or not. After realising that we
having the power then if werenounceit and do not resist, we are doing agrand act
of love. But if weunableto resist, and yet, at the sametime, try to mislead ourselves
into the belief that we are actuated by motivesof the highest love, we aredoing the
exact opposite. Arjunabecame a coward at the sight of the mighty array against
him; his “love” makes him forget his duty towards his country and king. That is why
Sri Krishnatold Arjunawith more positive argument for urging Arjunato chargein
to battlewith hisusual enthusiasm and makesan appeal that heisaKshatriyaand
fightinginawar isjust doing hisduty. Krishnacontinueswith thisargument, describing
the consequencesif you do not thislawful battle, then you will fail your duty and
glory and will incur sin.

Thou talkest like awise man, but thy actionsbetray thee to be acoward; therefore
stand up and fight!

Thisismainideaof KarmaYoga. The karmayogi isamanwho understands
theprincipleof non-resistance andisaware of thefact that thisnon-resistanceisthe
highest ideal of power in actual possession. Itistheduty of mantoresist evil before
reaching this highest ideal. In order to achieve this, it is necessary that the man
should work with himsdlf, fight with himsalf, and strike strai ght from the shoul der. It
isonly then possible that the man who has gained the power to resist, then non-
resistancewill beavirtue.

Inactivity or idleness should be avoided by al means. Activity awaysmeans
resistance. When one stands against all kinds of evils whether it be physical or
mental, one can succeed in resisting them. The process of resistance will inturn
bring about a calmness inside the souls. It is very easy to say, ‘Hate nobody;, resist
not evil’, however, one is aware of the fact that this means that one should have this
kind of attitude only after attaining acertain level of calmnessand would requirelot
of patience. If someone criticisesit, we pretend to believethat it does not matter to
us, though it may hurt us, thisshows non-resistance by usaswefeel that it isbetter
toresist rather to act.

Itisnecessary that anindividual should take up hisownideal and endeavour
to accomplishit. All the men and women, in any society, are not of the samemind,
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capacity, or of the same power to do things; they must have different ideals, and we
have no right to criticise any ideal. It is necessary that the society should allow
everyoneto perform best thingsin order to suit their ideal and neither isit right to
judge everyone. For example, it is not correct to judge the tree of apple by the
standard of the oak, nor the oak by that of the apple. To judge the appletree, one
must take the apple standard, and for the oak, itsown standard.

TheLaw of Karmaisthelaw that governsactivity. Thelaw of Karmastates
that for every action thereisacorresponding reaction. In smplewords, Lord Jesus
Christ said, *As you sow, so shall you reap’. Newton’s third law of motion is also
amilar, for every action, thereisan equal and oppositereeaction. Thislaw that governs,
thereactionsto our actionsin thisworld, iscalled thelaw of Karma.

Accordingtothelaw of Karma, one hasthefreedom to choose our responses
withinagiven situation. However, thereactionsto those responsescomeautomaticaly
to usaccording to thelaw. The situationsare out of our control and our attitudeto
that Situation iswithin our control. We have no freedom to choose our situation and
we have the freedom to choose our response or our attitudein that situation. Once
we have made our choice we have no control over the reaction we will get. The
reaction comesby thelaw of Karma.

We can choose to sow our seeds, but then we have to accept the fruits of
what we reap. We cannot sow one seed and expect to get another fruit. That is
beyond our control. Thelaw of Karmacontrolsthat. If we sow amango seed, we
shall surely get amango fruit. If we sow aneem seed we shall surely get aneem
fruit. Itisfoolish to sow aneem seed and expect amango fruit. Asyou sow, so shall
you reap. Thus, whatever we get in life is because we have sown those kinds of
seedsin the past which arefructifying now

For example, we have the freedom to choose to jump from the 10th floor of
abuilding. However, oncewejump, what happensto usisbeyond our control. Once
we have chosen our response then thereactionistotally out of our control. We are
sureto get our reactions based on cumul ative result of our present responseand our
previousactions.

Itiswrong or incompleteto seelaw of Karmaasanisolated case of action
reaction. Law of Karmaisacontinuous chain that keepstrack of all our actionsand
responsesof all our past birthsalso and gives each person the exact reaction at the
correct time, place and circumstances. One can only begin to imagine the mind-
boggling dataand execution performed by thelaw of Karmainvolvingall the countless
living entitiesinthematerial world!

Good Karmahasthe power to strengthen the moral powers. Thus, it creates
non-attachment; it destroysthe tendency towardsbad Karmaand thereby purifies
themind or Chitta. But if thework isdonewith theintention of enjoyment, it then
producesonly that very enjoyment and doesnot purify themind or Chitta. Therefore,
all work should be donewithout any desireto enjoy thefruitsthereof. All fear and all
desire to enjoy here or hereafter must be banished for ever by the Karma-Yogi.
Moreover, thisKarmawithout desire of return will destroy the selfishness, whichis
the root of all bondage. The watchword of the karma yogi is ‘not I, but Thou’, and



no amount of self-sacrificeistoo much for him. But he doesthiswithout any desire
to goto heaven, or gain name or fame or any of other benefitin thisworld. Although
the explanation and rational e of thisunselfishwork isonly in Jnana-Yoga, yet the
natural divinity of man makeshim loveall sacrifice smply for the good of others,
without any ulterior motive, whatever hiscreed or opinion. Again, with many the
bondage of wedlthisvery great; and Karma-Yogais absolutely necessary for them
asbreaking the crystallization that has gathered round their love of money.

‘Blame nobody but yourself!” If ever we get into any kind of trouble, we
ourselvesare usually to blamein some degree. It takestwo to makeaquarrel, and
we sometimesprovoke peoplewithout redlizing it. Even if weare absol utely innocent
and entirely sinned againg, it fill restswith usasto how wereact. Some people get
hurt more easily than others. They even take pride in it, saying, ‘I’m so sensitive!’-
Asif it were something to brag about. But the really mature soul is not hurt by
dights, insults, annoyances and frustrations which get theweakling down. Thevery
fact that you are hurt isthe thing for which you should blame yourself. Think of the
martyrswho underwent agonizing torture, praisng God with their |ast breath. Nothing
that anyone could do had power to hurt them. They were immune. ‘Fear not them
which kill the body’, said Jesus, ‘but are not able to kill the soul’. Nobody has power
to hurt the real you except yourself.

Jesus said: “Resist not evil; but whosoever shall smite you on the right cheek,
turn to him the other also’. On should love one’s enemies, bless the ones who curse
you, do good to peoplewho hate you and pray for the onesthat despitefully use and
persecute you.

‘If aman retires from the world to worship God, he must not think that those
who liveintheworld and work for the good of the world are not worshipping God:
neither must thosewho liveintheworld, for wifeand children, think that thosewho
give up the world are low vagabonds. Each is great in his own place’ — as the
followingstory illustrates:

A kingwasawaysinthe habit of questioning scholarsand holy men: whois
greater, asannyasin or ahousehol der? Hewanted valid reasons al so for the view
expressed. No one was able to give him a satisfactory answer. At last a good
sannyasinvisited theking. Whenthe point at issuewasreferred to him, hesaid that
eachisequaly great in hisplace, and offered to proveit, if theking followed himin
hiswanderingsfor afew days. Agreeing to hisproposal, the king set out with the
sannyasin. Inthe courseof their travel, they reached aplacewheretheruling monarch
had arranged aswayamvara (marriage by choice) for hisdaughter. In swayamvara,
thegirl choosesfrom among the assembl ed suitorsthe one shelike best. Theking
had proclaimed also that he would give half his kingdom to the man whom his
daughter chose. So alarge number of princes had assembled; but thegirl, instead of
choosing any of them, put the ceremonial garland of choice on ayoung and handsome
sannyasi n who waswatching the scenefrom acorner. Sartled at it, the sannyasin
threw the garland away and walked fast from the place, followed by the girl who
was madly infatuated with him. Towards evening, the sannyasin entered aforest
and disappeared into thewoods. Whilethe girlswas standing stranded in the forest,
not knowing whereto go, the king and thefirst sasnnyasim, who werefollowing the
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two, went to her help. All the three of them took shelter under atree on that cold
night. A small bird, itsmate and children saw from their nest these people shivering
from cold under thetree. Asahousehol der, the bird thought ititsduty to extend them
hospitality. It flew away, got abit of burning firewood initsbeak, and droppedit toits
guests, who made afirewith it and relieved themsel ves of the cold. Next the bird
thought it itsduty to give somefood to these hungry guests, and threw itself into the
fire glowing below, so that they might eat itsburnt flesh. Now, wefelt that onesmall
bird would beinsufficient for three, and so threw herself dsointothefirein pursuance
of the wifely duty of fulfilling the purpose of the dead hushband. He parent’s footsteps
werefollowed by the childrentoo, asthey felt it wastheir duty to carry onthework
of their parents. Thus, all of them courted death in the discharge of their duties.

The sannyasin then said to the king who was surprised by all the experience
he had that day: ‘King, you have seen that each is great in his own place. If you
want toliveintheworld, liveintheworld, livelikethose birds, ready at any moment
to sacrificeyourself for others. If you want to renounce theworld, belikethat young
man to whom the most beautiful woman and a kingdom were as nothing. If you
want to be ahousehol der, hold your sacrifice for thewelfare of others; andif you
choosethelife of renunciation, do not even look at beauty and money and power.
Each is great in his own place, but the duty of the one is not the duty of the other.”

1.3.3 The Secret of Work

The practice of Karma Yoga does not mean that one should possess enormous
wealth. A person can serve with your mind and body. For instance, one should help
otherswhoisin need and by doing such kind of services, the heart will get purified.
Itis necessary to destroy one’s ego in order to achieve the ideals of Karma Yoga. If
onewishesto know, onemust giveand onemust serve. To the self-centred, knowledge
will ever be meaninglessand empty.

To becomeaperson who believesin KarmaYoga, itisdifficult tobesointhe
beginning asit isdifficult to get rid of the ego; one should be strict and formin his
mindin order to achievethat status. One should seek inspiration fromthe Lord inthe
form of prayersand by studying thelivesof saintsand from the sacred scriptures.

On should not pay much heed to the method of NishkamyaYoga (the yogaof
flesssarvice). People should work with right intention, for instance, should practice
good kind of activitieswhichwill serve mankind. It isimportant to spirituaiseall
kinds of actions. After which, every kind of action would become an offering unto
theLord, whenitisperformedintheright spirit.

KarmaYogaisagrest leveller asit helpsinremovingall illusory distinctions
and differences. It leadsto unity and afedling of oneness. It helpsto removeidieness
and inertia. One should get involved in the practice of Karma Yoga, ‘The Yoga of
Selfless Service’. It elevates a man to reach a stature of divinity as it removes all
kindsof impuritiesof the mind and hel psindividualsto seek aright kind of direction
inlife. It preparesan individual for the reception of divinelight, divine graceand
divineknowledge.



It expandsthe heart, breaksall the barriersthat stand in the way of realising
the ultimate unity and takes one to the door of intuition. It helpsto develop divine
virtuessuch asmercy, tolerance, kindness, cosmic love, patience and self-restraint.
It destroysfeelingsof jeal ousy, hatred, malice and theideaof superiority. Itisthus,
the yoga of selfless action, where the results of the action are not given much
attention. Thework isregarded astheworship whichisbeing offered to God. There
isindescribablejoy inthe practice of KarmaYoga

A karmayogi should be absolutely freefrom greed, lust, anger and egoism.
After getting rid of all these, it will be possible only then to performreal serviceto
humanity. A karmayogi should have an amiable, loving nature, perfect adaptability,
tolerance, sympathy, cosmiclove and mercy. He should be ableto adjust himself to
thewaysand habitsof others.

A karmayogi should havean all-embracing and al-inclusve heart. Heshould
have equal-vision. He should have acool and balanced mind. He should rejoicein
thewelfare of others. He should have all hissensesunder control. Heshould lead a
very smplelife. The person should be abler to bear insult, disrespect, dishonour,
censure, infamy, disgrace, harsh words, heat and cold and the pains of disease. He
should have great power of endurance. He should have absolutefaithin himself, in
God, inthe scripturesand in thewordsof hisguru. Suchamanisagood KarmaYogi
andisableto achievethegoal quickly. Themanwho servestheworld, really serves
himsalf.

Onewill develop humility, purelove, sympathy, tolerance and mercy. The
sense of separateness will be annihilated and the sense of being selfish will be
completely removed. It will hel p youto understand abroad meaning of lifeand will
understand the significance of unity and oneness.

If onewantsto grow in the spiritual path, one must do all sorts of service
daily, till theend of your life. One should not stop servingif one achievesthe status
of akarmayogi. Itisalso equally important to scrutinisethe motiveswhich you have
set aseach act will be spiritualised if the motivesare pure.

Lord Krishnaexpectsusto cultivate dynamic peace. He does not want usto
be idle for even a single second. He characterises his ‘dear ones’ as those who are
engaged inworking for the commonweal. Such activity isknown asthe practice of
yajna, danaand tapas-sacrifice, charity and self-control. Man should practise self-
control. Man should practise charity-he should give, give, give. He should give
whatever he has. He should transform all hisdaily activitiesinto one continuous
sacrifice. He should feel that he, Brahman, isoffering the various actionsinto the
infinite Brahman. He should perform al actionsin a perfectly unattached manner.

Do your duty but inwardly feel that you areonly an instrument in the hands of
theLord. Fedl that you areatrue self, the godhead within you, isthe eternal witness.
That iswhy Lord Krishnadescribed yogaaskarma-kushlam (skill inaction). Karma
Yogaisanartinitself. The secret of KarmaYogaisto combine deep interest with
perfect detachment. If work is performed for work’s sake, if such work is performed
for the sake of the commonwealth, in aspirit of sacrifice-then you will enjoy an
ineffable peace, ablissthat surpassed al understanding, all description. The gates of
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Swami Vivekanand the kingdom of God will bethrown opento you. Thatiswhat the Lord assuresusin

(Karma Yoga) the Bhagavad Gita. Selflessactionsare not soullessactions.
Whatever isdonewithout thisrealisationisan act performedinignorance, is
NOTES an act that would bind you faster to thewheel of samsara(cycle of birth and death).

Threethingsare necessary when you practise KarmaYoga. You must befreefrom
€goism; you must not expect any appreciation for the work that you do; and you
must have a balanced state of mind in successand failure.

‘Devoted each to his own duty, a man attains perfection. How, engaged in his
own duty, he attains perfection, to that listen’. Ifa person is devoted to his own duty,
it then, attains perfection. By being loyal to our own level of feeling and ideas, to our
own development of consciousness, we can evolve into higher states of self-
unfoldment. Each oneisordered by hisown svabhava and each can discover his
fulfilment only inthat self-ordered field of activity.

To feed the hungry, to curethe sick, to educate aman so that hemay stand on
his own feet —these are all good and valuable forms of service. However, spiritual
servicewhich givesenlighten to man, which makeshim strong, which makeshim
strong, which removesall hiswantsforever, isthe highest form of service.

All work isamixture of good and evil initsresults. Both good and evil inits
results asthey havetheir own Karmic effects

The Bhagavad Gita describe Karma Yoga as the path of “action’, of putting in
100 percent effort, without being attached to the outcome. KarmaYoga can be
applied to everything you do: from themost trivial, ordinary tasksto greater, more
challengingworks When actionisperformed salflesdy, with full focusand attention,
it brings fulfilment and freedom. Acting without being attached to the fruits of one’s
deeds, thisalone can lead to union with the Self, whichisthe goal of yoga. Every
work must necessarily beamixture of good and evil; yet individual sare commanded
towork incessantly.

It isthe selfless giving of oneself through the medium of work and stems
from love which finds fulfilment in pure giving without thought of self-gain or
acknowledgement. KarmaYoga isclosely linked to Bhakti Yoga, for without love
and devotion, it would be impossible to serve others selflessly. Performing one’s
dutiesand serving humanity without any selfish motivespurifiesthe heart and brings
sati sfaction. The solution reached inthe Bhagavad Gitawith regard to thisbondage-
producing nature of work isthat, if we do not attach ourselvesto thework wedo, it
will not have any binding effect on our soul. We shall try to understand what is
meant by this ‘non-attachment’ to work.

All work leaves an effect on the mind that expresses itself as character.
When aman has been repeatedly and continuously been doing good and avoiding
evil, good action will become automatic with him. Hischaracter getsestablishedin
goodness, and he devel opsthe capacity to control and restrain his sensesand the
mind if they drag himin thewrong direction.

Thereis, however, agtill higher stage of work inwhichthereisnot eventhebondage
of thegood. Itistheideal of workingin completefreedom. Thisiswhat the Bhagavad
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Gita teaches as detached work. In order to become detached, there are two
requirements.
‘We haveto believein theideathat thisworld isnot our real habitation, but only
one of the many stages through which we are passing. Man in his ignorance
thinksthat the soul isfor nature. But the truth isthat natureisfor the soul, for its
education and ultimate liberation. When we regard ourselves as part of nature

and its qualities, we are bound by the impressionsthat experience generate. We
become salves.

Freedomispossibleonly through love, and not through the davery that
attachments produce. All attached work is only slave’s work. It is not based on true
love, for thereisnoloveindavery.

The test of love is this: ‘Every act of love brings happiness; there is no act of
love which does not bring peace and blessedness asitsreaction. Real existence,
real knowledge, and real love are eternally connected with one another, thethreein
one: where one of themis, the othersalso must be; they are the three aspectsof the
One without a second’ ‘Krishna says, “Look at Me, Arjuna! If I stop from work for
onemoment, thewholeuniversewill die. | have nothingto gainfromwork; | amthe
one Lord, but why do I work? Because I love the world.” God is unattached because
Heloves; that real |ove makes us unattached. Wherever thereis attachment, the
clinging to the things of theworld, you must know that itisall physical attraction
between sets of particles of matter-something that attractstwo bodiesnearer and
nearer all thetimeand, if they cannot get near enough, produces pain; but where
thereisreal love, it doesnot rest on physical attachment at al. Such loversmay be
athousand milesaway from one another, but their lovewill beall thesame...If you
caninvariably takethe position of agiver, inwhich everythinggiven by youisafree
offering to theworld, without any thought of return, thenwill your work bring youno
attachment. Attachment comes only where we expect a return.’

ArjunaSad:

S SR HU Tl gfgsiel
dfeer HefoT =R A fasata s

arjuna uvca
jyayas+ c—tkarmaGast— mat buddhirjanrdana.
tatkiE karmaGi ghMr—mE niyMjayasi k—[ava||3.1||

Meaning: O Janardana, If You consider that transcendental knowledgeis
better than work. Then why do you want me to engage in this horrible war,
O Krishna? ||1|
Sfague a1en gf Heaa 1
Tk = Tfeed a9 SeisgETeE|
vymi[r—-G-va vky—na buddhiE mMhayas+va m-.
tad—kaE vada ni[icatya y—na [r-yM.hampnuym||3.2||

Meaning: Your words seem to be contradictory and my mind isnow confused.
Therefore, kindly tell mewhich particular pathismost beneficial for me. ||2|

Swami Vivekanand
(Karma Yoga)

NOTES

Self-Instructional Material

21



Swami Vivekanand
(Karma Yoga)

NOTES

22  Self-Instructional Material

Sri Bhagavnuvca:
e sferfgfaen fser gt wam=
TR AIE@H wHARE AR

IMk=.smindvividh nicmh pur prMkt maynagha.
jiinayMg-na sEkhynE karmayMg—na yMginm||3.3]|

Meaning: Bhagavan Shri Krishnasaid: O faultlessone, previoudly | explainedthe
two paths found in this world — the path of wisdom of the empirical philosophers and
the path of action of those that must perform action. O Arjuna, atwofold path of
Sadhana has been stated by Me in the past. The path of Self-knowledge (Jnana-
yoga) for the contemplative, And the path of unselfishwork (Karma-yoga) for the
active. ||3|
T HHOTEARARE gEuls |
7 = g=aaa fafg aufrrsfan

na karmaGmanrambhnnaickarmyaE purucM.[nut-.
na ca saEnyasand-va siddhiE samadhigacchati||3.4]|

Meaning: One doesnot attain freedom from the bondage of Karma by merely
abstaining from work. No one attains perfection by merely giving up work.
A man cannot attain the state of divine consciousness free from material
action simply by abstaining from action. Neither can perfection be attained
simply by renunciation.||4]|

7 fe wftaamafy sy freawHeq
el g S Tl WeRTst 1|
na hi ka[icatkcaGamapi jtu ticmhatyakarmak(t.
kryat— hyava[a% karma sarva% prak]tijairguGai%||3.5||

M eaning: One cannot abstain from activitieseven for amoment. Indeed, al living
beingsareforced to engagein activitiesdueto theinfluence of the modes of material
nature. Because no one can remain action-less even for amoment. Everyoneis
drivento action, helplesdy indeed, by the Gunasof nature.||5||

FHlS TER T ST A |

Fiseneifare faeamm: ¥ s=mil

karm-ndriyGi saEyamya ya st— manas smaran.
indriyrthnvimk htm mithycra% sa ucyat—||3.6||

Meaning: Onewho controlsthe external sensesyet mentally dwellsupon
the sense-objectsis said to be foolish and hypocritical. The deluded ones,
who restrain their organs of action but mentally dwell upon the sense
enjoyment, are called hypocrites.|6||

Ffeafzafn w7 FHaEmaassH|

Fifd sHiamEe: @ e

yastvindriyGi manas niyamyrabhat—.rjuna.
karm—ndriyai% karmayMgamasakta% sa vi[icyat—||3.7||

Meaning: OArjuna, Theonewho controlsthe senses by the mind and intellect,
and engagesthe organs of action to NishkaamaKarma-yoga, i ssuperior. However,



that person who control sthe senseswith the mind and engagesthem in karma-yoga
(the path of selflessaction) without attachment issuperior. |[7|
o % W & HH Sl g
IO = 7 gfagRmyu:

niyatak kuru karmatvak karmajyyM hyakarmaGa%.
[ar+raytrpi ca t— na prasiddhy—dakarmaGa%||3.8]|

Meaning: You should perform your prescribed duties, since action isbetter thar
inaction. You cannot maintainyour existence without action. Perform your obligatory
duty. Even the maintenance of your body would not be possible by inaction. ||8]|

People often talk of ‘rights and justice’. In fact what guides the conduct of
man is only “‘might or mercy’ — might standing for all that is selfish, and mercy for all
that isdivine.

According to the path of devotion, unattached work takesanother form. It
consists in looking upon all work as “worship’ in case we believe in a personal God.
Therewe offer al thefruitsof our work to Him, and therefore we have noright to
expect any return for it from mankind. The Lord Himself worksincessantly andis
ever without attachment. Just aswater cannot wet the lotus|eaf, so work cannot
bind the unselfish man having no attachment to results. ‘The selfless and unattached
man may liveinthevery heart of acrowded and sinful city; hewill not betouched
by sin.’

The Mahabharatagivesthefollowing story of unselfish work:

“The mongoose related the story. There was once upon a time a Brahmin family
that was so poor that the Bhiksha or begging had not given them any food for
days. Fortunately after many days of starvation, the man who was head of the
family managed to collect enough flour to make four chappatis. He ran home to
allow hiswifeto cook thosefour chappatisto assuage their longstanding hunger.
When she had finished making the four chappatis, one each for the man, his
wife, his son and the pregnant daughter-in-law, a mendicant came to their door
and asked for food. The Hindu Dharmarequiresthat aguest islike agod and no
mendicant be turned away from the door without some offering. That is what
makes Karnaso renowned in the M ahabharata and formsthe basis of Pashtunwali
the ethical code of the Afghan tribes.

Sothe elderly starved Brahmintold hiswifeto offer hisshare of oneroti to
the beggar. Shedid that but the beggar asked for more because hishunger was not
fulfilled. Thewifethen offered her share of oneroti to the beggar. She claimed that
shewastheArdhangini of her husband and bore equal responsbility of hisDharma
to feed any mendicant. The starved mendicant said hewastill hungry and the son
gave his share of his one roti to him in spite of his father’s protest. The son said, O
thisismy family and itsreputation, morality and proper behaviour aremy legitimate
concern, greater than my life or salvation, but consistent with my principles”. The
mendicant’s insatiable hunger was not fulfilled and he asked if there was more food
to give. The pregnant daughter-in- aw then suggested that she should give her share
of thelast remaining roti. All the family members protested and objected on the
bas's, that shewas pregnant and had been starved and should not jeopardizethelife

of the unborn foetus. Thedutiful daughter-in-law replied, O No oneisborn or even
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conceived without obligation. If thischild whatever itssex, ispart of thisfamily, then
it comes to this earth with its own obligations. It does not have the free will to
decide, but asitsmother and cons stent with the ethicsof my beliefs, itismy rightful
choiceto makethissacrifice onitsbehalf consi stent with my Dharmaand its. No
living sentient creatureisexempt from Dharmaeven beforebirth. Thefamily agreed
and thelast of thefour rotiswas given to the mendicant, who was satisfied.

The mongoose said to the Pandava cook, *“By chance, I rolled into the ashes
of the Brahmin’s hearth and half my body turned golden, Since then for eons, | have
rolled in myriad hearthswhere peopl e proclaimed great sacrificeswere made with
purely atruistic motives, in the hope of making my wholebody golden, but my reward
has been disappointment and frustration. Isthere no human being that isatruistic
enough to fulfil my dream and wish by matching this ancient sacrifice?””

InanIndian home, theguestis Atithi-Narayana, i.e. God himself. Theman
received the guest and gave him hismorsel of food without complaint. The guest
was however, not satisfied with thetiny morsel of food. All the family members,
starved for days asthey were, also gave away their share for the guest. The guest
was satisfied and offered his blessings to the family. The mongoose’s tail had touched
thewater that had been used to wash thefeet of the poor but kind Brahmin andit
instantly turned to gold. The water had flown away and mongoose couldn’t use it
turn hisentire body to gold and lift the curse.

Thereafter, it had ever beenin search of another equally great act of kindness
and reached the Halls of Yudhishtir’s palace. It rolled in the waters of Yudhishtir’s
grand sacrifice but nothing happened.

The mongoose reminded everyonethat thegreatnessof charity liesnotinthe
mass of wealth but the spirit of generosity and Universal lovein the heart of the
donor.

After the Mahabharatawar, the Pandavabrothersperformed agreat sacrifice,
inwhichgiftswithout limit weredistributed among holy men and the poor. A mongoose
with half of hisbody goldenin colour wasfound rolling on thefloor of thehall where
gifs were being distributed. On being asked the reason, he declared: “You are all
liars; thisisno sacrifice. ... Therewasoncealittlevillage, poor Brahmin inavillage
(Inancient India, Brahmins wereforbidden to takeup other jobsthan teachingand
were supposed to earn their living by begging). Heand hislarge family had starved
for over aweek and had finally procured ahandful of puffed rice. They all happily,
got fresh and sat down to sharewhat wasavailable. They prepared it for their medl,
and just asthey picked up thefirst morsel to eat, there was aknock at the door, a
beggar appeared at the door begging for food and said he had not eatenfor long. So
poor Brahmin said, “Come in, sir; you are welcome,” He set before the guest his
own portion of thefood, So the elderly starved Brahmin told hiswifeto offer his
share of oneroti which the beggar quickly ate. The beggar asked for more because
his hunger was not fulfilled. The wife saying, ‘Here is poor man, and it is our duty
as householdersto see that heisfed, and it ismy duty asawifeto give him my
portion, seeing that you have no more to offer him” and then offered her share of
oneroti to the beggar. The beggar, which he ate, and said hewas still burning with



hunger. The son gave his share of his one roti to him in spite of his father’s protest.
The son said, “O this is my family and its reputation, morality and proper behavior
aremy legitimate concern, greater than my life or salvation, but consi stent with my
principles’. The beggar ate that, but remained still unsatisfied; so the son’s wife
gave him her portion also. That was sufficient, and the guest departed, blessing
them. That night those four peopledied of starvation.

The mongoose said to the Pandava, By chance a few granules of that flour
had fallen onthefloor, half of it became golden, asyou see. Sincethen | have been
travelling all over theworld, hoping to find another sacrificelikethat, but nowhere
have | found one; nowhere else hasthe other half of my body been turnedinto gold.
That iswhy | say thisisno sacrifice. Karmayogatherefore means helping others
even to the point of death, without asking for any return. ‘Never vaunt of your gifts
to the poor or expect their gratitude, but rather be grateful to them for giving youthe
occasion of practicing charity tothem. Thusitisplainthat to beanideal householder
isamuch more difficult task than to be anideal Sannyasin; thetruelifeof work is
indeed as hard as, if not harder than, the equally true life of renunciation.” Is there no
human being that isaltruistic enoughto fulfil my dream and wish by matching this
ancient sacrifice?

1.3.4 Concept of Duty

Whilestudying about the KarmaYoga, itisessential to understand about the concept
of duty. However, the concept isdifficult to understand asthereisno universally
accepted norminregardtoit. It variesfrom community to community, country to
country, time to time, situation to situation, one state of life to another. “The ordinary
ideaof duty everywhereisthat every good man followsthedictatesof hisconscience.
But what isit that makesan act aduty? If a Christian finds a piece of beef before
him and doesnot eat it to save him life, or will not giveit to savethelife of another
man, heissuretofeel that he hasnot done hisduty. But if aHindu daresto eat that
pieceof beef or to giveit to another Hindu, heisequally sureto feel that too hasnot
done his duty; the Hindu’s training and education make him feel that away. In the
last century therewere notorious bands of robbersin Indiacalled thugs; they thought
it their duty to kill any man they could and take away his money; the larger the
number of men they killed, the better they thought they were. Ordinarily if aman
goesout into the street and shoots down another man, heisapt to feel sorry for it,
thinking that he has done wrong. But if the very same man, as a soldier in his
regiment, killsnot one but twenty, heiscertainto fed glad and think that hehhasdone
hisduty remarkably well. Thereforewe seethat it isnot the thing donethat defines
aduty. To givean objective definition of duty isthusentirely impossible. Yet thereis
duty from the subjective side. Any action that makes us go Godward is a good
action, andisour duty; any action that makesusgo downwardisevil, and isnot our
duty. From the subj ective standpoint we may seethat certain acts have atendency
to exalt and ennoble us, while certain other acts have atendency to degrade and to
brutalise us. But it isnot possibleto make out with certainty which actshavewhich
kind of tendency in relation to all persons, of all sorts and conditions.’
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‘The Bhagavad-Gita frequently allude to duties depend upon birth and position
inlife. Birthand positioninlifeandin society largely determine the mental and moral
attitude of individual stoward the variousactivities of life. It istherefore our duty to
do that work which will exalt and ennoble us in accordance with the idealsand
activities of the society in which we are born.” But it must be particularly remembered
that the sameidealswill not prevail in all societiesand evenin one society at all
times. Forgetfulness of thisleadsto fanaticism, intolerance and brutality inthename
of idedls.

“Yet it is work through the sense of duty that leads us to work without any
idea of duty; when work will become worship — nay, something higher-then will
work be donefor itsown sake. We shall find that the philosophy of duty, whether it
beintheform of ethicsor of love, isthe same asin every other Yoga-the object
being the attenuating of the lower self, so that the real higher Self may shine forth —
thelessening of thefrittering away of energieson thelower plane of existence, so
that the soul may manifest itself on the higher ones. Thisisaccomplished by the
continuous denial of low desires, which duty rigorously requires. The whole
organi sation of society hasthusbeen devel oped, conscioudy or unconscioudy, inthe
realmsof action and experience, where, by limiting selfishness, we opentheway to
an unlimited expansion of the real nature of man.’

Ordinarily if aman goesout into the street and shootsdown another man, he
isapt tofeel sorry for it, thinking that he hasdonewrong. But if the very sameman,
asasoldier in hisregiment, killsnot one but twenty, heiscertainto feel glad and
think that he has done hisduty remarkablewell. Thereforewe seethat it isnot the
thing donethat definesaduty. To give an objective definition of duty isthusentirely
impossible. Yet thereisduty from the subjective side. Any action that makesusgo
Godward isagood action, andisour duty; any action that makesusgo downward is
evil, and isnot our duty.

‘Duty is seldom sweet. It is only when love greases its wheels that it is runs
smoothly ... andlove shinesin freedom alone ... the highest expression of freedom
is to forbear.” In the fulfilment of domestic duties in life, disharmony arises because
therelationships are established not on love based on freedom, but on attachment
based on the selfishness.

Theonly oneideaof duty which hasbeen universally accepted by &l mankind,
of all ages and sects and countries, and that has been summed up in a Sanskrit
aphorism thus: ‘Do not injure any being; not injuring any being is virtue, injuring any
beingissin’.

The Bhagavad Gitamentionsthat the duties of humansare dependent upon
birth and position inlife. It hel ps to determine the mental and moral attitude of
individua stowardsthevariousactivitiesof life. It istherefore, necessary to perform
those dutieswhich will help usto realise our ideal sin accordance to the society in
whichwelive. However, theseideal swill not be considered asappropriatein other
societiesasthey have different standards.

‘Purity is the first virtue in man or woman, and the man who, however he
may strayed away, cannot be brought to the right path by agentleand loving and



pure wife is indeed very rare.” A pure woman should see everybody as her own
child and should possess an attitude of amother, smilarly aman should a so treat
every women except hiswife like adaughter, hismother or asister.

‘Itis the duty of the mother to think of her children first and then of herself.
But, instead of that, if the parents are dwaysthinking of themselvesfirt, theresult
areawaysthinking of themsalvesfirst, theresultisthat the rel ation between parents
and children becomesthe same asthat between birdsand their offspring which, as
soon asthey arefledge, do not recogni se any parents. Blessed, indeed, isthe man
whoisabletolook woman astherepresentative of the motherhood of Good. Blessed,
indeed, isthe woman to whom man representsthe fatherhood of God. Blessed are
the children who look upon their parents as Divinity manifested on earth.’

TheMahabharatahasan ingtructive story toillustrate how discharge of duties
through pure, disinterested |ove can take man to the highest spiritual eminence. An
ascetic with some psychic powersonce went for biksha (alms) to ahouse. Hewas,
however, kept waiting for some time by the housewife, who was engaged in her
household duties. Full of anger at the delay, the ascetic thought of hismiraculous
power by which he had burnt with a mere look a crow and a crane that caused
disturbanceto hismeditation by their cries. After sometime the housewife cried out
to the surprise of the ascetic, mildly chiding him, saying that all were not crow and
crane, to be burnt in the flame of his anger. Surprised at the woman’s awareness of
afact which was, in the nature of things, absolutely unknown to any, the ascetic
asked her how she had devel oped such powersof mind, and got thereply that it was
by discharging her dutiesas housewife without any selfish motivesthat she had her
mental development. She also advised him to go to aneighbouring butcher, if he
wanted to know more of how aman can devel op by doing hisdutiesproperly. It was
thegreatest surprise of hislifeto betold that hewould haveto learn wisdom from a
butcher, of all men. Butit wasastill greater surprise when he understood that this
butcher at hisgruesome work had already cometo know by intuition who had sent
him to his shop. The butcher asked him to wait for some time, and after he had
finished hiswork, took him homewith him. Then he attended to the needs of hissick
and old parentsand afterwards cometo conversewith the ascetic. To somequestion
of ascetic onthemeslike God and the soul, he gave alearned and enlightening talk,
which s called “VWadha Gita’ in the Mahabharata. My stifled by all these unexpected
experience, the ascetic asked himwhy, in spite of hisgreat wisdom, hewasdoing
this gruesome work of a butcher. The butcher replied: ‘My son,” replied the VWadha,
“no duty is ugly, and no duty is impure. My birth placed me in these circumstance
and environments. In my boyhood | learnt thetrade; | am unattached, and | trytodo
my duty well. | try to do my duty asahouseholder, and | try to do all | canto make
my father and mother happy. | neither know your Yoga, nor have | become a
Sannyasin, nor did | go out of theworld into aforest; nevertheless, al that you have
heard and seen has come to me through the unattached doing of the duty which
belongs to my position.””

‘... Agreat Yogi... told me once the secret of work, “Let the end and the
means be joined into one.” When you are doing any work, do not think of anything
beyond. Doit asworship, asthe highest worship, and devoteyour wholelifetoit for
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the time being. Thusin the story, the Vyadha and the woman did their duty with
cheerfulness and whol e-heartedness, and the result wasthey becomeilluminated,
clearly showingthat theright performance of the dutiesof any sationinlife, without
attached to result that grumbles about the nature of the duty which hasfallentohis
lot; tothe unattached worker al dutiesare equaly good, and form efficient ingruments
with which selfishness and sensuality may bekilled, and the freedom of the soul
secured. Weall apt to think too highly of ourselves. Our duties are determined by
our desertsto much larger extent that we arewilling to grant. Competition rouses
envy, andit killsthekindlinesof the heart. To satisfy him, andit killsthekindlines of
theheart. Tothegrumbler all dutiesaredistasteful; nothing will ever satisfy him, and
hiswholelifeisdoomedto proveafailure. Let uswork on, doing aswe go whatever
happensto be our duty, and being ever ready to put our shoulderstothewheel. Then
surely shall we shall we see the Light!”’

Karma Yoga is the way by means of which man’s will power as
expressedinactionisutilised for hisspiritual development. All power and excellences
aregiveninthe human spirits; and thoughts and actions are the means by which
they are€licited and expressed intermsof character or personaity. Actionsarelike
wavesin the ocean. However small, they do not perish, but combine together to
produce a huge wave. So are actions of men, and the Buddha’s and the Christ’s of
theworld are the end-products- huge waves-of along seriesof action donefroma
right motivation.

Generally all actionsof men are selfishly motivated. Selfish action donefor
immediateresultsdo not elicit the higher spiritua power of man. Themoral energies
aredissipated by such actionsand only aspiritual stalemate, or even degradation, is
theresult. The moral energiesare conserved only when actions are prompted by
pure love, without any motivation of selfishness, and done with detachment. To
attain to these excellences and thereby, complete the spiritual evolution of man, is
theideal of KarmaYoga.

But thishighestideal isnot achieved all a once. Man hasto go through
the school of duty before heisfit for thishigher development. Duty variesfrom man
toman, from one statein lifeto another, from timeto time, and from community to
community. To present the highest ideal aloneand condemn all who cannot comeup
tothat, isan unhealthy habit. It createsinferiority complex and self-condemnationin
man. This is very detrimental to man’s progress. The Indian tradition therefore,
maintainsthat every order of life, whether of the householder or the sannyasin, is
equally good, if the duties appertaining to it are properly performed. Proper
performance of duty without salfish attachment leadsto spiritual progress. Reference
has been madeto the story of the dutiful woman, the sannyasin and the butcher.

However, care must be taken to see that duty does not degenerate into
hypocrisy, prompting men to salf-aggrandizement, expl oitation and sdfish attachments
under the guise of duty. So a so duty should not become a prison house or cause of
end avement for man. The more one hasa sense of resignation to ahigher will and
one eliminates pure selfishness from one’s motivation, the more will one become
successful inthis,



While love of God and resignation of all the fruits of one’s action to him and cultivation
of asense of being only hisinstrument are helpful in the practice of karmayoga,
even persons who have no such belief can becomeideal karmayogisif they are
motivated by purelove and goodness, if they are unattached in action, and seek no
personal rewardsfor themselves. A person can become akarmayogi by fulfilling
thefollowing conditions:

- By repeatedly doing good action, man must reach astate when he hasbecome
incapable of doing harmto others

- Hemust befree from petty desiresand ambitions
- Hemust have aphilosophic outlook.

Like all other yoga’s, freedom is also an important ideal of Karma Yoga. It is
freefromtheideaof salfishnessandisall about |ove and detachment, an individual
reaches the same goal of spiritual freedom as those who pursue the other yoga’s. A
conspicuousexampl e of perfection through good actionisthat of the Buddha.

The ldeal of Freedom

Wewill now discusstheideal of freedom by understanding the concept of law and
freedom.

Law and Freedom

Thekarma, besidesmeaning work, alsoimpliesthelaw of moral conservation, the
application of theinevitable sequence of cause and effect to the moral realm. By
law ismeant thistendency of aseriesto repeat itself. It ismore correct to say that
thistendency isin our mind rather than in nature; for it isan expectation that this
series will repeat itself. *Certain phenomena, happening one after another or together,
and followed by the conviction of theregularity of their recurrence-thusenabling
our mind grasp the method of the whole series —constitute what we call law.’

Law ispossible only within thisconditioned universe. Our universeisonly
that portion of existence which is limited by our mind — this universe of the senses
which we see, feel, and touch hear, think or imagine. It is only when *being’ or
‘existence’ get moulded into name and form that it obeys the law of causation. For
thisreason, aswe understating it, cannot befree; for itiscast in themould of time,
space and causation. But that which get converted into human will isfree.

Thisuniversecomesfrom freedom, restsin bondage, and goesback tofreedom.
It only speaksof theinfinitebeing, and al our experiences, expectations, progression
and digress onsarewithinthat, the sphere of bondage and limitation. Eventheheavens
that man picture are only repetitions of hisexperiences here, though they may be
more ethereal than thisearth of ours, and enjoymentsthere, keener than here. To
acquirefreedom we haveto get beyond thisisnot possibleuntil wegiveup thethirst
after life, our attachment to our own transient condition.

Two ways are laid down for this-one called “neti, neti’ (not this, not this), and
the other “iti, iti’ (this, this). The first is for men of gigantic will, whose mind and body
obey their will, and who can thereforerg ect thelife of bondage and riseinto freedom.
Such men arevery rare. Thereistheway of jnanaor reasoning. The secondisthe
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path for the vast majority — the way through the world, *‘making use of all the
bondages themselvesto break those very bondagesthemsel vesto break those very
bondages.’ This is the path work. Abandoning of attachment is involved in this also,
but ‘it is done slowly and gradually, by knowing things, enjoying things and thus
obtaining experience ... until the mind lets them all go at last and becomes unattached.’
Each one’s individual life is like a quantity of water in a stream that rushes forward,
but get into ahollow, goesround and round for atimeasawhirlpool, and then rushes
out again towardsitsdestination of freedom forming whirlpoolsagain on theway.
Thewholeuniverse, including all jivasinit, isflying away from bondage, without
being awareof it. Thetrend of lifeisinthat direction, only man doesnot know it.
Karma yoga asks man to be aware of this truth, and try to use instead of being
knocked about in the repetitive process of thisworld, known assamsara.

Non-Attachment as the Way to Freedom

Theway to attain freedom from isthe world is through non-attachment. Misery
comesthrough attachment and not work. Attachment isthe sense of identification
with anything as ‘mine’. With the idea of possession comes selfishness brings misery.
The more we say ‘I’ and ‘mine’, the more slavery grows, and the more misery too.
‘Do not even say “my child” in your mind. Possess the child, but do not say “mine”.
If you do, then will come the misery. Do not say “my house,” do not say “my body”.
The whole difficulty is there. The bodies are coming and going by the laws of
nature, but we arefree, standing aswitness. Thisbody isno freer than apicture or
awall. Why should we be attached so much to a body? If somebody paints a
picture, he does it and passes on. Do not project the tentacle of selfishness, “I must
possess it”. As soon as that is projected, misery will begin.’

Not to avoid work or theworld, but to be unaffected by it likealotus
leaf inwater istheideal. Thistype of non-attached attitudeiscalled vairagya, and
practice of no yogaispossiblewithout something of it. vairagyaisessentialy inthe
essentially in the mind. ‘Aman may be in rags and still very much attached.” Aman
may leave all things and go into aforest, but his only possession, the body, can
become an obsession for himand make him livealife of intense attachment.

Faith in God Makes Non-Attachment Easy

Therearetwo waysof practising non-attachment. Thefirst isfor those who
do not accept aGod; for, karmayogaisrelevant for them too. Reflecting on the
nature of theworld, they must discriminate and abandon attachment by the power
of their will. But ‘For those who believe in God there is another way, which is much
lessdifficult. They give up thefruits of work unto the Lord; they work are never
attachedto theresults. Whatever they see, feel, hear, or do, isfor Him. For whatever
good work we may do, let us not claim any praise or benefit. Itis the Lord’s; give up
thefruitsunto Him. Let us stand aside and think that we are only servants obeying
the Lord, our Master, and that every impulse for action comes from Him every
moment. Whatever thou worshi ppers, whatever thou perceives, whatever thou does,
giveup al unto Him and be at rest. Let usour whol e body and mind and everything
asan eternal sacrifice unto the Lord. Instead of the sacrifice of pouring oblations



intothefire, perform thisone gresat sacrifice day and night- the sacrifice of your little
self. “In search of wealth in this world, Thou art the only wealth | have found; I
sacrificemyself unto Thee. In search of someoneto beloved, Thou art theonly one
beloved | have found; I sacrifice myself unto Thee.” Let us repeat this day and
night, and say, “nothing for me; no matter whether the thing is good, bad or indifferent;
I do not care for it; | sacrifice all unto Thee!”” This sacrifice of our seeming self
must become ahabit with us.

Limitations of the Concept of Duty

KarmaYoga expects usto do our duty, at the sametime, it wantsustoriseat a
higher plane. Ordinarily the sense of duty degeneratesto the extent of making a
man aprisoner of it. Sheer davery-morbid attachment of fleshfor fleshissometimes
interpreted as duty. Attachment, “‘when it is chronic, we call it nature. It isa disease.
So when attachment becomes chronic, we baptiseit with the high-sounding mane of
duty. We strew flowersupon it, trumpets sound for it, scared textsare said over it,
and then the whole world fights, and men earnestly rob each other for his duty’s
sake. Duty isgood to the extent that it checks brutality. To thelowest kinds of men,
who cannot have any other idedl, it isof somegood; but those who want to bekarma
yogis must throw thisidea of duty overboard. There isno duty for you and me.
Whatever you haveto giveto theworld, do give by all means, but not asaduty. Do
not take any thought of that. Be not compelled. Why should you be compelled?
Everything that you do under compul sion goesto building up attachment. Why should
you have any duty? Resign everything unto God. Inthistremendousfiery furnace
wherethefire of duty scorcheseveryone, drink thiscup of nectar and be happy. We
areal smply working out Hiswill, and have nothing to do with reward, for anything
you do. No sooner do we perform agood action than we begin to desire credit for
it...Misery must come as the result of such desires. The greatest men in the world
have passed away unknown. The Buddha’s and the Christ’s that we know are but
second rate heroes in comparison with the greatest men of whom the world nothing...
Slently they liveand slently they passaway; andintimetheir thoughtsfindsexpresson
in Buddha’s or Christ’s, and it is these latter that become known to us... These
Sattvikamen aretoo near the Lord to be activeworkers, however good, have till a
little remnant of ignorancel eft in them. When our nature hasyet someimpurities|eft
init, thenalonecanwework? 1t isinthe nature of work to beimpelled ordinarily by
motive and by attachment. In the presence of an ever active Providence who notes
even the sparrow’s fall, how can man attach any importance to his own work? Will
it not be ablasphemy to do so when weknow that Heistaking care of the minutest
thingsintheworld?We have only to stand in awe and reverence before Him saying,
“Thy will be done”. The highest men cannot work, for in them there is no attachment.
Thosewhosewhole soul isgoneinto the Self, thosewhose desiresare confined in
the Self, who have become ever associated with the Self, for them thereisno work.
Such areindeed the highest of mankind; but apart from them every one else hasto
work. In soworking we should never think that we can help on eventheleast thing
inthisuniverse. We cannot asweareliableto help only oursel vesinthisgymnasium
of the world. Thisis the proper attitude of work. If we work in thisway, if we
alwaysremember that our present opportunity towork thus, isaprivilegewhich has
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been givento us, we shall never be attached to anything. Millionslike you and me
think that we are great peoplein theworld; but we all die, and in five minutesthe
world forgets us. But the life of God is infinite. “Who can live amoments, breathe a
moment, if this all-powerful one does not will it?”” He is the ever active Providence.
All power isHisand within Hiscommand. Through Hiscommand thewind blow,
thesun shines, the earth lives, and death stalksupon the earth. Heistheall inal; we
can only worship Him. Give up all fruits of work; do well for its own sake; then
alonewill come perfect, non-attachment. The bondsof the heart will thusbreak, and
we shall reap prefect non-attachment. The bonds of the heartswill thusbreak, and
we shall reap prefect freedom. This freedom is indeed the goal of Karma Yoga’.

CHEcK Y OUR PROGRESS

3. What are the necessary conditionsthrough which aperson can attain the
status of akarmayogi?

4. Namethedivine virtueswhich can be achieved through KarmaYoga.

5. Statethe universal ideaof duty which has been accepted throughout the
world.

6. How can you say that freedom isal so animportant ideal of KarmaYoga?
7. What istheideaof KarmaYoga?

1.4 SUMMARY

- Swami Vivekanandawasbornin Ca cutta (now Kolkata) on 12 January 1863,
inatraditiona Kayasthafamily, and wasgiven the name Narendranath Dutta.

- Since there were no good schools there, Narendranath spent much of his
timewith hisfather discussing spiritual matters.

- Narendranath started his education at home. However, he later joined the
Metropolitan Institution of Ishwar Chandra Vidyasagar in 1871 and
subsequently the General Assembly’s Institution.

- Narendranathinitial beliefswere shaped by Brahmo concepts, whichinclude
belief inaformlessgod and deprecation of idol.

- Eventhough Narendranath did not accept Ramakrishnaashisguruinitially
and revolted against hisideas, hewasattracted by hispersonality and visited
himfrequently.

- Asamember of the Brahmo Samaj, he revolted against idol worship and
polytheism, and Ramakrishna’s worship of Kali.

- Though at first Narendranath could not accept Ramakrishnaand hisvisions,
he could not ignorehim either.

- Vivekanandatested Ramakrishna, who never asked Narendranath to abandon
reason, and faced all of Narendra’s arguments and examinations with
patience.



- During thelast days of Ramakrishna, Vivekananda and some of the other
disciplesrece ved the ochre monasti c robesfrom Ramakrishna, whichformed
thefirst monastic order of Ramakrishna

- Vivekanandawastaught that serviceto men wasthe most effectiveworship
of God.

- Narendranath and other members of the Math often spent their time in
meditation, discussing about different philosophiesand teachingsof spiritual
teachersincluding Ramakrishna, Adi Shankara, Ramanuja, and Jesus Christ.

- In 1888, Vivekananda left the monastery as a Parivrajaka—the Hindu religious
life of awandering monk.

- During Vivekananda’s travel in the Himalayas, he reportedly had a vision of
the macrocosm and microcosm, which seemsto reflect in the JnanaYoga
lectures, which he gavelater inthe West.

- Itwas in early 1892 that Vivekananda heard of the Parliament of the World’s
Religionsand wasurged by hisfollowersto attend it.

- In 1895, the periodical called Brahmavadin was started in Madras, with the
money supplied by Vivekananda, for the purpose of teaching the Vedanta.

- KarmaYogais defined as a system of ethics and religion which helps to
attain freedom through means of unselfishness, and by good works.

- Thework of akarmayogi should be based on a proper viewpoint on the
worldinwhichhehastolive.

- Thereisanurgein manto set theseimperfectionsand dissmilarity inaright
way, however, aphilosophic outlook will tell him that, whilethisaim may be
partially achieved in patches or segmentsof theworld, itispossibleinthe
fullest sense.

- A karmayogi must understand the nature of theworld and should free himself
from fanaticism asthe motive power of hisactivity.

- Theonestriking example of aman given to good action without any external
motivewasthe Buddha.

- Accordingtothebelief of KarmaYoga, the action which hasbeen doneby us
cannot be destroyed until itsresultsare shown.

- The word ‘Karma’ is derived from a Sanskrit word where ‘Kri’ means ‘to
do’ and all the actions perform by an individual is his ‘Karma’.

- Themiseriesof our life can be destroyed by the spiritual knowledgewhich
ONe POSSeSS.

- Spiritua knowledge hasthe power to remove our miseries permanently asit
hel psmen to move out of their miseriesspiritually.

- Helping any man spiritually to come out from their miseriesof their lifeisthe
highest form of assi stance that can be given to mankind.
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- Thegift of knowledgeisagreater gift rather thanfood or clothes; itisconsidered

aseven higher than giving lifeto aman, asthereal life of man consists of
knowledge.

- If theworld isenlightened by the power of knowledge, then, the miserieswill

ceaseto exist intheworld.

- Theimpression of our mind determines the way in which we behave at a

particular moment and theway inwhich one respondsto the situations.

- Thereisoneuniversal need of dl individuals, societiesand countrieswhichis

the need of character.

- Karmaand itseffect on character isone of the most remarkabl e power than

man hasto dedl with.

- Character isdefined asthe qualities or feature which helpsto distinguisha

person from another; the aggregate of distinguishing mental and moral qualities
of anindividual or arace asawhole; the ssamp of individuality impressed by
nature, education or habit; that which aperson or athingredlyis.

- According to the Sankhya philosophy, the constitution of the body and the

mind of man isbased upon thethreeforces of naturewhich are sattva, rajas
and tamasthat stand for balance, activity and inertness.

- Theancient Hindu scheme of lifeisbased on four ashramsand four Varnas

which isbased on the recognition of principle based upon thethreeforcesof
naturei.e. sattva, rgjas and tamas.

- Thekarmayogi isaman who understandsthe principle of non-resistanceand

isaware of thefact that thisnon-resistanceisthe highest ideal of power in
actua possession.

- Accordingtothelaw of Karma, one hasthe freedom to choose our responses

withinagiven stuation.

- KarmaYogaisagresat leveller asit helpsinremovingall illusory distinctions

and differences.

- The Bhagavad Gita describe Karma Yoga as the path of “action’, of putting in

100 percent effort, without being attached to the outcome.

- The Bhagavad Gitamentionsthat the duties of humans are dependent upon

birthand poditioninlife.

- KarmaYoga is the way by means of which man’s will power as expressed in

actionisutilised for hisspiritual devel opment.

- Thekarma, besdesmeaningwork, alsoimpliesthelaw of moral conservation,

the application of theinevitable sequence of cause and effect to the moral
ream.

- Theway to attain freedom fromistheworld isthrough non-attachment.
- Attachment is the sense of identification with anything as ‘mine’ and with the

ideaof possession comes selfishnessbringsmisery.
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KEY WORDS

- KarmaYoga: It refersto the discipline of actionswhich are selflessand

leadsto asense of perfection.

- Advaita: It refersto the Non-duality of Jeeva (microcosm) and Brahman

(macrocosm).

- Vedanta: It refersto the end part of the Vedadealing with self-knowledge

1.6

ANSWERS TO ‘CHECK YOUR PROGRESS’

Swami Vivekanandawas not satisfied with hisknowledge of philosophy as
hisinitial beliefswere shaped by Brahmo concepts, whichincludesbelief ina
formlessgod and deprecation of idol. Hewondered if god and religion could
be made a part of one’s growing experiences and internalized.

VivekanandaRock memorid intheplacein Kanyakumari, where Vivekananda
after having trarelled throughout Indiain order to perfect his knowledge,
medidated on the “last bit of Indian rock’, It is significant also because it was
here that he had the visigh of India’, which is also commonly known as the
‘Kanyakumar resolve of 1892,

The necessary conditionsthrough which aperson can attain the status of a
karmayogi areasfollows:
(a) By repeatedly doing good action, man must reach astate when he has
becomeincapable of doing harmto others.
(b) He must be freefrom petty desiresand ambitions.
() Hemust have aphilosophic outlook.

Thedivine virtueswhich can be achieved through KarmaYogaare mercy,
tolerance, kindness, cosmiclove, patience and self-restraint.

Theuniversal ideaof duty which hasbeen accepted throughout theworld has
been summed up in a Sanskrit aphorism thus: ‘Do not injure any being; not
injuring any being is virtue, injuring any being issin’.

Freedomisalso animportant ideal of KarmaYogaasitisfreefromtheidea
of selfishnessandisall about |ove and detachment, an individual reachesthe
same goal of spiritual freedom as those who pursue the other yoga’s.

Themoral energiesare conserved only when actionsare prompted by pure
love, without any motivation of selfishness, and done with detachment. To
attain to these excellences and thereby, compl ete the spiritual evolution of
man, istheideal of KarmaYoga.
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1.7 QUESTIONS AND EXERCISES

Short-Answer Questions

1. Writeashort note onthe early life of Narendranath Dutta.

2. What prompted Swami Vivekanandato establish the RamakrishnaMission?
3. Why did Swami Vivekanandarejected the concept of Advaitist Vedantism?
4. How doestheimpresson of mind determine the behaviour of anindividual ?
5. What arethefactorson which awork of karmayogi should be based?

6. How can an individual destroy the miseries of one’s life?

Long-Answer Questions

1. Accordingtothebelief of KarmaYoga, theactionwhich hasbeen doneby us
cannot be destroyed until its results are shown’. Discuss the statement.

Explain the concept of KarmaYogaas propagated by Swami Vivekananda.

. Analyse the requirementswhich can hel p usto become detached from the
materia world.

w N

Discussthe sublimeideaof KarmaYoga.

Examine the concept of KarmaYogathrough The Bhagavad Gita.
Identify the essential traitsthat akarmayogi should possess.
Discussthe concept of Sankhyaphilosophy.

N o g oA~
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2.0 INTRODUCTION

Swami Vivekananda, isconsidered asan important figure who introduced Hindu
philosophiesto the Western world. His philosophiesand i deol ogiesinfluenced the
political ideasof contemporary India

Vivekananda’s theory of humanism asserts that an individual is not only an
end in himself but also divine by nature. He believed that education isanimportant
means through which humans could improve their condition. It isnecessary that
man should instil good qualitiesin themselves asthese qualities are the essential
traitsthrough which acharacter can bejudged inthe society.

Swami Vivekanandabelieved that god isthe ultimatereality of theworld and
propounded theideaof JnanaYoga has been discussed. Hisconcept of religionasa
meansthrough which realization coul d be achieved and thefeatures of hisphilosophy
have been highlighted.

Thisunit will discussthe concept of man-making education. Inthisunit, the
ideasof Swami Vivekanandaand the main aimsof RamakrishnaMission have been
analysed. Ramakrishna Mission was started by Swami Vivekanandain the year
1897, in order to create national awakening among the people.

2.1 UNIT OBJECTIVES

After going through thisunit, youwill beableto:
- Analysetheimportance of education inimproving the condition of thehumans
- Discussthe concept of man-making education
- Interpret the features of the philosophy of education
- Explain the concept behind the formation of the RamakrishnaMission
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2.2 THE REAL NATURE OF MAN

JnanaYogaisoneof most difficult of the four main pathsof Yoga. Itisthe'Yogaof
knowledge or wisdom. It essentially requiresgrest practiseand will power. Itinvolves
introspection of one’s own nature and the relationship between ego thoughts and
mind.

Swami Vivekanandafirmly believed that education isan instrument which
leadsto the betterment of human. Hewas greatly distressed to see the degradation
inwhich the masseshad fall en because of the denia of literacy and education. He
washighly critical of theeducationa systemitself with itswestern biasand lack of
attention to the devel opment of the mental ability and moral character initspupils.
He wanted a thorough re-orientation of the educational system. He declared, “We
must havelife-building, man-making, character-making assimilation of ideas. If
educationisidentica withinformation, thelibrariesare the greatest sages of the
world and encyclopaediasaretherishis.” He quoted an old Sanskrit saying ‘yatha
kharaschandanabharavahi bharasya yetta na tu chandanasya’, which means,
“The ass carrying its load of sandalwood knows only the weight and not the value of
the sandalwood.” Vivekananda scoffed at the importance being given by the
educational system to book learning and memory training. ‘Education’, he said, “is
not the amount of information that isput inyour brain and runriot there, undigested
all your life.” Swami Vivekananda observed, ‘We want that education by which
character isformed, strength of mindisincreased, theintellect isexpanded and by
which one can stand on one’s own feet.’

How to judge a Man of Character

Swami Vivekananda observed, ‘If you really want to judge the character of man,
look not at his great performances. Watch a man do his most common actions.
Thoseareindeed thethingswhichwill tell you thereal character of the great man.
Great occasionsrouse even the lowest of human beingsto somekind of greatness,
but he alone is really great whose character is great always the same whatever be.’
According to him “intellectuality” is not the highest good. ‘Morality” and “Spirituality’
are the things for which we strive. He remarks, ‘Our women are not so learned, but
they are more pure.” He does not consider a man educated only on the account that
he managesto pass some examination and deliver good lectures. The basisof all
systems, social or political, restsupon the goodness of man.

Cultivation of Heart

‘Itis the heart’, he said, ‘which takes one to the highest plane, which intellect can
never reach. Always cultivate the heart.” He always attached greatest importance
to the devel opment of compassion and fellow-feeling for the common man. Infact,
hisVedanti c phil asophy convinced him that education must play animportant rolein
making the pupil discover hisidentity with therest of humanity, and especially with
those who were much worse off than himself in economic and socia condition.



Vivekanandareminded that the nation lived in the cottage and therefore, it
wasthe duty of every educated youngster to go from villageto villageand makethe
people understand their real condition, awake them from their long slumber and
advisethem on how toimprovetheir own miserablelot. The sunken vitality of the
hel plessvictimsof socid injusticewasto berestored physicaly, intellectually aswell
as spiritually. He said, ‘I call him a Mahatma who feels for the poor. Let these
people be your God—think of them, work for them, pray for them incessantly—the
Lord will show you the way.’

Vivekananda’s Concept of Man-making Education

Swami Vivekananda saw the ‘Divine in the form of the poor’ whom he called
Daridra Narayan. This denotes the direction of ‘Man-making’ education. It implies
that education should devel op aspirit of service, and the poor and the needy must be
helped to raisethemselves.

M an-making education also bringsout the significance of thefamouswords
said by Vivekanandaat the Parliament of Religionsheldin 1893 at Chicago. These
wereHELP, ASSIMILATION, HARMONY and PEACE. Accordingly, education
should devel op these quditiesin man.

Man-making education is inherent in character development as well as
vocationa devel opment. Man-making education isacomprehensive concept.

Man-making education includes physical and health education. Hewasalso
greatly concerned about the proper care of the body and the healthy devel opment of
one’s physiques.

The chief elementsof the man-making concept are enumerated asfollows:
Swami Vivekanandabelieved in the Viedanata phil osophy, which consders
that the ultimate goal of human life is to attain ‘Unity with the Creator’.
Anindividual must fully understandthis.

Serviceto man isequated with devotion to God. According to Swami
Vivekananda, God residesin every human heart. Thus, man should devel op
thegpirit of serviceto hisfellow beings.

Swami Vivekanandabelieved intheliberal concept of religion. Essential
elements of al religions are the same. No religionisinferior to other
religion. Man should follow an attitude of respect for all religions.
Accordingto Vivekananda, loveisthehighest god of religion. Man should
imbibelovefor all and hatred for none.

Swami Vivekananda developed a synthesis between science and
spirituality. Man should attain knowledge of science and spirituality.
Swami Vivekananda was a prophet of humanity. His concept of man
transcends the cultural boundaries of the East and the West. Hewas a
rationalist and thus, believed aman must develop arationd atitudeinlife.
M an-making education must devel op suchindividualswho areethically
sound, intellectualy sharp, physically strong, religioudy liberal, socially
efficient, spiritually enlightened and vocationdly self-sufficient.

Swami Vivekananda
(Jnana Yoga)

NOTES

Self-Instructional Material 39



Swami Vivekananda
(Jnana Yoga)

NOTES

40 Self-Instructional Material

Swami Vivekanandafounded the RamakrishnaMiss onwhichisengaged
inthetask of man-making through itsmultifariousactivities. It hasopened
several educationa ingtitutions, librariesand reading rooms, and hospita's
and dispensaries. Hundreds of selflessworkersof theMissonareworking
for the upliftment of the masses.

CHEcCK Y OUR PROGRESS

1. What kind of qualitiesshould educationinstil inaman?
2. What makes man-making education isacomprehensi ve concept?

2.3 THE WAY TO REALIZATION OF A
UNIVERSAL RELIGION/THE IDEAL OF
UNIVERSAL RELIGION

Vivekananda’s philosphy and his views on religion can be summed up in the words
of DrV. K. R.V Rao, an eminent economist and educationist:

‘God is the one reality that exists in the world and He is the Universal Reality.
All phenomena, animate and inanimate, man and animal, body, mind and soul, areall
Hismanifestations. Therefore, thereisno difference between manand maninhis
basi ¢ essence and thisshould lead to all men feeling about and treating each other as
they would dowiththeir ownindividual selves. Thisunderstanding of thereal nature
of man, theuniverseand God is, however, hidden from man because of thevell cast
by Maya; and it is the objective of “Vedanta’ to tear this veil and let man see himself
in reality. This can be done through learning and practising *Jnana Yoga’ or ’Raja
Yoga’. The Vedanta, however, does not only propound the Advaita doctrine. Italso
putsforward thedualistic understanding of God through the worship of the Personal
God or one’s ‘Ishta Yoga’ because it is based on man’s natural feeling for loving
one’s nearest and dearest. And for doing this, he had to find a guru who had the
power to transmit spirituality. At the sametime, he himself should befit to receive
and get stimulated by this transmission. When aman reaches this stage, he gets
filled with overwhelming love for God and the universe which hefinds envel oped
with God, and for all men whom hefindsare but manifestationsof hisPersonal God.
Hisreligionthus, leadshimtoloveall menandfindintheir service hismeansfor
worshipping God. Thereisyet athird method of obtaining liberation from the shackles
of one’s ego and reaching God-consciousness. And this is Karma Yoga, the gospel
of work without attachment, without selfishness and for the service of one’s
fellowmen. Evenif onedoesnot believein God, one can follow the path of Karma
Yogaand obtain, liberation, harmony and the peace that passesall understanding as
was shown by Buddha. To these, he added the teachings of Buddha, Christ and
Mohammed with their specia stresson compassion, service and equality. Thus, he
concluded by talking of the One, who hefelt wasthe perfect examplein actud life
of all that he taught—Sri Ramakrishna Paramahansa.’



Religion Means Realization

For Vivekananda, religion was not just a question of belief. ‘Religion’, he said ‘was
realization, nor talk, nor doctrine, nor theories, however beautiful they may be. Itis
being and becoming; not hearing and acknowledging. It isthe whole soul becoming
changed intowhat it believes. That isreligion. Religion hasto be practisedif it was
to have meaning, and the practice had to take account of thecall of social reality. In
aletter written from Washington on 27 October 1894, he made his position very
clear. He wrote, ‘I do not believe in a God or religion which cannot wipe the widow’s
tears or bring a piece of bread to the orphan’s mouth. However sublime the theories,
however well-spun may bethe philosophy, | do not call it religion aslong asitis
confined to booksand dogmas. Theeyeisintheforehead and not inthe back. Move
onward and carry into practice that which you arevery proudto call your religion,
and may God bless you.’

The essence of Vivekananda’s teachings on religion was the universality of
God and hisaccess bility both inform and without form, thedivinity of man, respect
and understanding of al religions, theequality and brotherhood of men, thesupreme
virtue of compassion, work without attachment, devotion without renunciation of the
personal ego, and service of al men, especially of those who were poor or maimed
or illiterate or disinherited, the Daridra Narayansof thisworld.

Ethics and Morality—The Real Basis of Life

Thebassof al system, social or political, restsupon the goodness of men. No nation
isgreat or good because their Parliament enacts certain laws, but becauseitsmen
aregreat and good. People often work for the same ends but fail to recognize that
fact. Onemust admit that law, government, politicsare phasesthat are not final in
any way. Thereisagoal beyond them where law isnot needed. All great Masters
teach the samething. Christ saw that the basisisnot law, that morality and purity
aretheonly strength.

Love and Renunciation—The Motive Power of the Universe

Vivekananda has observed, ‘What is the watchword of all ethical codes? “Not I, but
thou”, and this “1” is the outcome of the Infinite inside that is trying to manifest itself
on the outside world. This little “I” is the result, and it will have to go back and join
the Infinite, its own nature. Every time you say, “Not I, my brother, but thou” you are
trying to go back, and every time you say “I””, and not thou, you take the false step
of trying to manifest the Infinite through the sense-world. That brings strugglesand
evils into the world, but after a time renunciation must come—eternal renunciation.
The little “I” is dead and gone. Why care so much for this little life? All these vain
desires of living and enjoying this life, here or in some other place, bring death.’

“We have been degraded down to the animal, and are now going up to emerge
out of thisbondage. But we shall never beableto entirely manifest thelnfinite here.
We shall struggle hard, but there will come atime when we shall find that it is
impossible to be perfect here, while we are bound by the senses. And then the
march back to our original state of Infinity will be sounded.’

Swami Vivekananda
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“This is renunciation. We shall have to get out of the difficulty by reversing
the process by which we got in, and then morality and charity will begin.”

Main Features of the Philosophy of Vivekananda
Themain features of the philosphy of Vivekanandaare asfollows:

- Vedanta congtitutesthe essence of the highest spiritual and ethical valuesof
mankind.

- Theteachingsof the Upanishads have strength enough to provide solutionsto
our socid problems.

- Human being istheincarnation of God.
- Theessentia partsof al religionsarethe same.
- Atmaisthetruereality.

- Karmayoga asasystem of ethicsand religionisneeded for the attainment of
self-control and self-realization.

- Serviceto mankind isthe highest god of religion.

- Thebestimagefor worshipping Godisahuman beingwho residesin every
human heart.

Educational Philosophy of Vivekananda

His educational philosophy may be encompassed within these ten words, ‘Education
is the manifestation of the perfection already in man.” All knowledge, secular or
spiritual, isin the human mind. Man manifestsknowledge, and discoversit within
himself, which in turn pre-exists from eternity. What we call powers, secrets of
Nature and forceareal within. Likefirein apiece of flint, knowledge existsinthe
mind; suggestionisthefriction whichringsit out. Swami Vivekanandaexplainsthis
as, ‘Knowledge is inherent in man, no knowledge comes from outside, it is all inside.
What we say a man “knows”, should, in strict psychological language, be what he
“discovers” or “unveils”. What a man “learns” is really what he “discovers” by
taking the cover off hisown soul, which isamine of infinite knowledge. We say
Newton discovered gravitation. Wasit sitting anywhereinacorner waiting for him?
It wasin hisown mind; thetime came and hefound it out. All knowledgethat the
world hasever received camefromthemind; theinfinitelibrary of theuniverseisin
your own mind. The external worldisonly the suggestion, the occasi on, which sets
you to study your own mind. Thefalling of an apple gavethe suggestion to Newton,
and he studied hisown mind. Herearranged all the previouslinksof thoughtin his
mind and discovered anew link among them, whichwe call thelaw of gravitation. It
was not in the apple or in anything in the centre of the earth.’

2.3.1 Ramakrishna Mission

The national awakening of the Indian people found expression in the movement
ingpired by Swami RamakrishnaParamhansa, agreat Hindu saint who sought religious
salvation. Hesought it through thefollowing traditiona ways:

- Reincarnation
- Meditation
- Devotion (bhakti)



Helived with themysticsof other faiths, includingMudimsand Christians. Heagain
and again emphasi zed that there were many waysto God and sal vation and that the
service of mankind wasthe service of God, for man was the embodi ment of God.

It washisgreat disciple, Swami Vivekananda(Figure 2.1) anintellectual of
very high caliber, who after the death of the saint founded the RamakrishnaMission
in 1897 to propagate histeachings. The mission aimed at protecting Indiansfromthe
materidigticinfluencesof theWestern civilization. Itidealized Hinduismincludingits
practice of idol worship and polytheism. It aimed at the spiritual conquest of the
world through revived Hinduism.
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Fig. 2.1 Svami Vivekananda

Vivekanandastressed on socid action. Hegavetheideaof religioussocialism.
Earlier in 1893, he attended the Parliament of Religionsin Chicago, and wasableto
communi catewith thelearned peopl e of theworld. Hisspeechimpressed all because
of hisrationality and reasoning. He said that in the West, the goal of anindividual
wasindependence, hislanguage was money-making, and hiseducation was means
to politics. However, in India, thegoal of anindividual wasmukti or self-realization,
thelanguage wasthe Vedas and the means were self-renunciation.

Vivekanandaemphasized theindi spensable onenessof dl religionsand harshly
condemned any narrownessinreligiousmatters. At the sasmetime, hewas convinced
of the superior gpproach of thendian philosophical tradition. He himsealf subscribed
to Vedanta, which he declared to beafully rational system.

Vivekanandacriticized Indiansfor having lost touch with therest of theworld
and becoming stagnant and mummified. Herealized that Indiawasin real need of
science. He even condemned the caste system and the current Hindu emphasison
ritual, ceremonies and superstitions. He urged peopl eto imbibe the spirit of liberty,
equality and freethinking.

Vivekanandawasal so agreat humanist. Touched by the poverty, misery and
suffering of the masses of the country, he said to the educated Indians: “‘So long as
themillionslivein hunger andignorance, | hold every man atraitor, who having been
educated at their expense, pays not the least need to them.’

Swami Vivekananda
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Swami Vivekananda The RamakrishnaMission hasmany branchesin different partsof the country
(Jnana Yoga) and it carries on social service by opening schools, hospital's and dispensaries,
orphanagesand libraries.

NOTES Quotesby Swami Vivekananda

- Takeup oneidea. Make that oneideayour life - think of it, dream of it, live on that
idea. Let the brain, muscles, nerves, every part of your body, be full of that idea,
and just leave every other idea alone. Thisis the way to success, that is the way
great spiritual giants are produced.

- We are responsible for what we are, and whatever we wish ourselves to be, we
have the power to make ourselves. If what we are now has been the result of our
own past actions, it certainly follows that whatever we wish to be in future can be
produced by our present actions; so we have to know how to act.

- Never think there is anything impossible for the soul. It is the greatest heresy to
think so. If thereissin, thisisthe only sin to say that you are weak, or others are
wesk.

- You have to grow from the inside out. None can teach you, none can make you
spiritual. There is no other teacher but your own soul.

- Thegoal of mankind isknowledge ... Now this knowledge isinherent in man. No
knowledge comes from outside: it is all inside. What we say a man ‘knows’, should,
in strict psychological language, be what he ‘discovers’ or ‘unveils’; what man
‘learns’ is really what he discovers by taking the cover off his own soul, which is
amine of infinite knowledge.

- Wearewhat our thoughts have made us; so take care of what you think. Words are
secondary. Thoughts live; they travel far.

- Where can we go to find God if we cannot see Himin our own heartsand in every
living being?

- You cannot believein God until you believe in yourself.

- Thefirst sign of your becoming religiousisthat you are becoming cheerful.

- Theworld isthe great gymnasium where we come to make ourselves strong.

In oneword, thisideal isthat you are divine.

- The Vedanta recognizes no sin. It only recognizes error. And the greatest error,
says the Vedanta is to say that you are weak, that you are a sinner, a miserable
creature, and that you have no power and you cannot do this and that.

- Themore we come out and do good to others, the more our heartswill be purified,
and God will beinthem.

- All the powers in the universe are already ours. It is we who have put our hands
before our eyes and cry that it is dark.

- God of truth, be Thou alone my guide....

If you think about disaster, you will get it. Brood about death and you hasten your
demise. Think positively and masterfully, with confidence and faith, and life becomes
more secure, more fraught with action, richer in achievement and experience.

- The greatest religion isto be true to your own nature. Have faith in yourselves.

- You know, | may haveto be born again. | havefallen inlove with mankind.

- By the study of different religions we find that in essence they are one.

- Our duty isto encourage every one in his struggle to live up to his own highest
ideal, and strive at the same time to make theideal asnear as possibleto the Truth.
If faith in ourselves had been more extensively taught and practised, | am sure a
very large portion of the evils and miseries that we have would have vanished.
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3. Statetheaim of the RamakrishnaMisson.
4. What arethetraditiona waysthrough which religioussalvation could be

CHEcK Y OUR PROGRESS

achieved?

2.4

SUMMARY

- Swami Vivekanandafirmly believed that educationisaninstrument which

|eadsto the betterment of humans.

- Vivekanandawashighly critical of theeducationd systemitself withitswestern

biasand lack of attention to the devel opment of the mental ability and moral
character initspupils.

- According to Swami Vivekananda “intellectuality’ is not the highest good.

‘Morality’ and “Spirituality’ are the things for which we strive.

- Vivekanandareminded that the nation lived in the cottage and thereforeit

wasthe duty of every educated youngster to go fromvillageto villageand
makethe people understand their real condition, awakethem fromtheir long
sumber and advisethem how toimprovetheir own miserablelot.

- Thesunkenvitality of thehd plessvictimsof socid injusticewasto berestored

physcdly, intellectualy aswdl asspiritudly, according to Swami Vivekananda

- Swami Vivekananda saw the ‘Divine in the form of the poor’ whom he called

Daridra Narayan.

- Man-making education is inherent in character development as well as

vocational development.

- Vivekanandawasgreatly concerned about the proper care of the body and

the healthy development of one’s physique.

- Man-making education must devel op suchindividualswho areethically sound,

intellectually sharp, physically strong, religioudy liberal, socialy efficient,
spiritually enlightened and vocationally salf-sufficient.

- Swami Vivekanandafounded the RamakrishnaMissionwhichisengagedin

thetask of man-making through itsmultifariousactivities.

- Thereisno difference between man and man in hisbasic essenceand this

should lead to al men feeling about and treating each other asthey would do
withtheir ownindividua selves.

- For Vivekananda, reigion wasnot just aquestion of belief asitisaprocessin

which soul changesinto what it believes.

- The essence of Vivekananda’s teachings on religion was the universality of

God and hisaccessibility bothinform and without form, thedivinity of man,
respect and understanding of all religions.

Swami Vivekananda
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- Swami Vivekanandaemphas zed that thebasisof al systems, socid or palitica,

rests upon the goodness of men.

- Karmayoga asasystem of ethicsand religionisneeded for the attainment of

salf-control and self-redlization.

- Vivekananda’s educational philosophy may be encompassed withintheseten

words: ‘Education is the manifestation of the perfection already in man.’

- Thenationd awakening of the Indian peoplefound expressoninthemovement

ingpired by Swami Ramakrishna Paramhansa, agreat Hindu saint who sought
religioussavation.

- Swami Vivekananda, anintellectual of high caliber, who after the death of the

saint, Swami Ramakri shna Paramhansafounded the RamakrishnaMissonin
1897 to propagate histeachings.

- RamakrishnaMissionidedlized Hinduismincludingitspractice of idol worship

and polytheism.

- The Ramakrishnamission aimed at the spiritua conquest of theworld through

revived Hinduism.

- Vivekanandastressed on social action and thus, gavetheideaof religious

socidism.

- Vivekanandaemphas zed theindigpensable onenessof dl religionsand harshly

condemned any narrownessin religious matters.

- Vivekanandacriticized Indiansfor havinglost touch with therest of theworld

and become stagnant and mummified.

- TheRamakrishnaMission hasmany branchesin different partsof the country

andit carrieson social service by opening school s, hospital sand dispensaries,
orphanagesand libraries.

2.5

KEY TERMS

- Reincarnation: It refersto aphilosophical concept which believesthat a

living beingsstart anew lifein adifferent form after each biological death.

- Renunciation: It refersto akind of formal rejection of abelief, ideaor any

course of action.

- Polytheism: It refersto theworship or belief in more than one god.

2.6

ANSWERS TO ‘CHECK YOUR PROGRESS’

1. Educationshouldingtil thefollowing quaitiesin man:

(a) Hdp

(b) Assimilation
(c) Harmony
(d) Peace



2. Character development aswel| asvocationa devel opment, makesman-making Swami Vivekananda
education acomprehensive concept. (Jnana Yoga)

3. Theaim of the RamakrishnaMission wasto protect Indian sfrom materialistic
influencesof theWestern civilization. It thus, aimed at the spiritual conquest
of theworld through revived Hinduism.

4. Thetraditional waysthroughwhich religioussavation could beachieved are
asfollows:
(a) Reincarnation
(b) Meditation
(c) Devotion

NOTES

2.7 QUESTIONS AND EXERCISES

Short-Answer Questions
1. What arethe essential waysthrough which aman can bejudged?
2. State the premisesof the Vedantic philosophy.

3. Why did Vivekanandabelieve that thereisno difference between man and
man regarding hisbasi c essence?

4. What aretheviewsof Swami Vivekanandaregarding religion?
5. Writeashort note on educational philosophy of Vivekananda.

Long-Answer Questions

1. Discussthe concept of JnanaYoga.

2. Explaintheviewsof Swami Vivekanandaregarding education asameans of
human betterment.

3. Discussthe concept of man-making education.
4. Anaysethe mainfeaturesof the philosophy of Vivekananda.
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3.0 INTRODUCTION

B.R. Ambedkar, whowasanIndianjurigt, political |eader, philosopher, thinker, historian,
economist, scholar and a revolutionary. He was the first Minister of Law of
Independent India.

Dr Ambedkar had to suffer alot of indignitiesand discrimination dueto him
belonging to alower caste. Thisled him to work for the upliftment of the lower
castes. Heformed many lawsfor the reservation and protection of scheduled castes
and tribes in India’s Constitution.

Ambedkar used democracy asatool for social changein apeaceful way. He
initiated various measuresfor removing untouchability. Hisviews on economic
development go back to 1918 when he participated in an academic debate on the
problemsof small sizeholdingsin Indiaand different waysto solveit.

Ambedkar preferred democracy morethan any other form of government as
it gave the people opportunity to participate in the governance, and al so ensured
immense opportunitiesof challenge and change.

Inthisunit, youwill study in detail about the viewsof Ambedkar which hel ped
to bring about atransformationinthelndian society epecidly in case of the oppressed
classes.
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3.1 UNIT OBJECTIVES

After going through thisunit, you will beableto:
- Discuss the various phases of B.R. Ambedkar’s life
- Explainthe problemsof Hindu order
- Discusstheinfluencesthat shaped thelife and thought of Ambedkar
- Analysetheinfluence of Buddhism and Marxism on Ambedkar
- Discussthe concept of Varna system
- Explainthenotion of reservation in your ownwords

3.2 B. R. AMBEDKAR: AN INTRODUCTION

Bhimrao Ramji Ambedkar wasborn on 14 April 1891 (Vaiasakha Purnima) at a
place called Mhow near Indorein Madhya Pradesh, where hisfather was serving
asthe headmaster inthe Army School. He wasthe fourteenth child of hisparents
(of whom only five-three sonsand two daughters-had survived), Ramji Sakpal and
BhimaBhai. Hismother died early when hewasonly five and he wasbrought up by
his father’s sister Mira Bai. Bhim Rao came from the Mahar group of untouchables,
whichwasthelargest group of untouchablesin Maharashtra. Inthe view of some
scholars, Mahars, who weretheorigina settlersin Maharashtrawere pushed aside
by theinvadingAryans.

Bhimrao’s family had a military background. His father Ramji Sakpal and
grandfather Mal oji Sakpal had rendered military serviceto the British. Hismother
also had a military background, and her father was a Subedar Major from the
village of Murad in the Thane District of Maharashtra. Mhow, which ison the
border line of Maharashtraand Madhya Pradesh, had itself been amilitary centre, a
cantonment area.

Suffering from all the possible disabilities, segregation and discrimination,
Bhimrao’s family was kept out of the mainstream of Maharashtra’ social and political
setup.

Asayoung boy, Bhim Rao was sent to thelocal Marathi School, where his
officia namewasregistered asBhimaRamji Ambavadekar. Thefamily preferred
the ancestral village rather than the caste ashissurname. Later on, Bhimastarted
hishigh school education in the Government High School of Satara. At school, he
became avictim of segregation like every other untouchable boy. Hewas asked to
sit away from them and was forbidden to mix and play with them. His Sanskrit
teacher refused to teach him as Sanskrit was regarded asthe divine language and
theuntouchableswere not considered eligiblefor learningit. Hence, though Bhima
wanted to study Sanskrit, hewasforced to study Persian instead.

Ramji Sakpal shifted to Bombay upon termination of hisservicesin 1904.
Initidly, thefamily hadtoliveinachaw in Pardl. At thisstage, Bhimawastransferred
to aHigh School in Parel and subsequently to thefamous El phistone High School



from where he passed hismatriculationin 1907. Bhimawasthefirst Mahar boy
who had passed hismatriculation with distinction.

Here, it should be noted that as per the tradition of histime, Bhimawas
married when he wasjust in the fifth standard, at the age of fourteen. His bride
RamaBal, daughter of Bhiku Valangkear, wasjust nineyearsold at thetime of her
marriage.

Bhimrao continued hiscollege education at Elphinstone Collegewiththehelp
of amonthly scholarship of twenty-five rupees per month offered by theruler of
Baroda, Maharaja Sayaji Rao Gaikwad who waswell-known asareform-minded
king. The great professor Max Muller supplemented Bhimrao’s education with the
gift of booksand clothes. Hewastill in college when he became afather. Hisfirst
sonwasYashwant. Hepassed hisB.A. in 1913 with English and Persanashismain
subjects.

After hisgraduation, hetook up serviceinthe princely state of Baroda. Here,
he suffered humiliation even at the hands of hislowest subordinates. He had no
option but to resign, ashe could not suffer injusticeand indignity.

In 1913, he had an opportunity to go abroad for his advance studies. He
joined ColumbiaUniversity in New York, USA, asa Gayakwad scholar and was
the very first Mahar to undertake foreign studies. In 1915, hereceived hisM.A.
from Columbiafor hisdissertation Ancient Indian Commerce. In 1916, heregistered
for hisPh.D. based on the thesis National Dividend for India: A Historical and
Analytical Sudy, whichwasfinally accepted by ColumbiaUniversity for theaward
of Ph.D.inJune1917.

InOctober 1916, hemoved from Columbiato the London School of Economics
and Political Sciencewherehejoined M.Sc. (Economics) and D.Sc. (Economics).
He also joined the Gray’s Inn for the degree of Bar-at-Law. His admission into
these prestigiousingtitutionsin London was grestly facilitated by theintroductory
letterswritten by hisprofessor in ColumbiaUniversity, R.A. Selegman.

However, hewascalled back by the Mahargja of Barodaand was appointed
hismilitary secretary. Hehad toleavehisjobin utter disgust in view of the continued
harassment and ill-treatment at the hands of the caste-ridden society. On hisreturn
to Bombay, hewas appointed professor of political economy inthe Sydenham College
of Commerceand Economicsat an attractive salary of 450 rupees per month. Even
here, hewastreated asapariah by his caste-based Hindu colleagues, which led to
hisresignation in March 1920. Thereafter, he returned to London to resume his
higher studies. However, before heleft for London he had started aweekly paper
called Mooknayak (L eader of the dumb) to champion the cause of the depressed
classesinindia

Hewasawarded the degree M. Sc. (Economics) by the University of London
in 1921 for histhesis, Provincial Decentralization of Imperial Financein British
India. Next year, he was called the ‘Bar’. At the same time, he also submitted his
thesisentitled, The problemof the Rupeefor hisD.Sc. in 1923. Upon compl etion of
studiesin London, Bhim Rao moved to Germany to study Economicsfor three
monthsat the University of Bonn.

Dr B.R. Ambedkar - |

NOTES

Self-Instructional Material

51



Dr B.R. Ambedkar - |

NOTES

52 Self-Instructional Material

In June 1923, hefinally returned to Indiato start his career asalawyer in
Bombay High Court. However, asan untouchabl e barrister, he did not have agood
practice and had to supplement hisincome by working asa part-time professor of
law at the Batliboi’s Institute of Accountancy.

Itwasin July 1924, that Ambedkar started hispolitical career by establishing
the Bahishkrit Hitkarini Sabha (The depressed classes’ welfare association) to
raisethe educational level and the economic status of the depressed classesaswell
as to ventilate the hardships of these classes. He established thisinstitution in
collaborationwith Sir Chimanlal Setalvadin 1927. He started his paper Bahishkrit
Bharat to articul ate grievances and voi ce the interests of the depressed classes.

In 1927, hewasnominated asamember of Bombay legidative council. Next
year, he wasappointed Professor of law in the Government Law College, Bombay.
He represented the untouchablesin the Second Round Table Conference held in
London. In 1932, the Ramsay MacDonald Award conceded the demand for separate
electoratesfor the untouchables. Ambedkar was also present in the Third Round
Table conference held in London in 1932-33.

Upon hisreturnto India, he founded the Independent Labour Party, which
contested el ections held under the Government of IndiaAct of 1935. Hisparty had
fielded seventeen candidates of whom fifteen were returned to the House. In June,
1935, he became the Principal and Perry Professor of Jurisprudence in Bombay’s
Government Law College. In 1942, the British Indian Government picked him up as
amember of the Executive Council of the Governor General of Indiaand wasgiven
the charge of Labour. Heheld thispost until July 1946.

In 1946, he published hisscholarly work, Who were the Shudras? He dedi cated
this work quite appropriately to Jyotiba Phule whom he described as “The Greatest
Shudraof Modern India’, who made the lower classes of the Hindus conscious of
their slavery and to the highest classes who had preached the gospel that “for India,
social democracy was more vital than Independence from foreign rule’.

In November 1946, he was elected to the Constituent Assembly of India
from Bengal (rather than from hishome state of Maharashtra). Therefore, hewas
nominated in the Constituent Assembly asthe Chairman of its prestigious Drafting
Committee. The Chairmanship of the Drafting Committeeinvolved thevery onerous
task of finalizing and presenting to the Constituent Assembly thefinal Draft of the
Condtitution of Indiaand to clarify and defend itscontroversial provisions. On account
of the role he played in this capacity, he was universally acclaimed as the *Architect
of the Indian Constitution’.

Upon Indiaattaining her freedom from the alien British Rule on the midnight
of 15 August 1947, he was appointed by Nehru as the Minister for Law in his
cabinet. After over ayear, hehadtoresign from hisjob owingto hisseriousdifferences
with Nehru on the question of the government’s policy towards the Hindu Code Bill.
However, in 1952, he was el ected to the Rajya Sabha, a status which he enjoyed
until hisdeath in December 1956.

Itwasin 1948 that after the death of hisfirst wife, Dr. Ambedkar married Dr.
ShardaKabir, aMaharashtra Brahmin, out of a sense of sheer revenge. Shelived
with himuntil thelast moment of hislife.



InJune 1952, hisold almamater, the ColumbiaUniversity honoured himwith
the Degreeof L.L.D. (Honoris Causa) in recognition of thework doneby himin
connection with the drafting of India’s Constitution. The University lauded him as
‘one of India’s leading citizens, a great social reformer and a valiant upholder of
human rights’.

From 1949, he had started participating actively in the World Buddhist
Conferencesheldin Kathmandu and Rangoon. In September of the sameyear, he
published the Buddhist prayer book called the Buddha Upasna Pantha. In 1955,
he formed the Bhratiya Buddha Mahasabha. It was in 14 October 1956 that he
acrimonioudy left Hindui sm to become aBuddhist in Nagpur. Thefollowing month,
he participated in the annual session of the World Buddhist Conference held in
Kathmandu where he was praised as ‘Nav Buddha’.

Hislife cameto an end in the early morning of 6 December 1956, when his
second wife, Dr Sharda K abir went to hisbedroom to wake him up but found him
dead. Hedied after prolongedillness.

Asagreat scholar of histime, Dr Ambedkar authored the following notable
booksand brochures:
The Problem of the Rupee: Its Origin and its Solution, 1923
The Evolution of Provincial Finance in British India, 1925
Annihilation of Caste, 1936
Thoughts on Pakistan, 1946
Ranade, Gandhi and Jinnah, 1943
What Congress and Gandhi have done to the Untouchables, 1945
Who were the Shudras? 1946
Sate and Minorities, 1947
The Untouchables, 1948
Maharashtra as a Linguistic Sate, 1948
Thoughts on Linguistic Sates, 1945
The Buddha and his Dhamma, 1957
Besidesthese monumental works, thefollowing workswere published after
hisdemisein 1956:
The Rise and Fall of India Women, 1965
Dr Ambedkar on Buddhism, 1982
He published two newspapers, or rather views-papers, one after another.

The first views-paper launched by him was a Marathi fortnightly called Mook
Nayak, which was renamed as Bahishkrit Bharat in 1927.

Hewasa so responsiblefor establishing anumber of educational ingtitutions
for the equal benefit of all, including the Scheduled Castes, the depressed and the
oppressed people of India, for instance:

Siddhartha College of Artsand Science, 1946
Milind MahaVidyaaya, 1951
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Siddhartha College of Commerceand Economics, 1953
SiddharthaCollege of Law, 1956

Fndly, hewasingrumenta in establishing thefollowing associations, ingtitutions

and politica parties:

- Bahishkrit Hitkari Sabha, 1924
SamtaSainik Dal, 1928
Independence Labour Party, 1936
People’s Education Society, 1945
Mumbai RajyaK anistha Gaokamagal Association, 1955
BhartiyaBaudh Mahasabha, 1955
Republican Party, 1956

The most sacred spotsrelating to Dr Ambedkarslifeand work areasfollows:
Janma Bhoomi — Mhow Cantonment, M.P.
Kranti Bhoomi — Mahad
Deeksha Bhoomi — Nagpur
Chaitya Bhoomi — Chupati, near Shivaji Park in Dadar, Bombay

3.2.1 Phases of his Public Life

The three-and-a-half decade long public career of Dr Ambedkar can be studied
under thefollowing five magor phases:

- 1918-1928: Period during which he established himself as alawyer and
launched a series of satyagrahasto safeguard theinterest of the depressed
classes.

- 1929-1936: Period during which he clamoured for separate el ectoratesfor
thedalits.

- 1937-1946: Period in which he held anumber of public officesand used
them for the benefit of the depressed classes.

- 1946-1950: Period in which he prepared the draft of the Constitution of
India, which earned him thetitle of Modern Manu.

- 1950-1956: Period inwhich herdinquished Hinduism and adopted Buddhiam.

Thus, Dr Ambedkar was the most renowned professor, barrister, legislator,
constitution-framer, Cabinet Minister, social reformer and the uncrowned leader of
thedalits, the depressed and oppressed classes of Indiafor whose emancipation,
welfareand upliftment helived and died. The multi-faceted work of Dr Ambedkar
made him themost eminent Mahar, architect of Indian Condtitution and posthumoudy
earned him the highest state decoration of Bharat Ratna.

Social ideas

AsaMahar, Dr Ambedkar had himsdlf suffered alot of indignitiesand discrimination
at the hands of the so-called upper castes, and was, thus, always eager to bring
revolutionary changesin thetraditiona social system of India. Hewanted to rescue



the oppressed and the suppressed classesfrom the yoke of Brahmanismand casteism.
This, hethought, could be possible only through the efforts of the oppressed and the
suppressed peoplethemselves, ashe knew that therightsare never givenin charity
or donation. Like Bal Gnagadhar Tilak, he maintained that one hasto fight for them,
clamour for them and, for this, onehasto struggle againgt the preva ent socia structure,
traditions, practicesand beliefs.

3.2.2 Problem of Hindus Order

ToAmbedkar, thevery first problem of Hindu socia system wastheonerelating to
the origin to the Shudras. In his famous book titled, Who were the Shudras?
Ambedkar mentions that the principle of graded inequality was the basis for
determining the term “associated life’as found in the four Varnas. In hisopinion, the
Arya Samajis had believed that the four Varnas of the Indo-Aryan society have
been in existence from the very beginning. They believe that the \edas were “eternal
and sacrosanct’. Ambedkar thought that certain portions of the Vedas, specialy the
Purushasukuta, were fabricated by the Brahamanasto serve their own purpose.
In hisview, the Aryasmajists had doneagreat mischief by preaching that the Vedas
were‘eternal, without beginning, without end and infallible’. Such observations resulted
in making the Hindu soci ety astétic society.

The Purushasukata made the Chatur Varna asacred and divineinstitution.
It described originally the Brahamanas asthe mouth, the Kshatriyasasthe arms,
the Vaishyas as the thighs and the Shudras as the feet of the purush. The great
Hindu law-maker, Manu, also enunciated afresh theideal of Purushasukata. He
also emphasized that the “\eda is the only and the ultimate sanction for dharma’. He
invested the socia idea of ChaturVarna contained in Purushasukata with the
degree of divinity andinfallibility which Ambedkar thought was not there before.

The Original three-Varna system and the Origin of the Shudras
Ambedkar also put forth his prepositions about the Shudras. According to him:

- The Shudraswere one of the Aryan communitiesof the solar race.

- Therewasatimewhen the Indo-Aryan soci ety recognized only threeVarnas.
The Shurdras were not a separate Varna, but a part of the Kshyatriya
Varna.

- Then, at some point of time, there started an unending struggle between the
Shudrakings and the Brahamanasin which the Shurdaswere subjected to
various tyrannies and indignities and were excluded from the Kshatriya
classes.

- Brahamanashated the Shudras, inflicted tyranniesand indignities on them
and refused to invest the Shudraswith the sacred thread.

- Dueto theloss of sacred threads Shudras became socially degraded, fell
below the rank even of the Vaishayas and cameto form the fourth Varna.
They were, thus, downgraded from the second to the fourth Varna, which
was created especialy for them.
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Satus of the Shudras
Infact, Ambedkar has summarized the status of aShudra asfollows;

- Hewastotakethelast placeinthesocial order.

- Hewasconsidered impure and therefore no sacred act could be donewithin
hissight and within hishearing.

- Hewasnot to be respected like the other classes.

- Hislifehad no value and anybody could kill him, without having to pay any
compensation and even if some compensation had to be paid, it had to be of
asmaller value as compared with that of the Brahamana, the Kshatriya and
the Vaishya.

- He could not acquire knowledge and it wasasin and acrimeto give him
education.

- Hecould not acquire property and the Brahamana could take hisproperty at
hispleasure.

- Hecould not hold any office under the state.
- Hisduty and salvationlay in hisserving the so-called higher classes.

- Thehigher classeswere not to marry with a Shudra; they could, however,
keep a Shudra woman asaconcubine. But if aShudra touched the women
of ahigher class, hewasto be severely punished.

- Hewasbornin servility and wasto be kept in servility forever.

The Untouchables

Untouchability meant *pollution by the touch of certain persons by reason of their
birth ina particular caste or family’. This practice of untouchability is peculiar to the
Hindu socia system. Ambedkar devoted his book, The Untouchables: Who are
They, todiscusstheorigin of untouchability. Hedid not regard Hindu civilization as
acivilization because it had continued to suppress and censor alarge section of
humanity. They were not only suppressed and end aved; they were a so not alowed
toliveinsdethevillage a ong with the other castes, the so-called higher castes. As
amatter of fact, from thevery beginning they lived outside thevillage.

Unlikethe Shudras, the untouchabl eswere outs dethefour-fold Varna system.
The ShudrawasaSavarana, i.e., the one possessing a Varna. Asagainst him, the
untouchable wasthe aVarna, i.e., outside the Varna system. Since, the avVarnas
were outside the Varna system, they were also madeto live on the outskirts of the
villageand not insdethevillage. The system of separate and distinct quartersbecame
aperpetual and permanent feature of Indian village system. Asfar asthe Mahars
of the Maharashtrawere concerned they alwayslived outsidethe village, because
they belonged to atribe different from the one to which the settled tribesbelonged.
They were known as the *broken men’ who belonged to adifferent tribe, different
blood and who were as such given quartersoutsidethevillage.



Evils of caste system Dr B.R. Ambedkar - |

Ambedkar had provided afairly long list of the evilsthat have polluted the Hindu
caste system. Some of them are asfollows:

- The membership of caste was confined to thosewho wereborninitandit NOTES
wasthereforean exclusive membership.

- Itsmemberswereforbidden to marry outside the caste.

- They were prevented from possessing arms, so that they may not revolt
against their oppressorsand exploiters.

- They were denied theright of education.
- They weredenied theright to property.

- They were assigned thejobs, not onthe basisof their capacities, but on the of
social statusof their parents. Therewas no readjustment of occupationsand
therefore the caste became adirect cause of much of unemployment.

- The caste system embodied the arrogance and selfishness of a perverse
section of Hinduswho considered themsel ves superior enoughin social status
who had authority to useforceon their so-called inferiors.

- Thesdf-styled high caste people d so claimed theright of ex-communication,
which often meant death.

At thehandsof these people, virtue had become cast-ridden and morality had
become cast-bound.

Ambedkar hasventured to explain asto why therewasno social revolutionin
India, despite the highly discriminatory and oppressive social system. Hefindsthe
answer in the conspiracy of the people of the higher caste to reduce the lower
classesto asystem of total disability. They were deliberately denied the meansto
escape and were made to become reconciled to their eternal servitude. They were
denied military service, their suffrage, their political weapon, and education. The
system of ChaturVarna denied these weapons to the masses of these people and
paraysed and crippled them completely. They, thus, wereleft with no option but to
accept their servitude.
Ambedkar also thought of certain waysto help these classesto overcome

their servitude. The most important of these were asfollows:

Thedignity behind the caste, and the Shastraswhi ch sanctionedit, should

be destroyed.

The system of scaling the castein agraded order should be abolished.

I nter-caste marriages should be encouraged asit would disturb the caste

Spirit.

The monopoly of the Brahamanas over education should be abolished

and education bemade universal.

The monopoly of the Kshatriyas over armaments and their exclusive

right to constitute the nation’s army should be abolished and recruitment

toarmy should be by open, fair and equal competition.
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They should begiventheright to vote and to contest el ections, at par with
all other classes so that they too have equal opportunity to participatein
their governance.

According to Ambedkar, the Brahamanas enslaved the mind and Baniyas
endaved the body and having donethat, they divided the spoilsthat belonged to the
governing classes. He al so thought that Brahamnismwas opposed to democracy
and the valuesfor which it stood, especially the values of justice, liberty, equality,
fraternity and therule of law.

Inorder to purgethe Hindu religion of inhumanities, Dr Ambedkar madethe
following suggestions.

- There should be one and only one standard book of Hindu religion
acceptableto al Hindus. On the other hand, preaching of any doctrine,
religiousor socia, contained in the Viedas, the Shastrasor the Purnans,
should be penalized.

Thepriesthood should beabolished. It must at |east ceaseto behereditary.
Theremust be astate examination for priesthood.

It should be made penal for a person who has no Sanad (certificate or
degree) to officiateasapriest.

A priest should bethe servant of the state and like any other civil servant
should be paid by the state and shoul d be subject to thedisciplinary action
by the statein the matter of hismorals, beliefsand formsof worship, in
addition to hisbeing subject al ong with other citizensto the ordinary law
of theland.

The number of the priests should be limited by law according to the
requirementsof the state, like other civil services. Thiswould betheonly
effectiveway tokill the spread of Brahaminism. Hewasof thefollowing
view, ‘Brahaminismisthe poisonwhich hasspoiled Hinduism. If Hinduism
istobe saved it can be saved only by killing Brahminism.”

CHEcCK Y OUR PROGRESS

1. Namethe educationa institutions set up by Dr Ambedkar.
2. State animportant feature of the Indian village system.
3. Why were the Mahars of Maharashtra considered as ‘broken men’?

3.3 SOCIAL JUSTICE

Dr B. R. Ambedkar was certainly not the first to have started the work of social
emanci pation and politica mobilization of themillionsof peopleof the depressed classes
but, hewasthe most effectivein highlighting theinhuman treatment to which they
weresubjected toin the Hindu society. Hiswork wasqualitatively different from that
of hispredecessors. He stood for the social liberation, economic emancipation and



political advancement of the downtrodden millions. He, however, counselled the
oppressed peoplenot to be compliant and obedient either toinequality or justice. He
wanted them to fight against the forces of oppression and expl oitation and remodel
society inaccordance with the normsand provisonsasenshrined in the Congtitution
of India.

Dr Ambedkar wasthe symbol of thenon-Brahmin social reform movement
in modern India. As part of the genera national awakening and democratic
consciousness, Ambedkar’s message succeeded in carrying the message of reform
to classeswhich had so far been untouched by it. He combined in himself therole of
asocial reformer, apolitical leader and aspiritual guide of the untouchables. He
played auniquerolein shaping the mind and the political outlook of hiscommunity.
His socio-political philosophy is India’s most enlightened and modern gift to the
weaker and backward section of our society. It has the potential to benefit and
servethelarger interests of mankind.

Dr Ambedkar’s mission throughout life has been an uncanny desire to secure
justice —social, economic and political for the disadvantaged sections of the Indian
society. Inhiswritings, an dternative socio-economic and palitical framework emerges,
wherein the pragmatic and visionary aspects of histhinking meet on even grounds.
Hissocia philosophy emanatesin liberty, equality and fraternity. According to him,
thesethreeideal swereinherent in theteachings of Buddha. Thistrinity of ideals
had abearinginthe Constituent Assembly where he delineated and emphasized the
need of social democracy. While defining the basisof the Indian Constitution, he
was conscious that the contents must be related to the interests of the weaker
sections of society. In hisscholarly pursuits aswell asin hispolitical activities,
Ambedkar wasdriven by adesireto comprehend the vital issuesof histimeand to
find solutionsfor the problemsof Indian society. Heraised certain pressing issues
that no one waswilling to take up or deal with and made sure that they were not
ignored and trampled over by the so called ‘upper classes’. Ambedkar planned his
programmesto bring thedowntrodden millionsof Indiafrom astate of dehumanization
and davery into oneof equaity through the use of modern methodsbased on education
and theexercise of legal and political rights.

Dr Ambedkar organized and inaugurated anumber of conferences, attended
alarge number of meetings, started newspapersand wrote articles, editorialsand
books. Themainthemein all these activitieswasthe emancipation of thelowly, the
poor and the untouchables. He repeatedly asked the Hindusto changetheir ways.
Yet, despite hisrepeated requests, atrocitiesimposed on the untouchables continued
and they weretreated aslessthan human beings.

Dr Ambedkar relentlessly fought for the cause of the depressed and the
deprived of the Indian society and this brought him to devel op his philosophy of
humani smwhich centresaround the problems of man. Asstated by Dr D. R. Jatava,
‘Dr Ambedkar’s social humanism is a philosophical thought in which man’s social
situation and the analysis of its problems have been given utmost importance...
Man’s dignity, protection of equal rights, values of individuality, welfare of common
people, freedom of expression, just social order, right relationsbased on fraternity,
man’s all round development, man’s liberty to express himself in the interest of new
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construction and perennial movement based activeness of the exploited people are
some of the main features of Dr Ambedkar’s social humanism ... Dr Ambedkar’s
humani sm has been amovement for socia freedom of the oppressed and expressed
and exploited, and it has advocated that people must remain conscious and awake
for each other’s just interests, respect and rights’. Thus, we see how hisdynamic
and democratic humanism aimsat liberating man from the bonds of social malaise.

Influences on the Life and Thoughts of Ambedkar

Dr Ambedkar wasasocia revolutionary and most renowned militant champion of
the untouchabl es. He vehemently denounced theinequalitieswhich Brahmanical
Hinduism heaped upon the untouchablesand fought for the cause of social equality.
He experienced theinjusticesof beingamember of adisadvantaged group of society.
Hisaimwasto establish an equitable social order inapluralistic multi-religiousand
class-casteridden Indian society. He was cl osaly acquainted with thewestern political
tradition, especialy with liberation and at the sametime quite well versed in ancient
Hindu and Buddhist literature. Hewasinfluenced by the Indian aswell aswestern
intellectual and moral ideas of many great thinkerslike Gautam Buddha, Jyctiba
Phule, John Dewey (hismentor at ColumbiaUniversity), Karl Marx and Justice
M.G. Ranade. The ideas of John Dewey, Edwin R.A Seligman, the Fabians and
British ideslistshad adeep impact on Ambedkar. He borrowed hisnotion of religion
from Burke, theory of Government from J.S. Mill and Jefferson and the notion of
social liberty from Booker T. Washington. Ambedkar was affected by Indian social
system and i deol ogiesand was influenced by the Western modernism. Heused the
methodol ogy and strategy derived from the West to anal yse Indian society. Though
headmired theidealsof westernliberalismand Marxism, he perceived their perfection
in Buddhism. All thethinkersinfluenced Ambedkar in oneway or another and shaped
aswell asreshaped histhinking process, convictions, and pragmatic approach to
social justice. In order to understand the life and thoughts of Ambedkar one hasto
understand theinfluences of these personalitieson Ambedkar.

Dr Ambedkar had great reverencefor the life and message of Buddha. He
appreciated Lord Buddha’s belief in man’s capacity to achieve salvation without
extraneousaid. He regarded Buddhaas his master and histeachingsasthe complete
antithes sof Hinduism. Lord Buddharevolted against traditiona Hinduism. According
to Ambedkar, it wasa powerful revolt against Brahmanism leading to theregjection
of liberty, equality and fraternity. Buddhism attempted to restore the law of reason
and rationalism in thelife of the Indian people by doing away with prayers, rituals
and sacrifices. Buddha fervently followed the doctrine of egalitarianism and
humanismand hismessagewasfor all. Dr Ambedkar was greatly fascinated by the
personality and philosophical profoundness of the founder of Buddhism. Buddha’s
indomitablefaithin the capacity of man to shape hisown destiny appearsto have
had a lasting influence on Ambedkar. Buddha’s principles and philosophy had an
immenseimpact on Ambedkar and thiswas proved by hisconversion to Buddhism
and hispragmatic attitudein hisperception of social justice.

Mahatma Phule, the Martin Luther of Maharashtra, was considered by
Dr Ambedkar as one of the greatest of our socia reformers. He described Phuleas



‘the greatest shudra of modern India’. Ambedkar remarked that Mahatma Phule
madethelower classesof Hindus consciousof their plight and preached to Indiathat
socia democracy wasmorevital thanindependencefrom foreign rule. Phulebrought
Ambedkar closer to the liberal and reformist traditions of Maharashtra. Under Phule’s
influence, Ambedkar overcamethelimitationsof theliberal reformist movement by
conscioudy becoming the man of the massesand forging apolitical organizationto
bring themassestogether. Ambedkar not only believed inthedriving forceof principles
and policiesbut gave equal importanceto thework of implementing them. Hismain
achievement was hispositive contribution to theradical reformist theory and practice
in Maharashtra. Here, also we find Mahatma Phule’s influence on Dr Ambedkar.
Ambedkar continued the revol utionary work started by JyotibhaPhule.

Both Gandhi and Ambedkar were heroic and the very embodiment of revolt
againgt the unjust social order exigtinginIndia. Bothwerecritical of theevilsof the
Hindu socia system, especially untouchability and were determined to uproot the
evilswhileleaving thefoundationsof Indian culture undisturbed. Asmade clear by
Professor Bipan Chandra, ‘Both share in common total opposition to caste oppression
and caste discrimination and commitment to transform the social, economic and
cultural conditionsof Harijan’. Gandhi was agai nst untouchability and wanted to
abolishit withthe help of adult franchi se combined with amoral and social drive. In
this context we see that Ambedkar’s approach was not radically different from that
of Gandhi. Ambedkar was an enemy of the caste system and he stood for itstotal
liquidation like Gandhi. He believed that the caste system would have to go if
untouchability wasto be eradicated. Though Gandhi favoured varna vyavasthain
hisearly days, by 1935, he declared that the caste system would have to go and
admitted that thevarna vyvasthathat hefavoured earlier wasnon-existent in practice.
Like Ambedkar, he asserted that Hinduism had to become casteless if it wasto
survive. However, their goal swere same but the strategi es adopted by all of them
weredifferent.

M.G Ranade was another great person who influenced Ambedkar. Both of
them strove for the removal of all the evils prevailing in Hindu society and its
reorgani zation. Like Ranade, Ambedkar also regarded the advent of the Britishin
Indiaas providentia and responsiblefor theintellectual awakening of Indiaand the
introduction of the concepts of liberty, equality and fraternity. The British made
Indiansfeel ashamed of their socia customsand moral code and forced upon them
the revaluation of socia values besides giving a common system of law and
government. According to Ambedkar, the age of Ranade was honest and more
enlightened. L eaders|ike Ranade engaged themsel vesin studying and examining
thefactsof lifeand moulded their lives accordingly. Ambedkar held that Ranade
wasagreat man not only by the standards of histime, but according to any standard.
Ranade’s life was nothing but a relentless struggle against social injustice, social
evilsandfor thesocid reforms. He struggled to createrightsto vitalize the conscience
of Hindu society which had become moribund and morbid. Ambedkar a sofollowed
hispath and both of them wanted to createtheideal social democracy.

John Dewey was Ambedkar’s mentor at Columbia University in USAand his
‘Philosophy of Instrumentalism” made Ambedkar pragmatic in his approach towards a
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critical andyssof the concrete problemsfacing humanity. John Dewey left aninddible
mark in Ambedkar through hisrealistic, integrative and pragmatic approachesto
systemati cally analysing the problems concerning palitics, economics, society, religion
and history. Dewey perceived these problemspiecemeal and through idealism.

Besides the mentioned influences of great thinkers, Ambedkar’s own bitter
experienceswent alongway in moulding hislife, perception and ideas. Ambedkar
borethe brunt of caste discrimination and often faced humiliation for belongingtoa
lower caste. It may be concluded that it was his own bitter experiences and the
influence of the great thinkersthat made him take a stand against Hinduism and the
Hindu social order ashe believed that it stood in the way of establishment of an
egdlitarian society.

Socio-Poalitical Thoughts of Ambedkar

The eradication of untouchabiltiy and the caste system was the mission of Ambedkar’s
life. He analysed every problem of Indian society —economic, social, political, cultural
and educational, keeping thismission in mind. He held that each of these problems
had a caste dimension and the caste system made the depressed classes, mainly the
untouchables, socia outcagtes, economically davesand politically handicapped. They
were oppressed, exploited and marginalized in every walk of life. For Ambedkar,
safeguarding theinterest of the depressed classes was of paramount importance
because nobody had championed the cause of thisdeprived lot before. Keepingthis
inmind, let usnow try to analyse theimportant tenets of his socio-political thought.

Ambedkar’s Idea of Democratic Socialism

Democracy occupied a central place in Dr Ambedkar’s ideological map. He was a
true and sincere democrat and hismajor contribution to political thinking wasto
focuson thereliance of social democracy to political democracy. He believed that
without socid reforms, political reformsare meaninglesssincethe sateisultimately
asocial ingtitution. Hewarned that aslong asthere wasinequality on the social and
economic plane, there could beno politica democracy. Hefirmly believedthat political
progresswould be impossible without areformed and enlightened society. Thisis
why he believed that social reformsshould precede political reforms.

Dr Ambedkar refersto democracy asasystem which bringsabout fundamental
changesinthesocia and economiclifeof the peoplewithout resorting to disputesand
bloodshed. He desired to remove contradictions created by economic and socia
inequalities. He viewed democracy asamode of associated living in which there
would beno discrimination on social and economic grounds. He sounded anote of
warning that democracy should not become ad ogan or amereform of government.
Heconsidered it to beaway of lifethrough which social justice can be established.

According to Dr Ambedkar, the essential requirements for the successful
working of ademocracy are enumerated asfollows:
- Theremust beno glaring inequality in society.
- There must be statutory provisions to protect the interests of the
oppressed classes.



- Theremust be equality in law and administration and there should not
betyranny of the majority over the minority.

- Aneffective opposition whichisanimportant factor in theworking of a
successful democracy.

- Amoral order, without which democracy cannot sustain.

Ambedkar visualized the economic welfare of the people through the
combination of state socialism with Parliamentary democracy. Though, hewasa
great admirer of the Parliamentary system of Government till 1947, helater thought
that anon-parliamentary executive would suit Indiabetter. He pointed out that the
representative nature of the executive does not necessarily ensuretherightsfor the
minorities. In aParliamentary democracy the el ected majority worksaccording to
its own manifesto. Parliamentary democracy, seemed amust to him in order to
protect individual freedom, as otherwise there were chances of it turning into a
dictatorship. Dr Ambedkar’s solution for this was to retain Parliamentary democracy
and prescriptive state Socialism according to thelaw of the Constitution so that it
will be beyond the reach of aParliamentary majority to suspend, amend or abrogate
it. Inone of the speechesin the Constituent Assembly in 1949, Ambedkar pointed
out that for the operation and survival of democracy, the people should hold fast to
constitutional methods of achieving social and economic objectives.

Ambedkar and Indian Democr acy

IntheIndian Situation, wherethe society iscaste-ridden and theloya tiesand interests
are caste bound, any democratic government isbound to degenerate into acommunal
majority rule. Thismajority would beincapable of articulating and representing the
interestsof every member of society. Ambedkar exhorted the peopleto giveup hero-
worship which wasastrong feature of Indian politics. For him, it wasasureroad to
degradation and to eventua dictatorship. Hence, herepeatedly ins sted ontheneed to
banish hero-worship from the Indian political scenario. Ambedkar wanted the people
of Indiato develop asense of nationd solidarity. He held that the operation of castein
politicswould vitiate thewhol e political aamosphere and thedemocraticingtitutions
and processeswould ceaseto performtherol eof liberating Indian society and organizing
the peopleinto one nation. Ambedkar viewed nationaism asan emotiona feding that
hasgreat strength. In adiscriminating society, the spirit of onenesscannot comeinto
exigence. Hebeieved not only in palitica integrity and independencebut soin socia
integrity. Hisnationalismwasnot aggressve nationaism, for heknew it would become
irrational and give birth tointolerance. Heheld that political partiesareindigoensible
part of democracy. There should be at least two parties to prevent a democratic
government from becoming despotic. Under aone party government the danger of
tyranny and misdirection to public affairscannot beruled out.

Ambedkar wanted achangein thelife pattern of the untouchables. Hiswork in
publiclifedevelopedinthreedirections firgt, awakeningand organizingtheuntouchables
second, securing political representationsfor the untouchablesand third, encouraging
the depressed classesto educate themselves. He knew that without political rightsand
political power, theelevation of the depressed classeswould not be possible. For the
achievement of political rightsfor them, Ambedkar submitted many petitionsand
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memorandafor representation in thelegid atureand sought reservationsin various
fields of employment. He organized the Independent Labour Party for thelandless
peasants, agriculturistssand theworkers. In 1942, he formed another political party -
All IndiaScheduled Caste Federation (Al SCF) which stressed that sincethe Scheduled
Cagtesdid not possesssocia and economic power, political power should beseized by
them. In 1956, Ambedkar visualized the establishment of the Republican Party of
India, asan opposition party whichwould join handswith other political groupsinorder
to sol ve the problemsof theuntouchabl es. Hea so fought for therightsof women and
thisisadgnificant agpect of hissocial reform activity.

Ambedkar repeatedly stated that power was necessary to protect therights
of the people. He held that right must exi st before the power is set up and it would
be aseriouserror to reverse the order of precedence. He was of the opinion that
rights are protected not only by law but also by the *social and moral conscience of
society’. If rights are opposed by the community, no one can guarantee them in the
real senseof theterm. On the other hand if social consciencerecognizestherights
enacted by the law, it will be safer and more secure. Hence, it was absolutely
necessary that asocial organizationisfreefromrigid social barriers.

Ambedkar’s Views on Economic Development and Planning

Asan academic economist, Ambedkar has made significant contributionsto the
variousfields of economics. Intheearly period (1915-25), hisfocuswasmainly
centred onthemeslike public finance, monetary and international economics. But
his economic writingsin the later period dealt with awide range of interrelated
issuesincluding perspectives on economic devel opment and planning, theeconomic
system and political economy of the caste system. Dr Babasaheb Ambedkar’s
concept of democracy wasreconciled with hisconcept of socialism. Inademocracy,
individua rightsareindispens bleand they can be protected by socialism. Individual
rightsare, to acertain extent, dependent upon the economic structure of society. He
emphasi zed the need to strengthen the social and economic foundation for asmooth
functioning of democracy. He advocated state Socialism in which the state woul d
control the basi c industries and economic exploitation could be avoided to agreat
extent. Herecommended economi ¢ planning. Asstated earlier, hisconcept of sate
socialismiscongtitutional state sociaism aongwith parliamentary democracy. This
combination was necessary to ensure that social and economic organi zationswould
be moreegalitarian and political meanswould thus, become more meaningful to the
poor and underprivileged.

Ambedkar argued for an important place to be given to the labour and
depressed classesin the planned economic devel opment of the country. Hewanted
to devel op programmesthrough planned economic devel opment and trand ate them
into S mpler termsso that the common man coul d understand pesce, housing, clothing,
education and good health. Helaid great responsibility on the stateto provide the
poor with facilitiesfor their growth according to their needs. Though he wanted
agricultureto bethe primary industry in our country, heal so wanted industriesto be
devel oped so asto rectify theimbal anced economy of India. Ambedkar emphasi zed
industria development asasol ution to the problem of agricultural development. He



believed that development of the industrial sector was necessary to reduce the
surpluslabour in agriculture and to create favourable conditionsfor production.
Ambedkar attributed industrialization with akey roleto play, favoured economic
planning, particularly ininfrastructureand the socia service sector, set up progressive
labour laws and planning with focus on labourersand the down-trodden masses of
India. He made a call for ‘state Socialism’ involving nationalization of basic and key
industries such asinsurance and agricultural land. He favoured aswitch over to
socialismthrough democratic means. He, in hiseconomic vision, supported modern
civilization and scientific development. He emphasized on the active role and
participation of the statein economic and social development through theinstrument
of planning. Hefavoured special planning for the depressed classesand policy of
reservation for protecting against discrimination and promoting their effective
participation in the economic and social sphere. As suggested by Bhalachandra
Mungekar, the main features of Ambedkar’s model of democratic socialism may be
summed up as.

Basicfreedomtotheindividua vis-a-visthe stateto be guaranteed by the

Condtitution.

Nationalization of the meansof production such asland and key enterprises.
Recognition of therole of privateindustries.

Economicplanning.

No discriminationamong citizenson the bas sof caste, gender or religion.
Democratic/Congtitutional meansfor social change/transformation.

Ambedkar alwayswanted democracy to work towards socialism. He felt
that to strengthen the foundations of democracy in Indiaanew cultural basiswas
required and that Buddhism met such aneed. The above analysisclearly indicates
that the economic philosophy of Ambedkar isva ue-oriented, and hiseconomicidess,
may well be gpplied in Indian society with special referenceto the pitiable conditions
of the Scheduled Castes and the minoritiesand other backward classes. Ambedkar
was personally acquainted with the suffering of these people, and therefore, he
believed in apogitive approach to mitigate their socio-economic miseries.

Role of Reason in the Philosophy of Ambedkar

Supremacy of reason was a cardinal principle in Ambedkar’s philosophy. His own
criticism of the sacred literature and the past wasbased on thisprinciple. Hebelieved
that Hinduswere not free to follow thisreason. On the other hand, the behaviour of
the Hindus must conform to the sanctions laid down by Manu, Veeda, Sriti and
Sadachar. He wrote, *‘Rationalism as a canon of interpreting the Vedas and Smriti’s
isabsolutely condemned by Manu’. It was cons dered to be aswicked asatheism and
the punishment for it wasexcommunication. In case of any conflict betweentheVeda
and Shriti or between the S1riti and Sruti, the sol ution was not based on reason. No
attempt was made to find out which of them accorded with reason. In Ambedkar’s
opinion, therewashardly ever any reflectivethought to befoundin Hinduism.

Ambedkar’s attack on the sacred literature and norms of the Hindus was in
fact an attack on the graded i nequal ity sanctioned by them. Though he accepted the
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teachings of the Bhagavad Gita in the early days of hislife, in hislater life he
criticized the Gitaasareligiousand political book which upheld the teachingsof the
Vedas and raised the Brahminsto asuperior position. In another place he described
the Gitaas “an irresponsible book of ethics, a compromise of all errors’. He also
foundinit the social philosophy based on the Triguna of Samkhya system which
was a cruel pervasion of the philosophy of Kapila and which created the caste
system and graded inequality apart and parcel of Hindu social life. Through these
criticisms, hewanted to show the Hindusthat it isthe doctrines contained in their
sacred books which are responsible for the decline and fall of their society. The
question of theremova of theinstitution of untouchability inevitably led himto the
criticism of the sacred books. Ambedkar after acareful review of thesacred literature
of the Hindusfelt convinced that no reverencewasduetoit. Hispredecessorswere
not so acutely consciousof thislogical necessity. They never aimed at rejecting the
sacred booksasAmbedkar did. Thedifference between Ambedkar and the earlier
socia reformerswasin the manner of their approach to the sacred booksand in the
purpose for which these bookswere used. The attitude of Ambedkar wasradical
and revolutionary and that of other social reformswasmelioristic.

Ambedkar’s Views on Religion

The concept of religion, for Ambedkar, isquite different from the traditional one.
Thetraditional meaning of religionissomesort of belief in supernatural power. He
did not consider the concept of God, soul and heaven asessential to religion. His
view of reigionissocia and secular, and human mordlity isthekey to this. For him,
morality arisesfrom the direct necessity for aman tolove man. It doesnot require
the sanction of God. Inhisopinion, itisnot to please God that man hasto bemoral,
but it is for his own good. According to Dr D. R. Jatava, ‘Religion as morality,
morality aslove of manto man, and love of man as brotherhood isthe essence of
Ambedkar’s humanism ... The fundamental purpose of Ambedkar’s humanism is to
reconstruct human soci ety by establishing right relations between man and man as
the basis of liberty, equality and fraternity’. Ambedkar acknowledged the power of
religion and upheld its need, but thereisno placein hisreligion for God and the
transcendent. He subscribed to asecular religion, moving away from established
religionsand geared towardsthe sacred. Hefelt that since human beingsare part of
thisworld, theprimary role of religionisto safeguard themoral domain.

Religion, according to Ambedkar, was essential for man aswell associety.
He considered it as an instrument for the upliftment of the individual. He said,
“ ... I agree with Burke when he says that true religion is the foundation of society,
thebassonwhichadl truecivil government rests, and both their sanction. Consequently
when | urgethat these ancient rulesof life be annulled, | am anxiousthat itsplace
shall betaken by areligion of principleswhich alonecan lay claimto being atrue
religion’. Heheld that religion a one gave hope of abetter lifeto the poor and so they
clingtoitandfind solaceinit.

Ambedkar exhorted hispeopleto cultivate an enlightened view of religion
and not to be lured by the traits of Hinduism like toleration and bhakti or to be
attracted by the saints. He held that the saintswereineffectivein the abolition of the



caste system because they did not attack the caste system. In fact, many of them
were staunch believersin this system. He asked the common man not to resign
himsalf to hisfateand accept hisposition asadivinedispensation. According to him,
‘Bhakti made their nerves soft, delicate and yielding’. Ambedkar wanted to root out
thisdiseasefrom their minds.

DrAmbedkar wasof theopinionthat religionisanimportant e ement ineducetion,
insocial organization and in the promotion of the spirit of devotion to thecommon
good, but only whenit showsutmost liberalism and actsupon theprincipleof secularism.
Heunderstood that itisnot possibleto annihilatereligious sysemsfrom the Indian soil.
Sotheonly remedy for this, according to him, wasthat they should bemorelibera and
shouldimprovesocia conditionsof al without any sectarianfedings.

Ambedkar’s view of religion was that it should be in accord with reason and
morality and thefundamental tenetsof liberty, equality and fraternity. It should not
ennobleand sanctify poverty but offer itsfollowersprosperity and salvationinthis
worldinstead of in the next. However, Hinduism never adheresto the principlesof
liberty, equality and fraternity and practicespartiality towardssomeof itsfollowers.
So Ambedkar through hissocial reform movementswas cons stently attacking the
criminal indifference of the people towards the dangerous effects of the social
ingtitutionsof Hinduism. Therigid orthodoxy of Hindusled him to give up any hope
of reforming Hinduism and to advocate Buddhist Dhamma instead.

Ambedkar and Buddhism

In Ambedkar’s view, the real remedy to untouchability is to replace the social relations
governed by the caste system of Hinduism by the one based on equality, justiceand
fraternity. Itisinthiscontext, hefavoured the socia philosophy of Buddha, whichhe
thought would hel ptorestructurethe socid, cultural and political relationsto promote
the well-being of majority of people. He described Buddha as “the greatest teacher
of mankind who taught the noblest doctrine of love’. He considered Buddhism as
thereligion of modern erawhich would eventually be embraced by thewholeworld.

ItwasK.A. Keluskor, awell-known Marathi writer and social reformer who
presented Ambedkar a book called Life of Gautama Buddha. He read the book
with great curiosity and learnt how Buddhahad through selfless serviceimproved
thelot of the entire community. Hewasimpressed by all that he had studied about
thelifeof Gautam Buddha Dr Ambedkar studied Buddhism and did alot of research
on thesubject. He anal ysed the vari ous aspects of Buddhi sm asamovement against
dogmatism, conservatism and social inequality. Dr Ambedkar’s research work on
thesocia history of Buddhism, The Untouchables, was publishedin 1948. According
to him, the origin of untouchability wastheresult of astruggle between Brahmanism
and Buddhism. In comparison to Hinduism, Dr Ambedkar analysed the merits of
Buddhismwhich had widdly influenced the people during ancient times.

It was natural for Dr Ambedkar to seek refuge in Buddha, because, as he
knew, the Buddhawasthe only philosopher, who brought about asocial revolution
and wel comed peopl e from the shudra and untouchable communitiesinto hisfold.
Dr Ambedkar al so accepted peoplefrom the lower castesin the sameway asthe
Buddha had. Buddha’s humanism was the main factor that attracted Ambedkar and
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made him atrue disciple of the Master, the enlightened one. After alot of research,
he accepted the Buddhism and its trisaran-Buddha, Dhamma and Sangha on
14 October 1956, in Naghaur and embraced Buddhism on thispiousday along with
morethan two lakhsof men and women. They renounced Var nadhar ma and became
Buddhists. According to him, ‘Buddhism is a part and parcel of Bharatiya culture. |
havetaken carethat my conversonwill not harm thetradition of cultureand history
of this land’. This act was the first of many mass conversions of low caste Hindus
to Buddhism. The conversion of Dr Ambedkar and hisfollowersto Buddhismwas
an unprecedented historical event. Such abig conversion had not taken placesince
thetime of Ashoka, the Great. They took refugein Buddha, Dhamma and Sangha,
and then took vows for Panch sheel not to kill, not to steal, not to tell lie, not to
consumeliquor and not toindulgein adultery.

Ambedkar explained that the purpose of Dhamma is not to delineate the
origin of theworld but to reconstruct theworld. In Dhammathereisno placefor
prayers, pilgrimages, rituals, ceremonies or sacrifices. Buddhaal so taught prajna
(understanding as against superstition and supernaturalism), karuna (love), and
samata (equality). Buddhism does not recogni ze caste and affordsafull scopefor
progress. The Buddhanever claimed histeachingsto beinfallible. Healso did not
clamdivinity for him-self or for hisreligion. Thebasisof Buddhismisreasonand a
rational way to eradicate suffering.

The Buddha, Dhamma and Sangha are known as “Tri Saran,” Triratna or
theTriple Gems. Thetrisaranistheunderlying sourceof unity behind al theBuddhist
sects the world over. It is an emotional source of bringing together the entire
community of Buddhists. When pronounced by the Upasakas or Bhikkus, their
sounds pacify our mind and elevateit. It createsafeeling of brotherhood, of mutual
love and sympathy. Infact, the Triple Gemsbring al the Buddhiststogether and bind
themin sacred bond. A refugee of the Triple Gem isal so duty bound to liberate the
peoplelivinginthelower levelsof existencefrom suffering. Asatruerefugeeinthe
Triple Gem, Ambedkar not only challenged the var na vyavastha of Hindu society,
but also the validity of the superiority of the Brahmins.

The Dhamma is known as the “true refuge’, for it is the wisdom by means of
whichweattain Nirvana. The meaning of the word ‘Dhamma’ is to hold one from
falinginto low statesof existence. Taking refugein the Dhamma meansthetaking
refugein the Ten Parmitaswhich aretheformsof spiritual practicesby which one
learns true submission and they are also the basis for attaining the cessation of
suffering. The word ‘Sanga’ means ‘inseparable’. It also means ‘those who have
thewishfor liberation or Nirvana’. Any individual can enter Sangha, if hehasfaith
in both the Buddha and the Dhamma. It is a home, where one could learn the
lessons of right knowledge and right conduct. Theaim of Sanghaisto achievethe
ideals of the Dhamma into practice. The Sangha is open to all, and there isno
barrier of caste and community, if anyone wishesto take refuge in the Dhamma.
The discriminations based upon the being of man or woman, rich or poor, low or
high, do not have any place in the Sangha. All members of the Sangha are equal
and are bound by thefeelings of fellowship.



Buddha, Dhamma and Sangha all generate a pervasive feeling of unity.
According to Ambedkar, asense of universality prevailsin them because without
socid brotherhood or spiritua unity, thereislittle hopeof creating peace and harmony
intheworld. The Triple Gemstouch the heartsof all thosewho feel onenessamong
human beingsirrespective of their creed and colour.

‘The Buddha and His Dhamma’ by Ambedkar

Dr Ambedkar analysed the basic tenets of Buddhism in his magnum opus, The
Buddha and His Dhamma, published posthumously in 1957. Hewroteit with the
intention of creating asingletext for new Buddhiststo read and follow. He wanted
to simplify the teachings of the Buddha that they might be easily understood by
oppressed communities, specifically dalits. He made the Triple Gem widely known
and acceptabl ethrough hiswork. Ambedkar conceived it asthe Gospel of Buddhism
aswell asadefence against itscritics. While embracing Buddhism, Dr Ambedkar
told the vast gathering, that hewasby renouncing Hindu religionrebornin hisnative
land in order to continue hiswork for therevival of Buddhism and for thewelfare of
mankind. In theory, The Buddha and His Dhamma serve as the philosophical,
ideologicd, andreligioustemplatesfor Buddhists. Itisatrueguidefor al theBuddhigts.
Itisthe best basisfor propagating the Dhamma, at least in India. Inashort passage
excerpted from The Buddha and His Dhamma he asserted that the contemporary
relevance of Buddha’s message. He made it clear that for the present world Buddhism
istheonly religion which can saveit from the dangersof the Nucl ear age. As stated
by Valerian Rodriges, ‘ The Buddha and His Dhamma highlightsthe central issues
that concerned him throughout hislifeand demarcate hisview sharply from that of
hisadversaries. Thework containsthe central teachings of Buddhaaongwitha
commentary built into it. The commentary transposes the Buddha’s teachings to the
present and suggestsits contemporary rel evance with respect to the problemsthat
confront humanity. He saw Buddhism asanideol ogy that engageswith theworld,
privileging the poor and expl oited. Ambedkar aso upheld the superiority of Buddhism
over other religions especially Islam and Christianity’. He thus, established the
hegemony of Buddhismwith anew foundation.

The Maha Bodhi, afamousBuddhist journal in India, however, opined that
The Buddha And His Dhammawas a dangerous book. Ambedkar’s interpretation
of Buddhismasmerely asocia system, wasnot acorrect interpretation of Buddhism
but anew orientation. Thetitle, pleaded thisreviewer, should be changed from the
‘Buddha And His Dhamma’ to that of ‘Ambedkar And His Dhamma’; for Ambedkar
preached non-Dhammaas Dhammafor motivesof political and socia reform.

Ambedkar and M arxism

Alongwith Buddhismtheother ideology that deeply attracted Ambedkar inthe 1950s
wasMarxism. InNovember 1956, hemadeatripto Nepd to attend theWorld Buddhist
Conferenceand there he spoke on Karl Marx and Buddha He showed extraordinary
interest in Marxism during the 1950sand he started working on abook titled India
and Communism, which however, did not make much progress. Ambedkar held that
he had cometo aconclusion that the present or future generation would have ultimately
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to choose between the gospel of Buddha and the gospel of Karl Marx. On another
occasion, whilehewastakingto Mr. Crowley, aleader of the scheduled Castes, he
opined that, ‘if the social structure was not altered, the present system was likely to
collapse pretty soon, and added that thedternative, if democracy did not work inIndia,
was something of communism’. According to him, Marx’s philosophy was the satisfying
philosophy for thelower orders.

Speaking on the topic ‘Buddha and Karl Marx,” Ambedkar stated that the
goal of Buddha and Marx was the same. According to Valerian Rodrigues, ‘He
(Ambedkar) identified certain crucial areasonwhich heagreed with Karl Marx: the
task of philosophy isto transform theworld; thereisaconflict between classand
class, private ownership of property begets sorrow and expl oitation, and good society
requiresthat private property be collectivized. Hefound that on all thesefour issues
Buddhaisinagreement withMarx. He, however, rejected theinevitability of socialism,
the economicinterpretation of history; thethesison pauperization of the prol etariat:
dictatorship of the proletariat, withering away of the state, and the Srategy of violence
as ameans to seize power’. Marx said that private property wasthe root cause of
sorrow. It resulted in exploitation, suffering and end avement. Buddhaal so wanted
to abolish Dukkha (sorrow) and the expression sorrow wasused in Buddhist literature
inthe sense of property.

Ambedkar’s basic religious outlook came in the way of a proper assessment
of Marxism. According to him, Buddhism and communism differed from each other
intheir meansto achievethe same goal. Communism adopted violent methodsto
abolish private property. Onthe other hand, Buddhism stressed on non-violent means
to achieve the goal. Buddha’s method was different and it wanted to change the
mind of man. Hisway wasnot to force peopleto do what they did not liketo do even
though it wasgood for them. Hisway wasto alter the disposition of men sothat they
would voluntarily do what they would not otherwise do. The Marxist way was
based onforce. Moreover, the Buddhist system wasademocratic system, whereas
the communi st system was based on di ctatorship. Therefore, Ambedkar considered
the Buddhist method asthe safest and the soundest. The Buddhist method of bringing
about a change was superior to the Marxist method because Buddhabelieved in
persuasion, moral teaching and love. Ambedkar regarded Buddhism asamora and
tolerant alternative to Marxism. Thus, one can say that Ambedkar asserted that
Buddhism could provide the missing dimens onsfor socialism and for thistherewas
an urgent need for discussion between Marxism and Buddhism.

CHEcK Y OUR PROGRESS

4. Why did Ambedkar emphasi ze on the concept of parliamentary
democracy?

5. What wasthemain aim of All India Scheduled Caste Federation (A1SCF)7
6. Statethemain featuresof Ambedkar'smodel of democratic socialism.

7. Why isthe Buddhist method of bringing achange considered assuperior to
theMarxist method?




3.4 ANNIHILIATION OF CASTE

Casteisafundamental ingtitution of Indian society. It pervadesthe entire gamut of
Indian social organization and thereishardly any aspect of Indian society whichis
not influenced by caste. Caste, in oneform or the other, in arudimentary or highly
developed form, hasawaysbeen associated with I ndian society. Therelation between
caste and Indian society hasbeen solong and so intimate that many have viewed
casteand Indian society ascoeval. Thefeaturesof caste prevailing through the past
centuriesmay be described under nine heads: hierarchy, endogamy and hypergamy;
occupationa associ ation; restriction onfood; drink and smoking; diginctionincustom,
dress and speech; pollution; ritual and other privileges and disabilities; caste
organization and caste mobility.

A number of theoriesabout the origin of caste have been given by Indologists
and other social scientists. However, no one has so far succeeded in giving a
satisfactory theory of the origin of caste. The very dynamic nature of caste seems
to elude all effortsto theorize or generalize about the system. Some researchers
believethat the caste system began with thelndo-Aryan migrationto India. However,
thetheory of Indo-Aryan migrationitself isahighly disputed topic.

Although many Hindu scriptures contain passagesthat can beinterpreted to
sanction the caste system, they al so containindicationsthat the caste systemisnot
an essential part of Hindu religion. The Vedasplace very littleimportance on the
caste system. Later scriptures such as Bhagavad Gita and Manu Shrti state that
thefour varnasare created by God. Thetraditional theory believesthat the caste
system has been established by divine ordinance or at | east with divine approval.
Thistheory viewsthe caste system asanormal and natural system. On the other
hand, the sociological theory regardsthe caste sysstem asaman-madeor artificially
created and an ascriptive system of stratification in which status and role are
determined by birth.

The traditional view has two versions. mythical and metaphysical. The
metaphysical version explainsthefixed function, hierarchy and other characteristics
of caste. Each caste has a separate function and thisfunctionisdetermined by the
nature and qualities of the caste members. The mythical version regardsthat the
four casteshave emerged from different parts of Brahma’sbody. Brahma, thelord
of creation, created human beingsfrom different limbs; the Brahmanasfrom his
mouth, and so they were to be the intellectuals. Hence they were assigned the
highest position in society and their occupation was priesthood. The Kshatriyas
sprang from the arm of Brahma and were given the second position in society, that
of warriorssignified by the use of arms. The Vasishyaswere given thethird position
and they were believed to be created from the thigh of Brahma. They become
traders by occupation. Shudras who sprung from Brahma’s feet were manual
workers and they occupied the fourth or lowest position in society. As stated by
Manisha Barua, ‘ ... it is generally believed that the Aryans who “invaded” India
distinguished themselves from the original inhabitants of India as the “twice born”.
Three classes of twice born were recognized. The Brahmin performed the sacred
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functions. They had theright to study the Vedas. The Kshstriyas maintained the
political order and the military functions; and Vai shyas supported the economic
order ... The once born werethe non-Aryansand were classified asShudras. They
were not allowed either to hear or to read the Veda and they were entrusted to
perform the lower kind of physical labour’. In such hierarchies, itisrecognized that
proper functioning of each casteisnecessary for the stability of society asawhole.

Varna System

The Sanskrit term varna is derived from the root “vri’ which means choice or to
choose. Thisiscontrary to the assumption that ‘varna’ denotes colour and hence
signifiesthe qualities of some one. In the context of social hierarchies, it means
social arrangements. At later stages, the word ‘varna’ came to be used for the four
socid classes, i.e., Brahmana (scholarly community), Kshatriya (warriorsor political
community), Vaishya (mercantile community) and Shudra (service providing
community). Therewas nothing like higher or lower varnain the Vedic period. The
divisionsof society into four varnas or four orderswere based on the division of
labour. Brahmans acted as priests, Kshatriyasasrulersand fighters, Vaishyas as
tradersand shudras asthe service class. Each var na worshipped different deities
andfollowed different rituals. Thisdifferencewasbecause each group had to achieve
different objectivesaccordingtotheir occupationa role. Brahminswanted maximum
holy lustre for which they worshipped agni (fire) and recited the Gayatri mantra.
Kshtriyaswanted physical strength for which they worshipped Indra and recited
Trishubh mantra. Vaishyaswanted cattle and weal th for which they worshipped
Visvedevas and recited Jagti mantras. However, there were no restrictionson the
matrimonial aliancesor socid relations or even on the change of membership from
onevarnato another.

Theaim of thefour fold varna systemin Indiawasdivision of labour. The
theory of division of labour isone of thefundamental theoriesof social organization.
It propoundsthat for the orderly progressof work in society, it isnecessary that it be
divided into classes according to natural tendencies. Thus, the responsibility of
Brahmanaswasto seeto the proper execution of work like study of knowledge,
teaching and other religiousactivities. The government, defence and direction of the
state were | eft to the Kshatriyas while the Vaishyas carried on the agriculture,
dairy farming and trading business. The Shudras served the other three varnas.

Thevarna system isadevel oped social system. Socia stratificationisfound
inall societiesbut it isdifficult tofind oneassystematic asthe Indianvarna system.
The object of thissystem wasto put the different capabilities of manto proper and
productive usein order to maintain the solid, organized and bal anced state of society.
Another major advantage of the varna system wasthe decentralization of power.
Concentration of all power in the hands of one classmay |ead to exploitation and
despotism. Inthevarna system, the power of knowledge, power of arms, power of
wealth and power of labour were evenly distributed among the Brahmanas, the
Kshatriyas, the Vaishyas and Shudrasrespectively. By keeping respect, authority
and wealth separate, the varna system saved the society from the defects of
concentration or localization of power.



Inthisway, the varna system showsafine synthesis of the fundamental s of
socia organization, division of labour and decentralization. The conventionwasnot
severeand wasbased oninherent qualitiesand tendencies. Herewe seethetechnical
skill of the occupation was passed on hereditarily from generation to generation and
because of practicing the same occupation over a long period of time “occupational
guilds’ came into existence which later on came to be known as caste. However, at
alater stage, when it becamethe caste systemwe seearigid formwhich lost all its
good qualities. The caste system which is said to be originated from the varna
system, isvery different fromit. It lost the advantages of the varna system and
became detrimental to society. Thus, we see that though the caste system was
originally evolved for the necessary classification of humanduty in order to preserve
the organic stability of society, itsoriginal meaning and intention were forgotten
through the passage of time. It isnecessary for everyone to have consideration for
thefactsof world unity and goodwill. Humanity demandslovefor al, justice; fair
treatment and help to the needy and this should form the basis of society.

CHEcCK Y OUR PROGRESS

8. What isthe mythical version of the caste system?
9. Statetheaim of thefour fold Varna system.

3.5 THE QUESTION OF RESERVATION

Dr Ambedkar was of the view that thereis no link between the Hindus and the
depressed classes just as there was practically nothing in common between the
Hindu and theMudimes. If thethen, British Government had agreed, inprinciple, to
creste aseparate € ectoratefor the Mudims, there should aso be aseparate el ectorate
for the depressed classes. Just asthe Mudlimsand the Skhshad emerged asdistinct
communities, the depressed classes should likewise be treated as a separate
community. Hence, separate el ectorates and separate constituencies should be
created under the Government of IndiaAct to give adequate representation to the
depressed and the backward classes. The matter was considered at length at the
Round Table Conferences and given shape under the Poona Pact.

Ambedkar had asked for the reservation of twenty-two seats out of one
hundred and forty in electionsto the then Bombay Legid ative Council.

Sincethe separatist demandsof both Jinnah and Ambedkar wereinlinewith
the traditional imperial policy of ‘divide and rule’, the British accepted their demand
for equal but separateidentities. It was|ater on sanctified by the Government of
IndiaAct 1935. When in 1946, the Congtituent Assembly started functioning and Dr
Ambedkar was el ected asthe Chairman of its Drafting Committee, heinsisted not
only on continuing the system of reservation but also extendingit further. Hewas
ableto have his demand accepted and incorporated in the Constitution of India,
which givesthe so-called Scheduled Castesand Scheduled Tribesreservationsto
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the extent of 15 and 7.5 per cent, respectively. For this purpose a separate state-
wise schedule was annexed to the Constitution. Thisreservation wasprovidedin
respect of the Parliament, the state legislature, public-services and educational
inditutions

Here, it may be noted that Dr Ambedkar was probably the only non-Musdlim
who had supported Jinnah’s demand for Pakistan, as it was in consonance with his
own demand for separate el ectorates. At this point, hismajor argument wasthat the
so-called higher classes of Hindus had separated them for the Kshatriya class (the
second class) and downgraded them |ower than even the Vaisya classby creating a
fourth category for them. Their social ranking was, thus, lowered from the second
to thefourth.

Ambedkar’s argument was that since these classes have been suppressed,
oppressed and exploited and have been treated asthe neglected classesand since
Hinduism hasnever accepted them asoneof itsparts, they should palitically, eectoraly
and administratively be kept separate. No section of high classHindushad accepted
them astheir ownintegral part. Therefore, to think of integrating them socially and
emotionally in futurewould a so remain adream. Thiswasthe main premiseon
which he had totally disagreed with Mahatma Gandhi. Gandhi thought it would be
possiblefor the Hindu soci ety to amalgamate and integrate socially and emotionally
not only the religious minorities but al so the variety of socially, educationally and
economically weaker castes in the mainstream of the Indian society and state.
However, by maintaining this, Gandhiji wassimply giving vent to hisidealisn. He
was forgetting that his own recurrent measuresin the direction of restoration of
communal unity, including his Hindu—Muslim unity fasts had, at best, received only a
temporary success, and despite devotingamajor part of hislifetotheamelioration
of thiscastes, he had miserably failed to bring about communal unity on adurable
basis. Themost horrible aftermath of whosefailure had resulted into the partition of
Indiaon communal linesand the bloody eventsthat foll owed thereafter.

One of Gandhi’s closest Sabarmati Ashramite, G RamaChandraRao (Gora),
went onto observein hisbook titled, An Atheist with Gandhi that if Gandhi wasnot
assassinated in 1948 and was allowed to live for afew months or years more, he
himself might have becomean atheist.

Ambedkar was probably more realistic than Gandhi in thinking that those
who have been kept separated for centuries would ever remain separated. They
would never beableto get assmilated either inthe mainstream of Hinduism or inthe
main stream of Indian society, in view of theinflexibleattitude of the so-called high
classHindus, especialy itsmilitant section.

Hence, the only way to bring up the so-called Scheduled Castes and the
Scheduled Tribeson afooting of equdity wasto keep them asadistinct and separate
classor entity. Hence, asachampion of the depressed classes, Ambedkar stood for
the philosophy of ‘Equal but Separate’. This he thought was the only way to ensure
to them the benefits of the high idealsof justice, liberty, equality, fraternity and the
ruleof law, which arethe basi ¢ values on which the very edifice of our Congtitution
iscreated.



Unfortunately, once these classes emerged as separate entities, the political
parties competed with one another to treat them astheir vote-banks, rather than
workingfor their al-round welfare and solving their problems.

Subsequently, thisquestion got not only politicized, but wasal so takento the
courts. The Supreme Court, initshistorical verdict, declared that it isthe prerogative
of the state to make reservations for any class or classes of citizens, but justice
demandsthat the total number of reservations should not exceed 50 per cent. When
Mr V.P. Singh became the prime mini ster, he sought to extend the reservation to an
extent, which was far in excess of the Supreme Court’s upper limit of 50 per cent.
Not only the politiciansand political partiesvied with each other to increasethe
guota of the reservation, some states wanted to increase the actual population
proportion of thisclassand consequently asked for raising it to the extent of even 70
per cent or more. Yet, these stepstemporarily resulted in an unprecedented acts of
violence, including actsof self-immolation by the studentswho rightly believed that
‘merit” was being downgraded and subordinated to the “caste’ factor. This instance
was an unforceable consequence of V.P. Singh’s attempt to extend the benefits of
reservationto the other backward classesaswell, i.e., thesocially and economically
backward classes, other Schedul ed Castesand Scheduled Tribes.

3.5.1 Hindu Code

Ambedkar was of the view that in IndiathereisaUniform Civil Code of Laws
coveringalmost every aspect of human rel ationship except marriage and succession.
TheHindu CodeBill drafted by him introduced only four new factorsin theexisting
law. Thesewere asfollows:

- Abolition of thedoctrine of rightsby birth

- Absoluteright over property to women

- Equitable shareto daughter

- Provisionfor divorce not only to men, but equally towomen aswell

If theHindu CodeBill, with these provisions, could be adopted it woul d be cons stent
with the provisionsof Article 15 of our Constitution, which directsthe state not to
discriminate against any citizen on ground of “birth’, it would also be in accordance
with the Article 13 of the United Nations Charter which lays down ‘Encouraging the
progressive development of international law and its codification’.

Dr Ambedkar a ong with sixteen other members of the Select Committee of
the Condtituent Assembly, which wasentrusted with thejob of amending and codifying
certain branches of the Hindu | aw, presented to the Constituent Assembly itsreport
on 12 August 1948. Thereport contai ned following nine points:

Preliminary

Marriageand divorce
Adoption

Minority and guardianship
Joint family property
Women and property
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Succession
Maintenance
Miscdllaneous

Later on, he drafted the Hindu Code Bill along with these subjects. It was
amed at removingthelega obstaclesinthesocia advancement of women. However,
it was opposed by the orthodox section of the members of the Parliament, including
anumber of Congressmen. The Congress Party did not support the Hindu Code
Bill. Prime Minister Nehru permitted the Congress membersto vote on the Bill
accordingtotheir conscience. Thisresultedinthe dropping of the Hindu Code Bill
and that marked the occasion for Ambedkar’s resignation from the Nehru Cabinet.

3.5.2 Conversion to Buddhism

To Ambedkar, Buddhism wasimportant not only because he agreed with itstenets
and ingtitutions, but also becauseit enabled him to reconstruct more scientifically
and satisfactorily the higtory of ancient India, saysK. RaghvaendraRao, theillustrated
author of Makers of Indian Literature: Babsaheh Ambedkar. According to
Ambedkar, ‘Ancient Indian History must be exhumed ... Fortunately with the help
of the Buddhist literature ancient Indian History can be dug out of the debriswhich
Brahminwriters have heaped upon it in a fit of madness.” He characterized Buddhism
asa‘revolution’, a revolution almost as great as “The French Revolution’. Starting
off asareligious revolution, Buddhism grew into a multi-pronged revolution—social,
cultura and political. He suggested that the distinctivenessand profundity of the
Buddhist revolution could be seen from an examination of the pre-revolutionary
system, the ancient regimeof India.

Ambedkar paints a sketch of the degraded condition to which the Aryan
civilization had sunk prior to the advent of therevolution. It was, in short, asociety
riddled with socia evils such asgambling, drinking and sexual immorality of al
varieties. Buddha was the first and perhaps the greatest of the social reformers
Indiahad produced. Hisreligion spread everywhere, spilling beyond the borders of
India. It succeeded not only because of the content of itsteachingsbut al so because
of the charismatic personality of itsfounder, who himself lived by histeachings.
Through hisown example, he showed what waspurelife, what wasright conduct,
and by implication exposed theimpurity and theimmordity of the Aryan Brahmanical
lifeof histime.

Toenabletheordinary peopletofollow hishighmora ideals, Buddhainnovated
theinsgtitution of baptisminto amoral way of life. Thisconsisted in converting to
Buddhism, taking a vow to observe certain moral precepts. These werefivein
number and hence known as panchshila. Theseare asfollows:

Nottokill
Not to stedl, lie, beunchaste
Neither to drink intoxicant liquor nor to eat at forbiddentimes

Not to dance, sing or attend thestrical or other spectacles, use garlands,
scentsand ornaments

Neither to receive money, nor to use high or broad beds



These apparently negative virtues stemmed from the cardinal virtuesof love
and wisdom. These Buddhist precepts constituted adirect challengeto the caste
system, which had defiled the essence of Aryan Brahmanical order. The Buddha
preached against the caste order and freely admitted Shudrasto hisBhiku order.
He al so opposed the lower status accorded to women in the ancient regime, and
admitted to the highest ranksin hisorder. Buddhism opened upitseducationa system
both to the Shudras and the women.

It wasin thiscontext and dueto these compelling reasonsthat Dr Ambedkar
embraced Buddhism and advocated it asanidea not only for Indiabut for thewhole
grife-ridden world. Hisacceptance of Buddhism wasnot merely anegative gesture
of leaving Hinduism, but wasapositive act of commitment to asuperior religious
way of life.

Political ideas

Though Ambedkar wasnot primarily apolitical theorist, hedid work with afairly
definitepolitica andlegd thought, whichiswidely reflectedintheviewsheexpressed
onavariety of subjects, especially onthefloor of the Constituent Assembly of India.
Ambedkar regarded the state as anecessary ingtitution, which hethought existsfor
the performance of thefollowing three setsof goals:

- Inthefirg place, it hasindividualistic functionsasitsgoals. He subscribed to
the view that “the right of every subject to life, liberty and pursuit of happiness
and to free speech and free exercise of religion’ is sacred.

- Inthe second place, he al so expected the state to perform judicial functions
and maintained social, political and economic justice withinthe society, by
eliminating or at least reducing inequalitiesof class, caseand religion. It must
ensure the maintenance of law and order functions.

- Inthethird place, the stateisrequired to seethat every individual citizen
enjoys ‘freedom from want and freedom from fear’.

By performing these functions, the state would act as a servant and an
instrument of public welfare and would, thus, essentially be democratic.

Ambedkar had amarked preferencefor democracy not only becauseit gives
largest possi ble participation to the peoplein their governance, but also becauseit
ensuresimmense opportunitiesof challenge and change, without necessarily shedding
unnecessary blood. It isa system which is neither hereditary, nor does it allow
political power to be vested in or to beidentified with aparticular person. People
elected through the system of Universal Adult Franchise hold thereinsof power.

Ambedkar wasgenerally in favour of the parliamentary form of democracy
because hethought it to bethe best available system. However, in view of thethen
prevailing extraordinary and highly abnormal circumstancesin India, he personally
preferred a presidential form of government as that would protect and promote
India’s security, unity, integrity and sovereignty. It would be a highly centrifugal
system asit would not only divide powers between the Centre and the states but
would also effectively ensure political stability. Hence, in hisview, apresidential
form of government, unlike the parliamentary system, would imply akind of federa
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system ensuring not only division of powers, but al so encouraging the strengthening
of democratic federalism. Hehad cometo this conclus on by studying the views of
thethinkersand writerslike Alexander Popewho had publically expressed hisview
that ‘Power corrupts its possessor and absolute power corrupts absolutely.” Hence,
ideally speaking, that the state would be good or viable isbased on the division,
decentralization and maximum diffusion of power. Such asystem would protect not
only astrong central government but al so therightsand freedom of the minorities
who would generally betreated at par with others.

3.5.3 Citizens’ Rights and Freedoms

Ambedkar was of the view that a democratic federal framework would ensure
every citizen someminimum set of equal rightsand freedomsand would not deprive
them of the benefits of their profession. He also believed that the guarantee of
minimum freedomsand rightsal onewould not make statean ided state. Inhisview,
each and every citizen should be able to enjoy all the freedoms and rights in
consonance with similar freedoms and rights available to all othersin the state.
However, he believed that however, rich astate may be, it will haveto providethese
basicrightsequally tooneand all.

The rights and freedoms that Dr Ambedkar wanted the citizens of every
liberal democracy to possessand enjoy aretherightsthat he succeeded toincludein
thelist of Fundamental Rightsand the Directive Principlesof State Policy enshrined
inour Congtitution. Theseare, infact, therights, which areintended toimprovethe
quality of democracy and a so help peopleinimproving their own quality. However,
themost important of these rights, which he was ableto think of and provide, was
the right to constitutional remedies. Thisright enables every citizen to have his
violated rightsrestored by approaching the Courtstoissue appropriate writs. He
believed that if thisright isnot ensured to thecitizens, all other rightswould losetheir
importance asthe state would go on delimiting and restricting theserightsand these
would, oneday, virtually disappear. Heregarded fundamental rightsasthevery soul
thefountain and the fragrance of democracy.

3.5.4 Reservation for the Backward Sections of the Society

Ambedkar was eager that not only elaborate sets of rightsbe availableto all the
citizens, without discrimination, but that, by itself, would not meet theendsof justice.
Thisisbecausein Indiathere are anumber of classesand sections of peoplewho
arehistorically, socially, educationally and economically backward. Theseinclude
the Shudras, the Avarnas, the Scheduled Castes, the Scheduled Tribes and the
other socially, economically and sexually backward citizens of India. These have
alwaysbeen kept apart and away from the society and have never been allowed to
get themselves assmilated inthe mainstream of the Indian society. Therefore, the
Statewill haveto make special effortsto ensure theserightsto them on the basisof
priority, sothat they area so ableto comeuptoanorma level to enjoy therightsand
freedoms, which otherswould ordinarily beenjoyingin any case.



3.5.5 A Linguistic Reorganization of the Sate

In order to promote the cause of unity of Indiaon the one hand and reduce social

tensionson the other, Ambedkar was eager to reorganizethe Indian provinceson a
national linguistic basis. Such areorganization would curb casteism, communalism,
regionalism and fundamentalism. Hewasnot willingto allow the stateto reorganize
itself on any other basis, asthat would seriously threaten the unity and integrity of
India. Here, it may be recorded that Ambedkar was also eager to encourage the
various scriptsand languages, whether regional, provincial or sectional. The scripts
may vary, but intheinterest of the unity of India, the language should be one, so that
it may serveasacementing, and not adivisiveforce. That iswhy, of al thelanguages
spokenin India, hewanted Hindi to bethe official language not only of the Central

Government but also of all the provinces, sothat it becomesastrong denominator of
India’s unity and integrity.

3.5.6 Views Regarding India’s Partition

As stated earlier, Ambedkar was probably the only non-Muslim leader of India’s
struggle for freedom who openly defended the Partition of Indiainto Indiaand
Pakistan on communal grounds. He considered the view that every community
should havetheright and the autonomy to preserve, protect and enrichitsculture
and religion, and to that end, every community which hasall the essential elements
of anation should have the right to secede and declare itself as an independent
sovereign state. Therefore, he not only supported Jinnah’s demand for Pakistan, but
also asked the creation of an independent sovereign Dalitistan. He declared that
those who have deliberately been kept separate for decades and centuries should
havetheright to live separately so that they areno longer oppressed, suppressed
and exploited.

3.5.7 Religion and Politics

Ambedkar was strongly in favour of asecular state, i.e., a state which does not
accordto any religion the status of astatereligion. Thisview of Ambedkar wasin
contravention of his defence of Pakistan which, in any case, was to become an
Idamic state. Thisisindicative of aclear contradiction of hisviews.

However, apart from his defense of Pakistan, onewill find him asking the
stateto accord to every religion the statusof equality and would not likeit to interfere
withany religion. Hea so did not want the statetoimpose or levy ardligioustax, nor
did he like the state to force people’s conversion to others religions, because otherwise
acitizen would lose the freedom of voluntary conversion. Hence, hewanted every
province, having adistinct mgjority religion of itsown, to protect, preserve and
enrichitsreligion, asthat would bein accordance with, and not opposed to, the spirit
of federaism.

Critical evaluation

During his lifetime, Dr Ambedkar ventured to bring about a transformation in India’s
socia and political structureandinthiseffort he succeeded to avery large extent.
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He dedicated hislife towardsthe eradication of untouchability and theissueswith
whichit had identified itself. Likethelndian liberal moderates of the World War |
eraof our freedom struggle, i.e., in line with Naoroji, Ranade and Gokhlale, he
would give precedenceto socia reform and consider thetask of palitical independence
only as a second priority. His position was ‘reforms first, freedom afterwards’.
Similarly, he dedicated hislifeasmuch toimprovethe condition of Indianwomenas
he had donefor raising the status of the dalits. The oppression, suppression and
expl oitation which the dalitsand thewomen had to suffer at the hands of the male
and Brahamana dominated society was, in fact, ablot on theface of India. Just as
he wanted reservation for thedalits, hewas equally eager to bring about the Hindu
CodeBill toimprovethe condition of women. When he thought hewould not beable
to reform Hinduism during hislifetime, hejust got disgusted, left Hinduism viewing it
asanincurable and unreformablereligion, and adopted Buddhism encouraging his
followersto do the same. However, despite al these shortcomings, limitationsand
failures, Dr Ambedkar would be remembered by the generationsto come asagreat
socid reformer, ajurist and one of the most prominent framers, rather the guiding
spirit, of the Congtitution of India

CHEcCK Y OUR PROGRESS

10. Statethe premiseof right to constitutional remedies.
11. What werethe new factorsintroduced by Ambedkar in The Hindu Code
Bill?

12. Why did Ambedkar believein the concept of apresidential form of
government?

3.6 SUMMARY

- Bhimrao Ramji Ambedkar wasborn on 14 April 1891 (Vaiasakha Purnima)
at aplace called Mhow near Indorein Madhya Pradesh.

- Sufferingfrom all the possible disabilities, segregation and discrimination,
Bhimrao’s family was kept out of the mainstream of the Maharashtra social
and political setup.

- After completing graduation, Ambedkar took up serviceintheprincely state
of Baroda. Here, he suffered humiliation even at the hands of hislowest
subordinates.

- ItwasinJuly 1924, that Ambedkar started hispolitical career by establishing
theBahishkrit Hitkarini Sabhato raisethe educational level and the economic
status of the depressed classesaswell asto ventilate the hardships of these
classes.



- UponIndia, attaining her freedom fromthe aien British Rule onthe midnight
of 15August 1947, Ambedkar was appointed by Nehru asthe Minister for
Law in hiscabinet.

- From 1949, Ambedkar had started participating actively in theWorld Buddhi st
Conferences held in Kathmandu and Rangoon.

- Ambedkar established anumber of educational ingtitutionsfor theequal benefit
of all, including the Schedul ed Castes, the depressed and the oppressed people
of India,

- AsaMahar, Dr Ambedkar had himself suffered alot of indignities and
discrimination at the handsof the so-called upper castes, and was, thus, aways
eager to bring revolutionary changesinthetraditional social systemof India.

- For Ambedkar, the very first problem of Hindu social system wasthe one
relating to the originto the Shudras.

- Untouchability meant “pollution by the touch of certain persons by reason of
their birth in a particular caste or family’.

- Ambedkar did not regard Hindu civilization asacivilization becauseit had
continued to suppressand censor alarge section of humanity.

- According to Ambedkar, the Brahamanas ens aved the mind and Baniyas
endaved the body and having donethat, they divided the spoilsthat belongto
thegoverning classes.

- Dr Ambedkar was certainly not thefirst to have started the work of social
emanci pation and politica mobilization of themillionsof peopleof thedepressed
classesbut hewasthe mogt effectivein highlighting theinhuman treatment to
which they were subjected toin Hindu society.

- Ambedkar had asked for the reservation of twenty-two seats out of one
hundred and fourty in electionsto the then Bombay L egidative Council.

- Dr Ambedkar wasthe symbol of the non-Brahmin social reform movement
inmodern India

- Ambedkar’s socio-political philosophy is India’s most enlightened and modern
gift to the weaker and backward section of our society.

- Dr Ambedkar’s mission throughout life has been an uncanny desire to secure
justice- social, economic and political for the disadvantaged sections of the
Indian society.

- Ambedkar planned hisprogrammesto bring the downtrodden millionsof India
from astate of dehumanization and slavery into one of equality through the
use of modern methods based on education and the exercise of legal and
political rights.

- Dr Ambedkar relentlessly fought for the cause of the depressed and the
deprived of the Indian society and thisbrought him to devel op his philosophy
of humanism which centreson the problems of man.

Dr B.R. Ambedkar - |

NOTES

Self-Instructional Material

81



Dr B.R. Ambedkar - |

NOTES

82 Self-Instructional Material

- Ambedkar vehemently denounced the inequalities which Brahmanical

Hinduism heaped upon the untouchabl es and fought for the cause of social
equality.

- Ambedkar wasinfluenced by the Indian aswell aswesternintellectual and

moral ideasof many great thinkerslike Gautam Buddha, Jyotiba Phule, John
Dewey (hismentor at ColumbiaUniversity), Karl Marx, and Justice M.G.
Ranade.

- Ambedkar appreciated Lord Buddha’s belief in man’s capacity to achieve

salvation without extraneousaid.

- Both Gandhi and Ambedkar were heroic and the very embodiment of revolt

against theunjust socia order existinginIndia

- Ambedkar was an enemy of the caste system and he stood for its total

liquidation like Gandhi.

- Ambedkar’s own bitter experiences went a long way in moulding his life,

perception and ideas. Ambedkar bore the brunt of caste discrimination and
oftenfaced humiliation for belonging to alower caste.

- Theeradication of untouchability and the caste system was the mission of

Ambedkar’s life.

- DrAmbedkar refersto democracy asasystemn which bringsabout fundamental

changesin the social and economic life of the peoplewithout resorting to
disputesand bloodshed.

- Ambedkar visualized the economic welfare of the people through the

combination of state socialism with Parliamentary democracy.

- Ambedkar repeatedly stated that power was necessary to protect therights

of the people.

- Dr Babasaheb Ambedkar’s concept of democracy was reconciled with his

concept of socialism.

- Ambedkar’s attack on the sacred literature and norms of the Hindus was in

fact an attack on the graded inequality sanctioned by them.

- Ambedkar exhorted hispeopleto cultivate an enlightened view of religion

and not to belured by thetraitsof Hinduism liketol eration and bhakti or to be
attracted by the saints.

- Dr Ambedkar was of the opinion that religion isan important element in

education, in socid organi zation and in the promotion of the spirit of devotion
to the common good, but only when it shows utmost liberalism and actsupon
the principle of secularism.

- In Ambedkar’s view, the real remedy to untouchability is to replace the social

relations governed by the caste system of Hinduism by the one based on
equality, justiceand fraternity.

- It wasnatural for Dr Ambedkar to seek refuge in Buddha, because, as he

knew, the Buddha was the only philosopher, who brought about a social



revol ution and wel comed peopl efrom the shudraand untouchable communities
into hisfold.

- The Buddha, Dhamma and Sangha are known as “Tri Saran,” Triratna or
theTripleGems.

- Dr Ambedkar analyzed the basi c tenets of Buddhism in hismagnum opus,
The Buddha and His Dhamma, published posthumoudly in 1957.

- Ambedkar’s basic religious outlook came in the way of a proper assessment
of Marxism.

- Casteisafundamental ingtitution of Indian society asit pervadestheentire
gamut of Indian social organization and thereishardly any aspect of Indian
society whichisnot influenced by caste.

- Themetaphysical version of the caste system explainsthe fixed function,
hierarchy and other characteristics of caste.

- Themythical versonregardsthat thefour castes have emerged from different
partsof Brahma’s body.

- The Sanskrit term Varnais derived from the root “vri’ which means choice
or to choose.

- Theaim of thefour fold Varna system in Indiawasdivision of |abour.

- The Varna system shows a fine synthesis of the fundamentals of social
organization, division of labour and decentralization.

- Dr Ambedkar was of theview that thereisno link between the Hindusand
the depressed classesjust asthere was practically nothing common between
theHindu andtheMusdlims.

- Ambedkar was probably more realistic than Gandhi in thinking that those
who have been kept separated for centurieswould ever remain separated.
Hence, the only way to bring up the so-called Scheduled Castes and the
Scheduled Tribes on afooting of equality wasto keep them asadistinct and
separate classor entity.

- Ambedkar was of theview that in IndiathereisaUniform Civil Code of
Laws covering amost every aspect of human rel ationship except marriage
and succession.

- The Hindu Code Bill aimed at removing the legal obstaclesin the social
advancement of women.

- ToAmbedkar, Buddhism wasimportant not only because he agreed withiits
tenetsand ingtitutions.

- Toenabletheordinary peopletofollow hishighmoral ideals, Buddhainnovated
theingtitution of baptism into amoral way of life.

- Though Ambedkar was not primarily apolitical theorist, hedid work witha
fairly definite political and legal thought, whichiswidely reflectedintheviews
heexpressed on avariety of subjects, especialy onthefloor of the Congtituent
Assembly of India.
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- Ambedkar wasgenerally in favour of the parliamentary form of democracy

because hethought it to be the best avail able system.

- Ambedkar wasof theview that ademocratic federal framework would ensure

that every citizen sum minimum set of equal rightsand freedomsand would
not deprivethem of the benefitsof their profession

- Ambedkar was strongly infavour of asecular state, i.e., astate which does

not accord to any religion the status of astatereligion.

- Duringhislifetime, Dr Ambedkar ventured to bring about atransformationin

India’s social and political structure and in this effort he succeeded to a very
large extent

3.7

KEY TERMS

- Democracy: It refersto asystem which brings about fundamental changes

inthe socia and economic life of the peoplewithout resorting to disputesand
bloodshed

- Cagtesystem: Itreferstoahierarchically arranged social division of labour

whichisdetermined by the birth of aperson.

- Dissertation: It refersto along essay on aparticular subject, especially one

written asarequirement for the Doctor of Philosophy degree.

3.8

ANSWERS TO ‘CHECK YOUR PROGRESS’

The educational institutions set up by Dr Ambedkar are asfollows:
() SiddharthaCollege of Artsand Science, 1946
(b) MilindMahaVidyalaya, 1951
(c) SiddharthaCollege of Commerceand Economics, 1953
(d) SiddharthaCollegeof Law, 1956

Animportant feature of Indian village system isthe system of separate and
distinct quarters.

The Mahars of Maharashtra were considered as ‘broken men’ as they
belonged to adifferent tribe, different blood and were assuch given quarters
outsdethevillage.

Ambedkar emphasi zed on the concept of parliamentary democracy asit was
ameansthrough whichindividual freedom could be safeguarded otherwise,
therewere chancesof it turning into adictatorship.

Themainam of All India Scheduled Caste Federation (Al1SCF) wasthat the
political power should be seized by the Scheduled Castes as they did not
possess any kind of social or economic power.



10.

The main features of Ambedkar’s model of democratic socialism were as
follows

(a) Recognition of theroleof privateindustries

(b) Economicplanning.

(c) Nodiscriminationamong citizenson the bas sof caste, gender or religion.

(d) Democratic/Constitutional meansfor socia change/transformation.
The Buddhist method of bringing achangeis considered as superior to the
Marxist method because Buddhabelieved in persuasion, moral teachingand
love ascompared to the Marxist method which wasbased on force. Ambedkar
regarded Buddhism asamoral and tolerant alternativeto Marxism.

Themythical version of the caste system regardsthat the four castes have
emerged from different parts of Brahma’sbody.

Theaim of thefour fold Varna systemin Indiawasdivision of |abour.

Thebasic premiseof right to constitutional remediesisthat it enablesevery
citizento have hisviolated rightsrestored by approaching the Courtstoissue
appropriatewrits.

The new factorsintroduced by Ambedkar in The Hindu Code Bill wereas
follows

a) Abolition of thedoctrineof rightsby birth

b) Absoluteright over property to women

¢) Equitableshareto daughter

d) Provisionfor divorcenot only to men, but equally towomen aswell

. Ambedkar believed in the concept of apresidential form of government for

he was of the opinion that a it would protect and promote India’s security,
unity, integrity and sovereignty.

3.9

QUESTIONS AND EXERCISES

Short-Answer Questions

1.

2.
3.
4.
5.

How did B.R. Ambedkar manageto continue hisstudieseven though hewas
anuntouchable?

Enlist thepolitical partiesestablished by Dr Ambedkar.
How hasAmbedkar summarized the status of a Shudra?
What was Ambedkar’sconcept of religion?

Write ashort note on the Varna system.

Long-Answer Questions

1

2.

Describe the influences of any two great thinkers that shaped the socio-
political thought of Ambedkar.

Examinetherole of reason in the philosophy of Ambedkar.
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3. Discusstheconcept of democratic socidism aspropagated by B.R. Ambedkar.

4. Analyse the salient features of The Buddha and His Dhamma, the great
work of Ambedkar on Buddhism.

5. Discusstheeffect of Marxism on the philosophy of Dr Ambedkar.
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40 INTRODUCTION

Our leadersrealized the need for aunited I ndian society and the requirement for the
participation of each and every Indian in the freedom movement. To ensure the
participation of all, it was seen necessary to removetheinequalitiesfromthelndian
society by creating ajust and egditarian political, social and economic order. Our
leaderspaid specia attention to the protection and promotion of theinterests of the
downtrodden and weaker sections of the society. The leaderswanted to eradicate
evil practiceslike untouchability, suppression and expl oitation and other forms of
ostracism to which certain sections of society were subjected to.

Gandhi led thefight against the evilsof socia injusticein India. Hisinfluence
over the masseswastremendousand the peopl e of Indiahad immensefaithin him.
He proclaimed that the abolition of untouchability and other social evilswasvery
important in order to secure India’s independence. Gandhi was most concerned
about the miserabl e plight of the oppressed classes and the social injustices meted
out to them. He renamed the untouchables, Harijans or people of God and livedin
their ostraci sed col onieswith them.

Gandhi appeal ed to the dominant castesto learn to respect human valuesand
treat all equally. Focusing on the removing of untouchability, accessto temples,
education for the children of the lower castes, dignity of labour and village
reconstruction, Gandhi wanted to bring about the social and material improvement
of thedepressed classand thedowntrodden millionsof India. Hewanted to provide
quality education to the children of the depressed classes so that they could stand on
equal footing with the upper castes. Through village reconstruction, he provided the
key toimprovethe economic condition of the poor and the socialy oppressed. Gandhi
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put forward his ideal of ‘sarvodaya’ or the ‘Welfare of All’ as an effort towards the
total reconstruction and transformation of Indian society in accordancewith his
vison.

Although there were people within the depressed classeswho foundin Gandhi
an advocatefor eradicating thesocia evils, many were sceptical of the outcome of
Gandhianinitiatives. Most prominent among the leaders of the depressed classes
was Dr B.R. Ambedkar. He wanted to develop an independent identity for the
depressed classesand to do away with the caste system. Herealized that the caste
based agricultural economy wastheroot cause of the suffering of the downtrodden.
Ambedkar detested theinherent inequalitiesin the society that provided no scope
for individual development. Dr Ambedkar’s concern for the downtrodden and the
underdog was profound and deep. Throughout hislife he had been struggling for
securing social, economic and political justicefor the disadvantaged groupsof the
Indian society. Hewanted to weavethe pluralistic, multi-religious, class-casteridden
Indian society into an equal fabric. He cons dered the caste system in Hindu society
asthegreatest enemy of socia harmony inthiscountry. Ambedkar entered politics
to eliminate the d avery and oppression of untouchablesand to secure social justice,
political and civil rightsand constitutional safeguardsfor them. To achievethese
goalshemohilized the depressed classesthrough various movements, conferences
and meetings. It wasmainly because of hisuntiring effortsthat the scheduled castes
emerged asaunited and fighting forcein our country. He was of the opinion that
sociad justice aone could lead to social harmony and social stability. Hedreamt of a
strong and united India, where peace, prosperity and progress are established and
where political, social and economic freedom was available to all, without any
discrimination ontheground of caste, religion or sex. Hissocia philosophy emanated
inliberty, equality and fraternity. These assertionsof hishad abearinginthe constituent
assembly also where he delineated and emphasized the need of socia democracy.
Whilevisudizing the basicsof thelndian congtitution, Dr Ambedkar wasclearinhis
mind about the place of the depressed class in India’s political structure.

Ambedkar considered |aw astheweagpon to produce an optimum social order
and he believed that the Constitution should provide fundamental rightsand social,
economic and politica equaity toall citizens. Thelaw, according to him, must also
provide remedies against the invasion of fundamental rights. Hence, in order to
remove socia inequalitiesand achievethe goal of social justiceaunique device of
thereservation system wasbuilt into the Congtitution. Reservation sought protective
discrimination infavour of certain castesand class of persons. These categoriesof
human beings congtituted the socially under-privileged class. Asasocia humanist,
Ambedkar believed in the equality of human beings and stressed the need of the
guarantee of freedom to all without any discrimination.

Inthisunit, theideas of both Ambedkar and Gandhi have been discussed in
detail. Their different approachestowardsthe eradication of caste system and the
similaritiesbetween their ideas have been discussed. The concept of untouchability
and the effortstaken by Ambedkar to eradicateit from Indian society hasal so been
explainedindetail inthisunit.



4.1 UNIT OBJECTIVES

After going through thisunit, you will beableto:
- Discusstheviewsof Mahatma Gandhi regarding the upliftment of the society
- Anaysetheview of Gandhi regarding education
- Digtingui sh between the socio-political thoughtsof Gandhi and Ambedkar
- Compare Gandhi’s and Ambedkar’s economic ideologies
- Explain Ambedkar’s views on caste and untouchability

42 MAHATMA GANDHI: AN OVERVIEW

Mohandas Karamchand Gandhi was born on 2 October 1869, at Porbander in
Kathiawad. Hisfather wasaDewan of apetty state. Asastudent at school, hewas
dow, shy and hesitant. However, hisobservance of truth wasreal and continuous.
After matriculating at the age of eighteen, hewas sent to England for qualifying
himself for the bar. On his return to India after four years, he practised law in
Bombay but was not very successful. InApril 1893, he sailed for Durban in South
Africain connection with professiona work on behalf of afirm. Hisstay in South
Africafor about twenty yearswastheformative period of hispoliticd life. It wasin
South Africathat he put into practice hisweapon of Satyagraha (the policy of non-
violent resi stance) when he saw a seriesof insulting eventsof disgracing Indians.
Hefounded the Natal Indian Congressin 1894.

Gandhi’s educational philosophy took shape through his educational experience
at the Tolstoy Farm at Transvaal in South Africa. On the farm, he undertook the
responsibility of educating hisown sonsand other children. The children had to
devoteeight hoursaday for vocational training and only two hoursto book learning.
The children aged from six to sixteen were happy in ‘learning by doing’ and ‘learning
by cooperation’.

Having won hislaurelsin South Africa, Gandhi cameto Indiain 1914. He
continued hiseducational experimentsfor ashort time at Shantiniketan and then at
Sabarmati and Sewagram, where he established his own ashrams. At Sewagram
Aghram, Gandhi not only conceived theideaof hisnew system of education but also
fought hisbattlefor freedom.

421 M. K. Gandhi: Lifeand Works

Mahatma Gandhi (1869-1948) came on to the Indian political scene at a crucial
period of the Indian national movement. The peoplehad lost faith inthe principle of
political moderation asimperidigtic exploitation and oppression had becomeextremey
severeand thewholenation wasreding under poverty and deprivation. Themoderate
leadershad been rejected, but the extremistsand terroristswere equally frustrated
and leaderless. With most of the extremists behind bars and with the increasing
intensity of repressive measures by the government, political extremism had been
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severely restricted. Extremist leaderslike Aurobindo Ghosh, Bipin ChandraPal and
LalaLajpat Rai, changed their political methods and programme after the Surat
Congressin 1907. It appeared that for thetime being, at |east, they had suspended
their uncompromising attitude towardsthe government. Aurobindo Ghosh condemned
theterroristsand stressed that in their strugglefor their rights, Indians should not
harbour hatred for the government established by law. Hea so moderated hisearlier
stand of revol ution by stating that his party would be prepared to cooperate with the
government on the basisof progressive stepstowards Swarg].

Bipin ChandraPal also changed hisuncompromising stand by proclaiming
openly that passiveresistance did not deny the British government of Indiaitsright
to rule. It was mainly aimed against the arbitrary and excessive administrative
authority. Lajpat Rai too had become frustrated with the results of the militant
movement in Punjab and the consequent government oppression. He, therefore,
avoided political activity and gave his time to three issues—famine relief, Hindu—
Mudim relations, and the untouchables.

At thiscritical juncture, the country wasin dire need of aleader of the stature
and determination of MahatmaGandhi. In hispersondlity, therewasthe harmonious
blending of the best elements of political moderation and extremism. Like the
moderates, he had great faith in the sense of justice and fair play of the British
government. He had great admiration for the parliamentary institutions of Britain
and during the First World War, he appealed to the Indian peopleto extend all helpto
the British government. He accepted GK. Gokhale as his political ‘Guru’and preached
the principlesof love and ahimsa, including love towards the enemy, the British
government. However, at the same time, he knew that the moderate methods of
prayersand petitionswould no longer be of any use. He talked with astrength and
determination unknown to the extremist |eaders, and even whiletalking softly but
steadfastly in the language of |ove and non-violence, he struck terror in the hearts of
the imperialist rulers. He symbolized religious nationalism with all its esoteric
significance and like the extremists, had the highest regard for India’s ancient
traditions, cusomsand culture. Hewasahumanist and radical revivalist who fought
against superstitious practices, religious hatred, casteism and many other kinds of
vested Indianinterestswith equal vigour and dynamism.

With the passage of time, Gandhi becameincreasingly disillusoned withthe
British government in which he once had great confidence. During the First World
War, Gandhi had asked the Indians to support the British government and make
sacrificeswith the hope that the government would take progressive stepsin the
direction of realization of Swarg. But the Government of IndiaAct, 1919 wasa
bitter experiencefor Gandhi.

The Government of India Act, 1919, known as the Montagu—Chelmsford
Reforms, introduced the novel system of diarchy inthe provincia government. The
functions of the government were divided into two halves — the reserved and the
transferred. The governor with an irresponsible bureaucracy administered the
reserved subjectsand he administered thetransferred subjectson the advice of the
responsible ministers. Thisled to serious complications and resulted in deadl ocks
between the two halves of the government.



The Central Government had not undergone any change. The Government
of Indiawastill responsibleto the British Parliament through the secretary of State.
It was still an unrepresentative government with large powersin the hands of the
officials. Theautocratic and repressive nature of the government did not change.
Therewas no indication of the government becoming more responsiveto public
demands or public welfare. All this was very much against Gandhi’s expectations.

Gandhi’s bitterness with the British government increased after the Jallianwala
Bagh tragedy, the proclamation of Martial Law in Punjab and thefindings of the
Hunter Committee. Helost all faith in the good sense and fair play of the British
government, and decided to start the non-violent and non-cooperation movement.

Withtheadvent of MahatmaGandhi, Indian politicsin generd andthenationdist
movement, in particul ar, assumed akind of dynamismwhich wasnot known before.
Under theleadership of Gandhi, the Congressdecided to launch the non-cooperation
movement in 1920. The movement was proposed to be arevol utionary step aimed
at completely pardyzing Britishadminigrationin India. For thefirg timeinitshistory,
theIndian National Congressdecided to follow apolicy of direct action.

Therewere several reasonsfor the Congressto launch the non-cooperation
movement. Gandhi was convinced that therewasthe need for creating amasshbase
for the Congress and to i nvolve the whol e nation in the movement. Without mass
participation and support mobilization, it was not possibleto put pressure onthe
British to get them to concedeto genuine Indian demandsand give up the policy of
bureaucratic high-handedness and despotism.

Gandhi wassurethat the old method of cooperation with the government and
faithintheBritish sense of justice had to be given up. It was possible for Gandhi to
decide on acourse of direct action against the British government in India, asby
1920, the moderates had been completely eliminated from the Congress and the
extremistswereinamajority.

After the First World War, Turkey had been humiliated and it suffered many
restrictions owing to the Treaty of Sevres, which it was forced to sign with the
Allies. TheMuslimsof Indiagreatly resented the British attitude towards Turkey
and started the K hilafat Movement agai nst the British government. Gandhi extended
support to the Khilafat Movement and he was surethat in the event of the Congress
starting anon-cooperation movement, the Mudimsof Indiawould join handswithit
aswell.

The non-cooperation resol ution was moved by MahatmaGandhi himself in
the Cal cutta Congress, held in September 1920, under the presidency of LalaL ajpat
Rai. Although the Non-Cooperation resol ution was opposed by CR Das, B C Pdl,
AnnieBesant, Madan Mohan Malviyaand Jinnah, Gandhi wasableto get it passed
by amajority of 1855 against 873.

The famous Non-Cooperation resolution passed by the Congress said, ‘In
view of thefact that onthe K hilafat question both the Indian andimperial governments
havesgnally failedintheir duty towardsthe Mudimsof Indiaand the primeminister
had deliberately broken hispledged word that it isthe duty of every non-Muslim
Indianin every legitimate manner to assist hisMuslim brother in hisattemptsto
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removethereligiouscalamity that hasovertaken him, and in view of thefact that in
the matter of the events of April 1919 both the said governments have grossly
neglected or failed to protect theinnocent peopl e of the Punjab and punish officers
guilty of un-soldierly and barbarous behaviour towardsthem and have exonerated
Sir Michael O’Dwyer, who proved himself directly responsible for most of the official
crimesand a so callousto the suffering of the people placed under hisadministration,
andinview of thefact that the debatein the House of Commonsand specialy inthe
House of Lords, betrayed an awful lack of sympathy with the people of Indiaand
showed virtual support to the systematic terrorism and frightful nessadopted in the
Punjab and the latest vice regal pronouncement is proof of the entire abbsence of
repentancein the mattersof Khilafat and the Punjab, thisCongressisof the opinion
that there can be no contentment in Indiawithout redress of these two wrongsand
that the only effectual meansto vindicate national honour and to prevent arepetition
of similar wrongs in future is the establishment of Swaraj.’

In addition, it was said, “This Congress is further of the opinion that there is
no course left open for the people of India, but the approval of and the adoption of
the policy of progressive non-violent, non-cooperation, until the said wrongsare
righted and Swaraj is established.’

4.2.2 Gandhism: Ideas and Ideals

M. K. Gandhi wasaman of action, arealist and apragmatist. Even though hewas
anordinary man likeany other, hewasableto achievethat realization, which made
him the “Mahatma’. He was essentially a religious man. He was not a politician. In
his own words, he was not a politician masguerading as areligious man, but a
religious man, who had been dragged into politics because of hisgreat concernfor
hisfellow human beings. He, therefore, practiced whatever he professed and never
asked tofollow anything that he had not practisedin hisownlife. Hedid not believe
inarmchair theorizing or system-building. Thus, it wasintuition and action rather
thanlogic and sysem-buil ding, which characterized the politica philosophy of Gandhi.
Heenteredinthefield of politicsto emancipatethe peoplefrom theyoke of foreign
domination. Swargj, therefore, wasthe most important thing, which hekeptinthe
forefront of hispolitical programme. To achieve Swaraj, Gandhi adopted certain
meansand worked out hisprogrammewith the help of thesemeans. The principles,
whichwerefollowed by Mahatma Gandhi, werewoven into apolitical philosophy
by hisfollowers. Gandhi did not differentiate between thought and action; for him, to
think wasto act.

With hisnovel method of non-violent struggle against the Britishimperidists,
Gandhi becameadynamicforceinthepolitical and spiritua lifeof India. Thelndians
could have never fought the Britishwith force, becauseit would have been suppressed
by till greater force, which the British commanded. The symbolic use of the weapons
of non-violence and Satyagrahawere responsiblefor spreading patriotic fervour
throughout the country. The British were not prepared for such an attack and had to
surrender. During this period, Gandhi became the most vital forceand hislifeand
activities were identified with the Indians’ struggle for national independence. His
spiritual and moral impact was so great that after his assassi nation the Manchester



Guardianrightly commented that ‘he was a saint among politicians and a politician
among saints’. Gandhi’s sincerity of purpose, his devotion to duty and the noble
principlesthat he practiced, made him theideal of many national leadersin India.
Humayun Kabir had rightly said that Gandhi wasan objective student of reality and
that hismethod was essentially experimental and scientific. Jawaharlal Nehru, who
was a close associate of Gandhi for many years, has said ‘we are associated (with
him) seldominlogical debate and argument or philosophical discourses, wewere
associated in action’.

The Influence on the thought of Gandhi

Gandhi read littleintherealm of political theory or palitical thought. But whatever he
read, he assmilated perfectly. He read the Bhagavad Gita and gave it a novel
interpretation. Heread it several timesand considered it asthe book of spiritual
reference. Helearnt about truth and non-violence from the Bhagavad Gita. Hewas
also influenced by Patanjali’s Yogasutra, the Ramayanaand M ahabharata. Heread
someof the Jain and Buddhi st writingsand was deeply influenced by the principles
of truth and non-violence. From the Upanishads, hegot theinspiration for hisfaithin
non-possession. Heread the New Testament of the Bibleand wasgreatly influenced
by the ‘Sermon on the Mount’. The dying words of Jesus: ‘Father forgive them for
they know not what they do’, awakened Gandhi’s faith in the rightness and value of

Satyagraha.

The teachings of Lao-Tse and Confucius also influenced Gandhi’s thought to
some extent. Lao-Tse had taught the philosophy of non-assertivenessof ided life.
From thewritings of Confucius, Gandhi learnt the principlesof reciprocity. The
principle meansthat men should not do to otherswhat they woul d not do to themselves.

Secular writerslike Thoreau, Ruskin and Tol stoy al so influenced the moral
and political philosophy of Gandhi. Helearnt the principleof civil disobediencefrom
Thoreau. Ruskiningtilledin Gandhi, respect for manua labour. Tolstoy inspired him
tothink intermsof philosophical anarchism.

Comparing Thoreau and Gandhi, Pyarelal Nayyar says, ‘Neither of these
thinkerswas a system-builder but both were profound thinkers, truth-seekersand
truth-speakers. Both had apassion for truth and both represented a philosophy in
action. Both also believed in the ideal of voluntary poverty.”

The Philosophy behind Political Action: Spiritualization of Politics

Gandhi wasnot apoliticianintheordinary senseof theterm. However, heexhibited
unusual tact and intelligence in choosing the time as well as the methods and
techniquesto be used in launching hisnon-violence agitation. Thismade him the
ideal of all the political leaders, who were striving for India’s independence. The
greatest contribution of Mahatma Gandhi to political theory and politicswasthe
spiritualization of politics. Hebelieved that if politicsisto beablessing for mankind
and not a curse, then it hasto be guided by moral and spiritual principles. The
leaders must be guided by a sense of sacrifice and service. Gandhi stressed the
importance of meansand said that right and just meansmust be adopted to achieve
right and just ends. Only theright means, he believed, could lead to theright ends.
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Thus, according to him theendsand the meansarethe samethings, |ooked at from
different pointsof view.

Philosophical Anarchism

Gandhi believedin the essentid goodnessof man. Accordingto him, left unto himself,
man can develop hisspiritual and moral persondity. Man a oneiscapable of achieving
wondersintheworld. Thestate should not interfereintheactivitiesof theindividua.
Gandhi believed that the stateisan instrument of exploitation. It exploitsand oppresses
thepoor. Theexcessiveinterference of thestatekillsindividual initiative and action.
Thedateoriginatesin an essentially violent society but inasociety wherethe people
arenon-violent, orderly and disciplined, the state becomes unnecessary. Gandhi

believed that al initiative must comefrom within man. Anything that isimposed by
an external agency isevil, becauseit does not elevate the human soul. It deprives
and degradesthe human soul and stands asa positive hindrance to the spiritual and
moral development of the individual’s personality. In his introduction to Thoreau’s
essay on Civil Disobedience, Mahatma Gandhi (quoted by Pyarelal) writes, ‘I heartily
accepted the motto, that government is best which governs least ... carried out, it
finally amountstothis, which aso | believe, that government isbest which governs
notatall.” Instead of state activity, Gandhi preferred individual activity. The instruments
of state, likeforceand coercion, rob individual action of itsmorality. Both Thoreau
and Gandhi looked upon the state asa soullessmachine. Theidea society envisaged
by Gandhi isastatel essdemocracy. About the state of hisimagination, hewrotein
hiswork, Young India, ‘In such a state (of enlightened anarchy) everyone is his
own ruler. He rules himself in such amanner that he is never ahindranceto his
neighbour. Intheideal state, therefore, thereisno political power, becausethereis
no state.’

Inspiteof hisdistrust for the state, Gandhi did not dogmatizeit. He believed
that the state isnecessary to perform certain functionsfor the good of the masses.
Hewanted it to exercise minimum functions, transferring more and morefunctions
to voluntary associations. State action should bejudged on itsown merit and only
that action which promoted the welfare of the masses was to be justified. In
performing its functions, the state’s object should be to serve the masses and these
functions must be performed with minimum use of force. The state must follow
persuasiverather than coercive methods.

The Welfare Concept of the Sate

Accordingto Humayun Kabir, Gandhi wasaninheritor of theliberal tradition; of the
tradition of philosophical anarchism; and of the tradition of collectivism, that the
good thingsof life ought to be shared. Hewould support awelfare state because of
hisgreat concern for the masses. Gandhi would haveliked the Five YearsPlansand
other methods of planned development if they could have originated of the people.
But aplanwhichincreasesgovernment post, favouritism, nepotism and opportunities,
corruption and laziness, woul d have been definitely rejected by him. Hewas, therefore,
not in favour of concentration of heavy industriesand the grand multipurposeriver
valley projects, which did not benefit the peoplein the proportion of the hugeamounts
spent onthem.



His concern for the misery and exploitation of human beings compelled
him to Sart avigorous agitation against untouchability in whatever form it might
exist. He condemned the practice of untouchability and broke the unhealthy
practice of the caste system by such means continuous propaganda against
untouchability. But at the same time, he upheld the Hindu ideal of the
varnashrama dharma, according to which every person was to perform his
allotted task in the society, in accordance with his training and capacities. Gandhi’s
ideal of ‘class’ was not Marxian. He called himself a weaver and a cultivator
by profession and identified himself with those people with regard to food,
dress, speech and the like.

The Philosophy of Non-violence

Non-violenceastaught and practiced by Gandhi isaproduct of theIndian doctrine
of ahimsa or non-injury. Also, it means refraining from causing pain or taking anybody’s
life. Ahimsameansavoidinginjury to anything on earth, in thought, word and deed.
It also meansthe avoidance of harsh words, harsh judgements, ill-will, anger and
cruelty. It meansthat one should not even permit an uncharitabl e thought against
one’s enemy.

Onitspositive side, ahimsaissimilar to the Christian principleof love. Itis
omnipotent, infiniteand synonymouswith God himself. Itisan al pervasiveeterna
principle.

Gandhi was not the originator of the idea of non-violence and other such
means. However, he wasthe first to use them on amass scale and in thefield of
palitics

As followed and practiced by Gandhi, non-violence did not mean weak
submission to one’s enemy, passivity or pacifism or sitting with one’s hand folded in
theface of danger or evil. It did not submit to thewill of theevil doer. Itisin short,
Satyagraha, which meansresistanceto evil with dl themoral and spiritual forcethat
aperson can command. Itistheuse of moral force or firmnessin the vindication of
truth. It stands for self-sacrifice and conscious self-suffering. In Gandhi’s own words,
‘It does not mean meek submission to the will of the evil-doer.” It is positive, dynamic
and congtructive.

Satyagrahaistheweapon of the non-violent struggle. According to Gandhi, it
can be successfully followed by those who are physically and morally strong but
never by those who are morally weak. Pyarelal however writes, “The starting point
of Gandhi’s technique was that non-violence is the strength of the weak.” It can also
be used by women and children and il literate man who are generally considered to
beweak. Satyagrahameans non-violent resistanceto evil, not by another evil but by
good. It is the overcoming of evil by good. In Gandhi’s own words, “The injunction,
love your enemy is not only the noblest idealism, it is the most practical politics.’

Truth must bethe basic principle of Satyagraha. Therefore, non-violenceisa
struggle for truth. The satyagrahi who wages the non-violent struggle must see
that the causefor which hefightsisabsolutely true, sofar asGod enableshimto see
the truth. Whenever he knowsthat thereisaviolation of the principle of truth, he
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must not hesitate to confessit and renounce whatever gains he may have made. For
the satyagrahi, truth iseven more preciousthan victory. Thus, non-violent struggle
isimpossiblewithout therealization of the principleof truth. It cannot betakenina
light-hearted spirit. According to Gandhi, it isnot enough to say that God is Truth,
rather, TruthisGod. Thus, truth bringsthe satyagrahi nearer to God. Hetakeshis
ordersfromHim.

Gandhi believed that there is something of God in every man and that the
satyagrahi can appeal to thisdivine element in man through love and conscious
self-suffering. The satyagrahi hasto rouse the moral giant who liesasleepinthe
nature of every man, through love and conscious self-suffering. In the words of
Pastor Niemoller: *Suffering strengthens those who suffer and weakness those who
inflict suffering.” If truth is the basic principle of non-violence, love is the means by
which it s realized. Non-violence’ according to Gandhi’ can ‘melt even the stoniest
hearts’. Gandhi discarded the use of force and wanted to convince his opponents
through persuasion. It was also his conviction that one could hate the evil without
hating the evil-doer. Thishe proved on several occasions, in hisrelationswiththe
British. He said, “If my love is sincere | must love the Englishman in spite of my
distrust.” At another time, he said, ‘I am fighting British imperialism, but | am not
fighting the British. | am not fighting the Englishman or anybody. They are my
friends but I will fight British imperialism.’

Inthe practiceof non-violence, truthisthefoundation and loveisthe weapon.
Referring to theimportance of lovein the practice of non-violence, Gandhi writes,
‘Love never claims. It ever gives. Love ever suffers, never resents, and never
revenges itself.” Thus, for Gandhi, non-violence was a total philosophy of life,
pervading thewholelife of man and not applied merely toisolated acts.

Gandhi had tremendousfaithin thegoodnessof hisfellow menjust ashe had
unshakablefaithin God. He had abounding faith in human possibilitiesand strongly
believed that human natureisnever beyond redemption. Herightly believed that the
massesare not alwaysrequired for waging anon-violent struggle. According to him,
‘One man can offer it just as well as millions.’

Satyagrahaand fasting were usually criticized asformsof moral coercion.
But Gandhi insisted that it was not coercion from any point of view — economic,
psychological, political or moral. Fastingwasprayer for Mahatma Gandhi. Hesaid
that fasting crucified the flesh and elevated the soul. *A genuine fast’, claimed
Gandhi “cleans the body, mind and soul. It crucifies the flesh and, to that extent, sets
the soul free.” The call to fast, said Gandhi, came to him as a voice of God, after a
great deal of mental and spiritual struggle. Hisfasting wasmeant to influencethe
people morally. Satyagraha and fasting were conscious self-suffering, and were
meant to awaken themoral giant that liesdormant in every man. They were meant
to quicken the conscience of the people. Satyagraha or fasting is an appeal to man’s
reason and his sense of decency and isnot moral coercion. Gandhi had tremendous
and almost child-like faith in the moral capacity of one’s opponent.

The satyagrahi, in order to fight the non-violent warfare, has to prepare
himsdlf for it by salf-discipline, civility andinner purity. Gandhi writesthat asatyagrahi



should adopt poverty, observe chastity, follow truth and cultivate fearlessness. The
satyagrahi hasto be bold and shed the last vestige of cowardice. Fearlessness,
Gandhi says, comeout of selflessness. When onerenounces self, thereisnothing to
fear. In Gandhi’s words, ‘If you want to follow truth, fearlessness is absolutely
necessary. Fearlessnessisthefirst requisite of spirituality. Cowards can never be
moral.” In order to devel op fearl essness, the satyagrahi must cultivate an attitude
of non-attachment towardsthe material thingsof life. One should bein theworld but
not out of it. Gandhi held that so ‘many of the so-called comforts of life are not only
indispensable but are positive hindrancesto the e evation of mankind. Renunciation
is the way to realization.” This non-attachment and renunciation will give the required
inner purity and character to the satyagrahi. The satyagrahi hasto be perfectly
disciplined without which the mind cannot attain therequisite firmness.

Inthenon-violencestruggle, one should not beinahurry for results. It requires
great patience and perseverance, because at times, non-violent methodstake much
longer than violent methodsto produce results. The non-violent fighter knowsno
defeat because of hisinfinitefaithin God. However, Gandhi did not equate patience
and perseverance with lethargy and fatalism.

4.2.3 Gandhi and Economics

‘When the history of economic thought in India in recent times comes to be written,”
wrote Anjaria (1941-2) an economist, ‘Gandhi’s name will certainly occupy a place
of honour in it.” However, he hastened to add, ‘it does not matter in this context
whether we call Gandhi an economist or not: that ispartly, at any rate, aquestion of
definition of terms.”’

Indeed, Gandhi was much further off the mainstream of economics than
other Indian nationaist economists, such asRanade, had been. Railwayshave spread
the buboni c plague and increased the frequency of faminesin India; machineryisa
‘grand yet awful invention’; a doctor or a lawyer should be paid the same wage as
a labourer; the law of supply and demand is “a devilish law’; tractors and chemical
fertilizers will spell ruin for India’; tractors and chemical fertilizers will spell ruin for
India. It is for voicing opinions such as these that Gandhi as an economist is
remembered. Even asympathetic reader may find it difficult to take such statements
at their face value. Thiscould help explain why, although Gandhi hascometo be
accepted worldwide as one of the outstanding political and moral thinkers of our
time, hiseconomic thought still attract little attention. Some of the methodol ogical
issuesinvolved will be considered here.

Gandhi himself often likens his economic ‘model’ to Euclid’s definition of a
straight line but thisis consistent with either interpretation. It could meanthat like
the straight line “‘which cannot be drawn’ the Gandhian model relates to an ideal
economic order where people could well be motivated quite differently from those
in any society that we know of. However, it could also mean that ‘something like a
straight line’ can be drawn, and in economics as in geometry, the postulation method
can help in achieving clarity in thought and in solving real-life problems, for ‘we
must have a proper picture of what we want before we can have something
approaching it’. Both versions contain elements of truth.
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Gandhi was not an academic but the charismatic |eader of the Indian national
movement. He was inspired by a vision of ‘Swaraj’ (self-government) which, for
him, meant not just freedom from colonial rule but the achievement of self-reliance,
and self-respect, by the villagers who make up most of India’s population. His
economicswasapart of thisvision, which ruled out industrialization on Western
lines as the ‘optimal’ path of economic development for India.

Thus, Gandhi wastrying to describe an economicideal to strive for rather
than smply an economic plantoimplement. To that extent hiseconomicswas utopian.
However, ‘utopian’ can also refer to something ‘impractical’ or even ‘impossible’.
Gandhi’s economic thought was not “utopian’ in that sense. It was currently meant
to apply to an actual society, that of rural Indiain particular. 1t would still apply only
to afew selected aspects of that society while neglecting othersbut that istrue of all
economic models. The case for this “pragmatic’ view of Gandhian economics appears
more plausibleif we remember the context of hiswritings.

Most of them appeared in daily newspapersor weekly journals, Young India
(in English), Navajiban (in Gujarati), and Harijan (in Hindi), and were addressed
to amass audience whose attention hetried to capture by making his points short
and sharp. Inthis, he succeeded and asajournalist, especially during the 1920sand
1930s, he exercised consderabl einfluence. Exaggeration wasthe price of successful
journalism. It must be remembered too that Gandhi’s writings were produced and
published in the heat of political battle. Thisled to simplified, sometimes over-
samplified, conclusions.

Yet another argument in favour of thisinterpretationisthat Gandhi regarded
hisconclusionson economic policy asonly provisional. Thus, in hisprefacetoHind
Swaraj, he described the views expressed there as ‘mine, yet not mine’. They were
hisonly in the sensethat he hoped to act according to them. If, however, hisviews
proved to be wrong he would have no hesitation in rejecting them. Gandhi’s American
biographer, Louis Fischer, notes this provisional aspect of Gandhi’s ideas; he was
always “thinking aloud’: He did not attempt to express his ideas in a finished form.
You heard not only hiswordsbut a so histhoughts. You could, therefore, follow him
as he moved to a conclusion’. In the same spirit he came to admit that some of the
thingshe had earlier condemned, for example, railways, motorcarsand machinery,
could in certain circumstances confer benefits too, and that they should not be
prohibited altogether. Appropriate restrictions on their use could perhapsprovide
adequate safeguards against misuse.

Writingson Gandhian economicshave usually focused attention on the specific
policiesthat he proposed. Opposition to modern manufacturing production based on
the use of machinery; advocacy of villageindustries, in particular, the spinning whed;
boycott of foreign goods—it is with policies such as these that Gandhi’s name is
associated. In our argument proper understanding of hisviewsrequires arather
different emphasis. The structure of hisarguments, the assumptionshe made, and
the principles of conduct that he appealed to, must be regarded as of central
importance. It is these, we believe, that make his specific policy proposals
comprehensible, not the other way round. We thus agree with Anjaria that ‘Gandhism
isnot just aseriesof digointed maximsof policy or acatal ogue of urgent reforms



and remedial measures’ that “What is called Gandhism is....only a distinctive attitude
to society and politicsrather than anideol ogy; aparticular ethical standpoint rather
than fixed formulae or a definitive system.’

From this point of view, what really differentiates Gandhi’s approach to
economic issuesfrom themainstream tradition ishisextraordinary emphasison the
ethical aspect of economic behaviour. Indeed, he believed that economic and ethical
guestionswereinseparable. Replying to the poet Tagore, who had reproached him
for mixing these up, Gandhi wrote, ‘I must confess that | do not draw a sharp or any
distinction between economics and ethics’ (Young India, 3 October 1921). They
could, Gandhi said be considered separately, asindeed they usually were; but for
conclusionsto berelevant and val uabl e, they should not.

Ethical and economic criteriamust be considered together for either to be
valid. Trueeconomicsnever militates against the highest ethical standard just asall
true ethics, to be worth its name, must at the same time “be good economics’. Since
for Gandhi ethics also constitutes the essence of religion, the same two-way
relationship holds as between economics and religion, and even more generally
between economics and Dharma. ‘If dharma and economic interests cannot be
reconciled either the conception of that dharmaisfalse or the economic interest
takes the form of unmitigated selfishness and does not aim at collective welfare.’
Accordingto Gandhi, it isbecause standard economic analysisfailed to take ethical
cons derationsinto account that economicsitself had becomelargely irrelevant for
either understanding behaviour or prescribing policy. Not only werethe generally
accepted principlesof economicsinvalid for policy making, if they wereacted upon
they would make individuals and nations unhappy. ‘Economists do not take men’s
conduct into account but estimate prosperity from theamount of weal th accumul ated
and so conclude that the happiness of nations depends on their wealth alone.’
Accordingly, he likens the economics that disregards moral and sentimental
considerations to ‘wax-works that being life-like still lack the life of the living the
flesh’.

For all hisdistrust of economic analysis, Gandhi never relinquished abdlief in
thevital importance of economic consderationsfor thelife of individualsand nations,
nor in the possibility that aless narrowly focused and more relevant economics
could be developed. He never gave up entirely, never ceased to ask: ‘Can we evolve
anew kind of economics?’

These beliefs are an integral part of Gandhi’s view of the nature of ethics.
Therelationship between economicsand ethicsworked both ways. Whileeconomic
behaviour wasladen with ethical concepts, ethics had to descend from the clouds
and become ‘good economics’. Ethics, Gandhi is saying, is not simply an exercise
for philosophers. It must be relevant to the “ordinary business of life’ where one’s
options are limited by resource constraints. ‘No person in this world has found it
possible to maintain something which is a source of constant economic loss’. Trying
to carry out ethically good policiesby methodsinvol ving continuing economic loss
wasfutile. Viablemethods of financing projectshad to befound. Thishelpsexplain
why Gandhi, whoworked al hislifefor thecause of protecting animals, and cowsin
particular, regarded schemesfor conducting tanneries on sound economic linesas
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essentia for the causeto succeed. That required exploring possibilitiesof profitable
export, utilizing by- products, and ‘putting bones, hides and intestines of cows to
practical use’; and similar reasoning explains why Gandhi strongly opposed a proposal
that cotton spinners should also be encouraged to weave. ‘It can be clearly shown
that this involves an economic disadvantage.” He continues, ‘Whatever is basically
harmful on economic groundsisalso certainly harmful from the religious point of
view. Untainted wealth can never be opposed to religion’.

On the whole we agree with Anjaria that ‘the Gandhian system of economic
thought cannot be adequately appraised merely intermsof current economic theory
that rests on certain limited assumptions. It isa challenge to those assumptions
themselves’. In that sense, Gandhi must be regarded as a dissident from the economic
tradition. Thereare, however, anumber of methodol ogica positionsthat heheldin
common with that tradition. Among these, hisadherence to the deductive method
and to methodol ogical individuaism are especially noteworthy.

Gandhi wasgenerally infavour of analytica reasoning based onthedeductive
method applied to aset of postul ates. Hiswritings contain numerousreferencesto
Euclid and Galileo whose approachesto problem solving he held out asmodel sfor
the social sciences. While he criticized economic analysisfor failing to take ethical
considerationsinto account he was not against the method of abstraction as such.
Some *holist’ critics of economics maintain that human behaviour constitutes a single
‘organic’ whole. Hence, they argue that even in principle, its economic aspect cannot
beisolated from al the others. On thisview human behaviour can only be observed
or understood ‘as a whole’. Because the method of abstraction does not apply, there
cannot then be any such thing as ‘economic analysis’. That was not Gandhi’s view.
Heremained committed to the validity of analytical reasoning based onthe method
of abstraction. ‘Euclid’s straight line may not be capable of being drawn on a
blackboard. But the impossibility of the task cannot be permitted to alter the definition’.
The problem with the economic mode, as Gandhi saw it, wasnot that it abstracted
from someaspectsof reality but rather that the particul ar aspectsit abstracted from
were central to the phenomenaunder study. Ethical influenceson economic behaviour
could not properly be treated as disturbing factors that ‘prevented economic laws
from having free play’. It was not reasonable to abstract from them even as a first
approximation. Nevertheless, if more appropriate assumptionswere madevalid
conclusionscould be reached using the deductive method.

Again, Gandhi’s approach in ethics as in economics remains firmly rooted in
methodological individualism. He opposed collectivist theories both of stateand
society. While he often chided hiscountrymen for failing to live up to thehighmoral
normsof their own past, the normsthemsel ves could not be derived from tradition,
custom or religious text. ‘It was good to swim in the waters of tradition but to sink in
them was suicide’ while “to respect a tradition even when it becomes tyrannous
spells not life but death and it should be discarded’. Thus, Hinduism was hemmed in
by many old customs, some of which were praiseworthy but the rest were to be
condemned. The Ramayanaand the Mahabharatahad logical and analytical truth
but were not to be taken literally nor treated as historical record. Gandhi’s belief in
Hindu scripturesdid not require himto accept every word and every verse asdivingy



ingpires, and he declined to be bound by any interpretation, however learned it might
be, if it was repugnant to reason or moral sense. Even the Vedaswere not exempt.
‘No matter what is credited with Vedic origin if it is repugnant to the moral sense it
must be summarily rejected as contrary to the spirit of the Vedasand perhapswhat
is more as contrary to fundamental ethics’. Gandhi had great respect for other
religions, ashe held for hisown, and often quoted from the Bible or the Quranto
make a point. Yet they too were subject to the same judgement, ‘I reject any religious
doctrine that does not appeal to reason and is in conflict with morality.” As Gandhi
often used religious terminology (a ‘saintly idiom’ as it has been called) in his speeches
andwritings, thecritical, individua andrationa nature of hisapproachtoreligion has
sometimesbeen missed. Sinceit wasonly individual swho reasoned who had moral
senseand exercised moral choice, individual conscienceremained for himtheultimate
court of appeal. Nation and society were not conceptually “prior’ to the individual
members of the aggregate. Rather, the morality of a nation depended on that of
individuals. ‘ If the individuals who constitute a nation do not observe moral principles,
how can the nation become moral?’ Similarly, “if the individual ceases to count, what
is left of society?” Clearly, Gandhi did not subscribe to a deterministic view of human
action, either of the historical or the sociological kind. For him, *‘Ultimately, it is the
individual who is the unit.’

Gandhi also shared with the mainstream economic tradition aconsequentialist
approach to choice. For him asfor the economiststhe assessment of consequences
of various alternative courses of action is always the proper basis for choosing
between them. There is one important difference; Gandhi usualy interprets
consequencesin broader termsthan the economist isapt to do. For Gandhi, they
includemoral aswell as strictly economic effectsand effectson othersaswell as
on oneself. Nevertheless, it isto consequencesthat helooksrather than to any one
overriding moral principle in terms which every alternative can be assessed, for ‘It
is not possible to enunciate one grand principle and leave the rest to follow of itself.”
Acrecurrent theme in Gandhi’s writings is that life is not one straight road. ‘There
are so many complexitiesin it. It isnot like atrain that once started, keeps on
running.” Nor can one climb the Himalayas in a straight line. As a pluralist, he
believesthat in any actual choiceanumber of different moral principlesareusually
involved and there could be conflict between them. “(But) one’s life is not a single
straight line; itisabundle of dutiesvery often conflicting. And oneiscalled upon
continually to make one’s choice between one duty and another.” The choice is
often far from clear. ‘Relative dharma does not proceed on a straight path, like a
railway track. It hason the contrary to make itsway through adense forest where
there is not even a sense of direction.” Looking at consequences helps us in finding
adirection.

Consumption Behaviour: The Limitation of Wants

The concept of ‘limitation of wants’ is a typically Gandhian contribution to the theory
welfare economics. This states that an individual’s welfare is best achieved not, as
economic theory suggests, by attempting to maximize the satisfaction of multiplicity
of desiressubject only to the prevailing budget constraint but rather by reflectingon
hisdesiresand trying to choose between them. The claimissupported by arguments
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bearing on the rel ationshi ps between desire, satisfaction, happinessand welfare.
While economic analysisoften regardsthese more or less as synonyms, according
to Gandhi they are quitedistinct concepts.

First, not all kinds of happiness contribute to human welfare. That drink or
drugs can make people happy for awhileisnot, for example, arelevant consideration
for policy. Second, not al kindsof desire-satisfaction contributeto happiness. Primarily
this is because an individual’s desires for goods and services do not form a fixed set
such that their satisfactions would make the happy: “We notice that the mind is a
restless bid; the more it gets the more it wants and still remains unsatisfied.’

Multiplying one’s daily wants in this fashion merely makes a person a slave to
an unending sequence of desires and there is no slavery equal to slavery to one’s
own desires. Such aprocessdoes not lead an individual to any sustainable steady
state consumption path. Thosewho arein the mad rush to multiply wants, thinking
that thiswill add totheir real substance, aremistaken. Onthecontrary, self-indulgence
and the ceaseless multiplication of wants hamper one’s growth because they are
erosive of contentment, self-respect and peace of mind. Itis from these that one’s
long-run happinesscan befound, not just from obtainingwhat onelikesat themoment.
What istruefor anindividual istrue also for society. Indeed, individuals may be
impelled towards unlimited wants not only by their own desires but also by the
prevailing socid ethos. In modern Western society, states Gandhi, thebasisof culture
or civilization is understood to be the multiplication of all one’s wants.

If you have one room you will desireto have two rooms, threeroomsand the
more, themerrier. Smilarly you will want to have as much furniture asyou can put
inyour house, and so on endlessly. The more you possess the better culture you
represent or some such thing. Gandhi regarded such aculture asflawed.

Another reason why trying to maximize desire-satisfaction may not makean
individual or asociety happy isthat the process of trying to satisfy amultitude of
wants hasitsown costs. Such an attempt requiresthe extensive use of machinery,
which could lead to pollution of the environment and aloss of creativity inwork.
Another usual characteristic is a ‘mad desire to destroy and time, to increase animal
appetites and go to the ends of the earth in search of their satisfaction’.

Typically, a country pursuing the quest will be “‘made hideous by the smoke
and the din of mill chimneys and factories’ and its roadways ‘traversed by rushing
engines dragging numerous cars crowded with men mostly who know what they
areafter, who are often absentminded, and whose tempersdo not improve by being
uncomfortably packed like sardines in boxes’. Besides, in a country where everyone
had a car, ‘there would be very little room left for walking’.

Such things, observes Gandhi, are held to be symbolic of material progress
but ‘they add not an atom to our happiness’. Deliberate restriction of material desires
by individuals by means of ‘the utmost effort’ offers a more rational solution. Another
argument infavour of limiting wantsturns on the adverse moral consequences of
economic growth. As we have seen, at the heart of the Gandhian approach to
economicissuesishisbelief that ethical and economic consderationsareinseparable.
The objective must beto bring about improvementsin both the economic and the



moral well-being of individuals, and thereby of society. But material progresscan
itself affect moral standards. These ‘externalities’ must be taken into account in the
overall reckoning and aba ance struck. Sometimesthey could be of apositivekind.
This s likely to be the case when there is mass poverty. ‘No one has ever suggested
that grinding pauperism can lead to anything else than moral degradation.’

Millions of people in India live on only one meal a day. ‘They say that before
we can think or talk of their moral welfarewe must satisfy their daily wants. With
these, they say, material progress spells moral progress’.Gandhi agrees with ‘them’;
but, he argues, what istrue of thirty millionsisnot necessarily true of the universe.
Indeed, such a deduction would be “ludicrously absurd’ for “hard cases make bad
law’.

“The only statement’, suggests Gandhi, “that has to be examined is whether it
canbelaid downasalaw of universal applicationthat material advancement means
moral progress.” His answer is that it cannot—»both at the level of individuals and
societies, there aretoo many examplesto the contrary. In general, Gandhi believes
that material affluence beyond a point not only doesnot imply but actively hinders
moral progress. Gandhi does not discusswhether, or how, one could determinejust
wherethe point was|ocated but he was convinced that it doesexist. For thisreason,
when discussing comparative standardsof living of different societies, Gandhi aways
asked questions about moral and economic aspects. Neither literacy nor weal th per
se, without a moral backing, had any attraction for him as a “social indicator’. Toa
correspondent who had pointed out Japan’s achievements in terms of material progress
and the level of literacy, Gandhi responded, ‘And why are you so enamoured of the
materia progress of Japan?| do not know whether the material had gone side by
side with the moral progress’. There are echoes here of Ruskin who had written in
Unto ThisLadt: ‘It is impossible to conclude, of any given mass of acquired wealth,
merely by thefact of itsexistence, whether it signifiesgood or evil tothenationin
themidst of whichit exists. Itsreal value dependson the moral sign attachedtoit
just assternly asthat of mathematical quantity dependson the mathematical sign
attachedtoit.’

Thelimitation of wants appeared to be away of avoiding adverse effects of
material progress.

Whichever of thesevariousjudtificationsof the doctrine of limitation of wants
onetakesasprimary, they have onethingin common, andthat is, suchlimitationis
not intended asagl orification of augterity but rather asan exerciseinthe optimization
of overall individual welfare. Intaking up such aposition Gandhi anticipated abasic
theme of the recent literature against economic growth. Indeed, he was one of the
first writersto argue explicitly and in asystematic way that non-economic aspects
of welfareareimportant and that asingle-minded pursuit of the maximum satisfaction
of material wantsmight not lead to the best of all possibleworlds. In developingthis
thesis Gandhi wasinfluenced by Ruskin and Tolstoy but he had afar more positive
and practical approach than hismentors.

From apractica point of view, the question of what wants should belimited
toisimportant. Gandhi appearsto givedifferent answersat different times. In some

Dr B.R. Ambedkar - |1

NOTES

Self-Instructional Material 103



Dr B.R. Ambedkar - |1

NOTES

104 elf-Instructional Material

of his early writings he appeals to the principle of what he calls satisfying one’s
‘natural wants’. Each person should be able to satisfy all natural wants and no
more. These are conceived as minimal, or basic, needs. One *should make do with
the fewest possible articles. .. and in the smallest possible quantity... no more than
what is absolutely necessary to pay the body its hire’. However, natural wants will

vary from oneindividua to another depending on metabolism. If one person hasa
weak digestion and so requires only a quarter pound of flour for his bread and
another needs a pound, the former’s natural want will be correspondingly lower.

Natural wants also vary with climate. ‘Fiery whisky in the north of the British Isles
may be a necessity. It renders an Indian unfit for work or society. Fur coatsin
Scotland are indispensable, they will be an intolerable burden in India.” Some natural
wants, according to Gandhi, could only be specified at the village, rather than the
individual, level. To this category belongs transport and sanitation. He wrote, ‘The
roads should be so scrupuloudly cleaninthisland of crore of barefooted pedestrians
that nobody need hesitate in walking or even sleeping in the streets. The lanes
should be macadamized and have guttersfor letting out water. The templesand
mosques should be kept so beautifully clean that the visitors should feel an air of
tranquil holinessabout them. Thevillage should asfar aspossible, befull of shady
treesand fruit treesin and around them. It should have a dharamshala, a school

and asmall dispensary. Washing and privy arrangement should be such asmay not
contaminate the air, water and roads of the village.’

Elsewhere, especially in hislater writings, Gandhi appearsto take arather
broader view of basic ‘needs’. The proliferation of material wants is still rejected as
agoal. One’saim should rather betheir restriction consistent with comfort, whichis
less narrowly interpreted than natural want. Typical of this broader outlook are
passages such asthefollowing:

‘If by abundance you mean everyone having plenty to eat and drink and to
clothe himself with, enough to keep his mind trained and educated. | should be
satisfied. But | should not liketo pack more stuff inmy belly than | can digest and
morethingsthan | can ever usefully use. But neither do | want poverty, penury,
misery, dirt and dust in India.” And again, ‘Everyone must have balanced diet, a
decent house to live in facilities for the education of one’s children and adequate
medical relief’.

More than half a century after Gandhi’s death, the bill of goods that he
prescribed asaminimumisstill not onethat the average Indian householdisina
positionto consume. Theactual consumption of both rural and urban poor fallsfar
short of the limitsto wantsthat Gandhi set. On the other hand, the affluent, even
many of those not so affluent, are often engaged in a frantic display of luxury
consumption in away that Gandhi had supposed to be peculiarly “Western’. In this
perspectivethe limitation of wants can be seen asameans of reducing economic
inequality. This aspect of the doctrine comes out clearly in some of Gandhi’s later
writing, for examplein hisstatement that while hedid not want to taboo everything
above and beyond the bare necessities, ‘they must come after the essential needs of
the poor are satisfied. First things must come first’. However, it remains somewhat
periphera tothedoctrineitsealf.



Consumption Behaviour: Swadeshi

Swadeshi meansindigenousor home-grown. The Swadeshi movement wasamass
movement to encourage people, especialy thoselivingin cities, to devel op the habit
of consuming Indian rather than foreign products. They werea so urged in particular
towear only khaddar, i.e., cloth made of yarn spun by villagersusing thecharkha
or spinning wheel . Themovement was undertaken by the Indian National Congress
under Gandhi’s leadership. During the 1930s, the movement become widespread in
somepartsof India.

Gandhi did not regard Swadeshi merely intermsof political expediency but
sought to justify it by moral principles. Thefirst relevant principle hereisthat of
neighbourhood. One has a moral duty to help one’s neighbours. While it is true that
you have duties to all humankind, the duties you owe to different segments of
humankind are not of equal importance. Thereisahierarchy of dutiesbased onthe
degree of proximity. Individuals’ service to country and humanity consist in serving
their neighbours. They cannot starve their neighboursand claim to serve distant
cousins in the North Pole, for one must not serve one’s distant neighbour at the
expense of the nearest. This was the basic principle of all religions and or ‘true and
humane economics’.

The neighbourhood principle hasadirect consequencefor theinterpretation
of Swadeshi, namely that local products should be preferred. Inhabitants of Bengal
should only consume cloth madein Bengal in preference to substitutesimported
from more distant parts. Thiswas so whether the substitute concerned camefrom
Manchester or Japan or Bombay or Ahmedabad. ‘If Bengal will live her natural and
freelifewithout exploiting therest of Indiaor theworld outside, shemust manufacture
her cloth in her own villages as she grows her corn there.” For the same reason, by
consuming cloth or ghee madein Cal cuttarather than those madelocally the people
(of Porbandar) were being ‘chained with fetters’.

Between countries, the neighbourhood principletrandatesaspatriotism. Itis
sinful to eat American wheat while aneighbouring grain deal er starvesfor want of
custom. An individual’s preference-ordering over commodity-bundles should be guided
by patriotism. ‘The law of each country’s progress demands on the part of its
inhabitant’s preference for their own products and manufactures’. For Indians, there
isan obligation to useIndian-madethingswhenever they are obtainable, eventhough
they may beinferior to foreign articles. For instance, Indiaproduces a sufficient
quantity of leather. It is therefore one’s duty to wear shoes made out of Indian
leather, evenif it iscomparatively dearer and of aninferior quality, in preferenceto
cheaper and superior quality foreign leather shoes. For the same reason products of
Indian textile, sugar, or rice mills “‘must be preferred to the corresponding foreign
products’.

Comparisons of price or quality are not relevant for the kind of consumer’s
choice decision Gandhi is talking about; but patriotism is: ‘We attend flag-hoisting
ceremonies and are proud of our national flag. Let metell you our pride has no
meaning if you do not like things made in India and hanker after foreign ones.’
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If aparticular commodity isnot madein Indiaat al, the patriotism argument
ceasesto apply.

‘I would regard it as a sin to import Australian wheat on the score of its better
quality but | would not havethedightest hesitation isimporting oatmeal from Scotland
if an absolute necessity for it is made out because we do not grow oats in India.’
(Young India, 15 November 1928)

For the same reason the argument did not apply to English lever watches,
booksor surgical instruments. Japanese lacquer work, Austrian Pinsand pencilsof
Swisswatches.

Whilethisargument appliesto al home-grown products, Gandhi singlesout
theproductsof villageindustry for specia attention. Within that category Khaddar
claimed prideof place. Indeed, the Svadeshi movement cameto beregarded primarily
as a means of encouraging consumers to wear khaddar. Accordingly, people,
especially towns-people, were asked to buy khaddar in preferenceto mill-made
cloth and to boycott foreign cloth atogether. It was specifically the use of foreign
cloth that Gandhi sought to prevent, not just British cloth and not all foreign goods,
which heargued would beracia, parochia and wicked.

Gandhi’s identification of Swadeshi with village industry, and with hand-spinning,
wasbased on atwo-fold argument: that the urban popul ation of Indiaowed aspecid
moral duty towards the villages, and that this duty would be best discharged by
providing amarket for village productsand above al hand-spun cloth. Thefirst part
of theargument isalogical consequence of the principles of neighbourhood (there
arefew town or citiesin Indiathat are not surrounded by villages) and patriotism
(mogt Indiansarevillagers). Gandhi sought to support it further by introducing another
moral principle, that of historical justice. Both economic and moral standardsinthe
villages had declined through long neglect. City people asawholewere partly to
blame. Reparation had to be made. ‘We are guilty of a grievous wrong against the
villagers and the only way in which we can expiate it is by encouraging them to
revive their lost industries and arts by assuring them of a ready market.” We must,
urged Gandhi, think of our household consumption requirements in terms of “rural-
mindedness’, which was ‘in consonance with the true economics of our country’.
The second part of the argument had moreto do with standard economic analysis.

Spinning was a solution for rural unemployment. “The whole scheme of khadi
restsupon the suppostion that there are millions of poor peoplein Indiawho haveno
work during at least four months in the year.” Around three-quarters of the Indian
popul ation, who were agriculturiststilling their own land, belonged to the category.
Eveninanormal year, because agricultural work was seasond, they remainedidle
for athird of the year or more. This, Gandhi believed, wasthe principal cause of
their endemic poverty. Their norma lifewaslived ontheborder-line of starvation. If
therewascrop failure or famine, the extent of involuntary unemployment became
much greater and many of them died of hunger and disease. For the ‘semi-starved’
but partially employed millions, spinning provided ameansof part-timeemployment
aswell asinsuranceagainst famine. Thus, Gandhi saw spinning asasupplementary
industry for agriculture rather than asameans of employment for village artisans.



Why, one might ask, choose spinning, rather than some other subsidiary
occupation for agriculturists? Gandhi’s answer to this was strictly pragmatic. Spinning
had long been practised by villagersin the past. It required only avery smpleand
low-cost implement and littletechnical knowledgeor skill. It could beeasly learnt,
did not require too much attention, could be done at odd momentsand, for these
reasons, was suitabl e as part-time employment for masses of rural people. Neither
cattle breeding nor weaving, which had been suggested aspossible alternativesto
spinning asasupplement to agriculture, enjoyed these advantages, even though they
were more remunerative. Spinning was ‘the easiest, the cheapest and the best’.
Again, ‘the test of Swadeshi was not the universality of the use of article which
goesunder the name of Swadeshi but theuniversdlity of participationintheproduction
or manufacturing of such article.” Judged by this test, spinning had a potential
unmatched by other contenders.

That cotton spinning was aspecific remedy for agricultural unemployment
alsoimplied that it was not recommended for universal adoption. It was not, for
example, meant for individual swho already had more remunerative employment,
such asurban workersin textilemills. It could not work inadistrict or region which
did not havelarge numbersof peoplewithidle hoursat their disposa . Gandhi neither
contempl ated nor advised the abandonment of asingle, hedthy, life-givingindustrial
activity for the sake of hand spinning. On one occasion, hefound that anumber of
women had been spinning who were not without occupation or means of living.
‘Perhaps they spin in response to our appeal and because they realize it is for the
good of the country.” Nevertheless, Gandhi remained firm in his resolve that their
spinning should stop, “for the char kha movement had not been conceived with such
people in mind but only for able-bodied people who were idle for want of work’. The
operative principle was quite clear: if there were no crises of semi-unemployed
peopl e therewoul d be no room for the spinningwhed!.

Gandhi’s pre-occupation with the need to find a subsidiary occupation for
farmerscan be properly understood only if certain other considerationsarekept in
mind. Thefirstishisview that the possibility of bringing about improvementsin
agricultural productionitself wasvery limited. Asan extremely high percentage of
cultivablelandin Indian was already under cultivation, therewaslittle scopefor
increasingtheagricultural area. Also, if agriculturewasto provide the sole meansof
livelihood, one acre was estimated to be the minimum viableareafor supporting a
household. Inthese circumstances, extenson of cultivation wasnot aplausiblemeans
of bringing about economic development inIndia.

To anumber of nationalist economists, including Gandhi’s own political mentor,
G K Gokhae, improving theproductivity of land aready under cultivation did appear
to be a promising solution. Towards this end they advocated concerted efforts,
especially by government, to expand irrigation facilities so asto make farmersless
dependent on the vagaries of rainfall and al so to encourage them to adopt higher-
yielding seed and improved agricultural practices. Gandhi did not takeup thisline of
argument, because of hisbelief that proposalsfor agricultural improvementswere
‘chimerical’ and not immediately available. He opined, ‘Till now I believed that
improvement in agriculturewasimpossi ble unlesswe had the administration of the
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Statein our own hands. My views on thisare now undergoing modification. | feel
that we can bring about improvements even under the present conditions so that the
cultivator my make some measure of profit form the land even after paying his
taxes...The time has come to pay attention to agriculture.’

However, Gandhi continued to oppose the ‘industrialization’ of agriculture by
large scal e use of mechanized techniqueswhich werenot only contrary to thekind
of village society he wished to bring about, but would also mean *trading’ in soil-
fertility for the sake of quick return’. This, he thought, would prove to be a disastrous
short sighted policy resultinginvirtua depletion of the soil. Without suchinnovation,
however, itisdoubtful whether agricultural productivity in Indiacould beincreased
sgnificantly.

Thelimitation of wantsand Swadeshi both rest ultimately on the concept of
ethical preferences. Peopl e should seek not simply to maximize satisfaction of self-
interested desires subject to abudget constraint, but to achievethelong-run goals
both of individual happiness and of helping others. The problem is that people’s
actual preferences may differ from their “ethical preferences’. If Gandhian economics
weretaken asrelating only to an ideal economic order, the difference would not
much matter. Gandhi himself was much concerned about the difference between
the actual preferences of urban Indians, especially in the matter of clothing, and
what hethought their ethical preferences should be. Hewasnot, however, entirely
consistent in hisanalysis. In hismore optimistic movements he appeared to believe
that a ‘true and national’ taste for khaddar (an ethical preference) was already
therein alatent form and hence that demand waslikely to lag only briefly behind
supply. Theuse of khaddar itself ‘revolutionizes our tastes’. All that was necessary
was to ‘revive’ the national taste for khaddar ‘and you will find every village a busy
hive’. More often he seemed unsure: ‘Khaddar has yet to become popular and
universal’ or even despondent: ‘Khadi has not caught the fancy of the people’. After
aninitial spurt the demand for hand spun cloth failed to show any dramatic rise.
Unsold stocksbegan to accumul atein parts of the country where effortstoincrease
production of hand spun cloth in the villages had been a success. Gandhi’s conclusion
was that khadi needed ‘a great deal of propaganda’. After all, that was how all
goods were sold. Textile mills *had their own peculiar agencies and methods for
advertising their wares’. In his presidential address to the Indian National Congress
in November 1924, Gandhi criticized the proposition “‘that supply follows demand’.
Appropriate meansof persuasi on were necessary to encourage the consumption of
khaddar.

Advertising campaignswere undertaken by the Congressand itsagenciesin
favour of khaddar . Wearing it was made aprerequisitefor membership of Congress.
Exhibitionsof village handicraftswerearranged to provideinformationto townspeople.
Gandhi himself addressed mass meetingsand wrotein the pressin favour of khaddar.
‘We’, he declared, “are the salesmen of Swaraj’. The urban middle classes were
particularly targeted. The “thinking portion’ of the population had to give a lead; for
‘Khaddar which hasto find amarket must command preference among enlightened
men’. That remained the favoured strategy, with ‘the buying middle class at the one
end and the manufacturing poor class at the other’. Some attempts were also made



to increase efficiency in production and marketing and improve the quality of the
product. Much to Gandhi’s disappointment, none of these measures succeeded in
bridging the gap between ethical preferencesand market demand. At an early stage
of his campaign for khaddar Gandhi wrote somewhat wistfully about Queen
Elizabeth I, who had prohibited theimport of soft cloth from Holland, who herself
wore coarse cloth woven “in her own dear England’ and ‘imposed that obligation
upon the whole of that nation’. Gandhi did not however aspire to such an option for
himself. Sales talk was permissible, force never was. ‘We do not want to spread
khadi through coercion. We want to do our work by changing people’s sense of
values and habits.” But this was not enough for his cause to succeed.

Technology, Industrialization and the Scale of Production

Thecentral concern of Indian economic thought, since Ranade, had beentheproblem
of industrialization. Different views were held on what constrained industrial

development in India. For someit waseconomic drain. Othersemphasi zed thelack
of trained |abour, credit facilitiesand entrepreneurial traditions. Yet others put the
blame of the government for itsfail ureto provide encouragement to Indian industry.
All agreed, however, theindustrial devel opment wasthelong-run solutionto poverty
and famine. They agreed aswell that the devel opment of manufacturing industry on
modern Western lineswas desirable. Indeed, most Indian economic writing from
the last decade of the 19th century onwards was concerned with how to speed up
thisprocess. Gandhi, onthe other hand, did not regard industrialization asagoal that
Indiashould adopt. Theoveral visonwhichled Gandhi to hisdoctrinesof thelimitation
of wantsand Swadeshi also led him to oppose modernindustrial development. The
use of machinery and large scal e productionin urban centreswere, hethought, to be
avoided asfar aspossible.

According to him the three essential characteristics of machinery are the
following: Firdly, it displaceshuman or anima labour instead of supplementingit or
merely increas ng itsefficiency. Secondly, unlike human labour thereisnolimittoits
growth and expansion. Thirdly, it appearsto havealaw of itsown, which leadsnot
only to labour being displaced but to it being displaced at an ever-increasing rate.
This occurred not because such displacement was considered by the users of
machinery to be socially or economically desirable, but asaconsequence of the
nature of technol ogical progress per se.

Gandhi’s opposition to modern, machine-based industrial development is a
natural consequence of his characterization of machinery itself. ‘1 am against
machinesjust because they deprive men of their employment and render them jobless.
| oppose them not because they are machines, but because they create unemployment.’
Theanswer to the question, discussed in classical political economy sincethetime
of Ricardo, of whether machinery leadsto unemployment, was, for Gandhi, self-
evident. ‘If one machine does the work of a hundred men, then where are we to
employ those hundred men?” Now, one could argue that workers thrown out of
work by theintroduction of improved machinery would find empl oyment el sewhere.
Gandhi wasperfectly aware of thisargument. However, hergectedit, firstly because
opportunitiesof employment were, in hisview, fairly limited; and secondly, because
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thedivision of labour resulted in workers having very specific skill, which meant
they could not easily be re-employed el sewhere in the economy . The tendency of
machinery to throw workersout of their jobswas, Gandhi believed, ageneral one
which operated everywhere, but its consequences were particularly grave for a
country such asIndiawith its huge popul ation. The proliferation of mechanized
industriesin such asociety would create large scal e unemployment with horrendous
social effects.

Gandhi’s second main argument against the pursuit of industrialization by
means of machine-based production wasthat it would concentrate production and
distribution in the hands of the few. More specifically, it would lead to further
encroachment of thecitiesonthevillages, making rural people even more dependent
on the cities than they already were. Gandhi’s vision of village Swaraj could never
be achieved through such a process. Because industrial production would be
concentrated in afew urban centres, the economic aswell asthe political power of
the urban elitewoul d be strengthened at the expense of the masses of thevillagers.
Massproductioninitsusual sense, that isproduction by the fewest poss ble number
through theaid of complicated machinery, could not servetheinterestsof the masses
themselves. Gandhiji’s solution was production by the masses through self-
employment. He said, ‘It is mass production in people’s own homes. If you multiply
unit productionamilliontimeswould it not giveyou massproduction on atremendous
scale? Digtribution could be equalized only when production waslocalized, in other
words when distribution was simultaneous with production. Furthermore, when
production and consumption were both localized the pursuit of economic growth for
itsown sake, regardless of the consequences, would be avoided; therewould beno
temptation to speed up production “indefinitely and at and price”.’

Gandhi’s opposition to the use of machinery was neither total nor all inclusive.
Inaway, hisobjection wasto industrializationinthe sensein whichitisusually
understood rather than to the use of machinery as such. ‘I am not against machinery
as such but I am totally opposed to it when it masters us.” However, he also said,
‘Every machine that helps every individual has a place’. His favourite example of a
helpful machine was Singer’s Sewing machine which supplemented human labour
and increased itsefficiency but did not dispense with thelabour itself. Another was
surgica instruments. Not only did he approve of such life-saving appliancesbut aso
of the complicated machinery used for making such appliances, for here such
machinery was absolutely essential. As he said, ‘“We want to cultivate the hand
process to perfection but where it isfound to be absolutely necessary let us not
hesitate to introduce machinery.” Yet another example is sanitation. Asked by a
correspondent whether, because of hisdidike of machinery, he opposed theadoption
of flush toilets Gandhi replied, ‘Where there is ample supply of water and moderns
sanitation can beintroduced without any hardship onthe poor, | have no objectionto
it, in fact it should be welcomed as a means of improving the health of the city
concerned. At the moment it can only be introduced in towns.’

A moreimportant exceptionisthe case of public utilitieswhich could not be
undertaken by human labour. In such cases, Gandhi would approve of mechanized
modern techniques. However, hewould like them to beregarded askey industries



to be owned and operated by the stateinthe publicinterest. Thus, such casesareto
betreated asexceptional.

Gandhi remained, however, totally committed to hisopposition to extensive
use of machinery for the production of basic necessities. Hemaintained thisposition
totheend, strongly opposing the use of machinery for grinding corn, manufacturing
clothor ploughing theland. If Gandhi were prime minister of Indiahewould stop all
meachinedriven ploughsand flour millsand restrict thenumber of oil pressingfactories.
Hemight perhaps not destroy the existing textile millshit certainly would not help
them and in any case would not permit new onesto be set up. Ideal villageswhich
areself-reliant with regard to food, which have not asingleflour mill andinwhich
theresidentsgrow all the cotton they need and manufacturetheir own cloth, right up
to the stage of stitching garmentsin their own homes, should, he stated, be awarded
prizesand exempted from taxes.

Some have suggested that hewas not really opposed to the use of machinery
but only toitsmisuse. Gandhi himself complainedinvariouswritingsthat hisopposition
to machinery was misunderstood for hewasnot againgt machinery assuch. Smilarly,
he observes that ‘machine power can make a valuable contribution towards economic
progress’. Nevertheless, the role that he ascribed to machinery in the process of
industrial development was a very limited one. ‘It is said that now India is going to
beindustriaized. But industrialization of my conception hasto be carried out inthe
villageswith the Charkha plyingin every home and cloth being produced in every
village.” Essentially this is a vision of self-employed villagers producing their
subsi stence, including food and clothing, by manual [abour, using very smpletools
andimplements. Thisisvery different fromindustriaization. Hedid, it istrue, accept
that somelarge scal e privateindustry would continue, for examplein the production
of cotton textiles. Trusteeshipwould help lessenitsill effects.

Gandhi’s ideas on machinery are closely linked to his concept of Swadeshi.
Neither hashad any significant effect on economic policy. Devel oping countries,
Indiain particular, have not chosen to adopt villageindustriesasan alternativeto
modern industrialization. Indirectly, however, Gandhi’s ideas about technology have
had someinfluence by providing awarning that mechanization on Western lines
may not necessarily be the optimal solution for countries with a very different
resource-endowment. Instead, countrieswith plentiful labour and relatively little
capital might benefit by concentrating on light industriesand on labour-intensive
techniquesfor producing their products. In the sense hisideas may have played
some part in encouraging the adoption of what has been called intermediate or
‘appropriate” technology in highly populated but capital-poor developing counties.

Trusteeship and Industrial Relations

Gandhi’s theory of trusteeship was developed as an alternative to doctrines of socialism
and communism (the two words are used more or less interchangeably in Gandhi’s
writings) which started becoming popular in Indiafollowing the Russan revol ution
of 1917. Thesedoctrines, wrote Gandhi, had brought to theforefront the question of
what ‘our’ attitude towards the wealthy should be. He took socialist doctrine to
meansentially that the property of the rich — princes, millionaires, big industrialists
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and landlords —should be confiscated and they should be made to earn their livelihood
asworkers. Gandhi disagreed. All that one could legitimately expect of thewealthy
was to hold their riches “in trust” and use them for the service of society as a whole.
“To insist upon more would be to kill the goose that laid the golden eggs’

The rationale of trusteeship wasthat everything on earth belonged to and
was from God. If an individual had more than his *proportionate’ share of wealth, or
talent, he became atrustee of that part for the people asawhole. Therich should
therefore use their talents to increase their wealth, for the sake of the nation.
Trusteeship, thus, wasaform of moral responsibility but it was quitedifferent from
either charity or benevolence and in a way it was an alternative to them. “If the
trusteeship idea catches philanthropy as we know it will disappear’.

Trusteeshipis, by nature, voluntary. Theweathy should cometo accept their
roleastrustees. Inthelong run trusteeship could al so beinstitutionalized, leading to
what Gandhi described as ‘statutory trusteeship’. Atrustee should be able to nominate
hissuccessor, for legal ownershipwould still be vested inthetrusteeand not inthe
state. However, the trustee’s choice of successor would be subject to conditions
which would serve both as a check on the individual’s choice and as a signal of
socia approval. Thus, aproprietor who held hisproperty asatrust could not passit
onto hischildren by inheritance unlessthe | atter agreed to becometrustees. If they
were not prepared for this, the owner should nominate some other person.

The concept of trusteeship implied among other thingsthat industrial relations
should bebuilt on cooperation rather than conflict. Themill owner should stoplooking
on labour simply asameans of earning profit, but rather as partnersin acommon
enterprise. Thisimplied in particular an obligation on the part of the employersnot
only to pay aliving wage but al so to ensure aclean working environment and provide
facilities for cheap nutritious food, sanitation and elementary education for workers’
children. But trusteeshipimplied obligationsfor workers, too. Inthe prevailing system
of indudtria rel ations, whilethe capitalistried to obtain maximumwork with minimum
payment, theworkershit upon varioustrickswhereby they could get the maximum
pay for minimum work. The result was that a rise in wages did not mean an
improvement in efficiency. When asystem of trusteeship cameto prevail, themill
hand would stop nursingill will towards hisemployer and cometo regard themill in
which he worked as his own. Such an approach had economic aswell as ethical
merit for if it cameto be accepted, strikesand lockoutswould becomeinfrequent,
productivity would increase, and the costs of maintaining a ‘heavy supervisory
establishment’ to keep workers in order, would no longer be required . Trusteeship
could also lead in a natural way to profit-sharing and to workers’ participation in
management.

In bringing about achange from the existing system of industrial relations,
based on a conflict of interest, towards based on trusteeship, it was enlightened
industrialistswho had to take thelead. Gandhi himself did not regard capital to be
the enemy of labour and in principle held their coordination to be “perfectly possible’.
However, asinmost thingsinlife, anideal could only berealized approximately. He
said, *Absolute trusteeship is an abstraction like Euclid’s definition of a point, and is
equally unattainable. But if westrivefor it, we shall gofurther inrealizing astate of



equality on earth than by any other method.” On being asked, towards the end of his
life, if heknew of any industrialist who had fully lived up to theideal of trusteeship,
Gandhi replied, ‘No, though some are striving in that direction.” While the success of
this, asof any enterprise depended on voluntary participation rather than coercion,
Gandhi believed some sanctionswerelegitimateif someindustrialist smply refused
to behave as trustees, even after being given every chance. Different kinds of
sanction could be applied, depending on circumstances. Onewasto bring theforce
of public opinion on erringindustrialiststo mend their ways. Thiscould be expressed
by direct action from bel ow, aform of what Gandhi called non-violent non-cooperation.
If that too failed to persuade the ownersof capital to act astrustees, depriving them
of their possessionsby the exercise of state power might ultimately become necessary,
‘with or without compensation as the case demanded’. However, by and large,
peaceful and rational conversion to the principle of trusteeship would remain the
norm.

Gandhi put forward two main argumentsin support of hisbelief that trusteeship
was a better way of dealing with problems on inequality and exploitation than
communism. Thefirst argument was based on the unequal distribution of ability.
According to Gandhi ‘Although we are all born equal, that is to say, that we have a
right to equal opportunities, nevertheless we have not all the same abilities’.
Consequently, it was natural that some of uswould be morefitted than othersto
acquirematerial gain. Entrepreneurial ability was scarce and, properly harnessed,
could be socially valuable. If the rich were deprived of their wealth and madeto
earn their living as manual workers *society will become poorer, for it will lose the
gifts of a man who knows how to accumulate wealth’ . Depriving society of the
sarvicesof such capable peoplewould not beintheinterests of the country, epecially
if the country itself were poor and underdevel oped. Trusteeship, on the other hand,
triesto preserve such abilitieswhile utilizing them for thewider interests of society.
Accordingly, Gandhi’s advice to the eldest son of a prominent industrialist, who had
been afriend and political ally, wasthat if hewasalready engaged in businesshe
should remain so, but should use fair means and be atrustee. Secondly, Gandhi
justified trusteeship by the principle of non-violence. The communist alternative of
dispossessing the wedl thy of the means of production by confiscating their property
violated that principle. The soviet communist system, even thoughit had some good
aims, such asthe elimination of exploitation of the poor by therich, wasbased onthe
use of force which was unethical, and because of this Gandhi had strong doubts
about hisfinal success.

Gandhi has been accused of double standards on this point, for aswe have
seen he too approved of state ownership of industry if private ownersfailed to
accept atrusteerole. However, asel sawhere, he was prepared to accept the | esser
of two evils. Privateindustrialists, he thought, should be encouraged to cooperate
with labour in aspirit of partnership and, given achance, perhaps many would. If
trusteeship did not work aminimum of state ownership would be necessary asalast
resort but Gandhi, unlike the communigts, did not regard thisaseither inevitableor
good in itself. He had the greatest fear of the power of the state, which while
apparently doing good by the minimization of exploitation can do the greatest harm
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tomankind by destroyingindividuality, whichliesat theroot of al progress. Elsawhere
he described the state as representing violence in a concentrated and organized
form, opining that ‘the individual had a soul but the State is a soulless machine’. In
his view, ‘the violence of private enterprise is less injurious than the violence of the
State’. Coercion by the state could only be anecessary evil and trusteeship remained
the preferred alternative.

Therewasoneform of stateintervention with property which Gandhi did not
regard as coercion, namely, high rates of wealth or inheritance taxes.

Richeshavenot yet been sufficiently taxed. Inthis, of all the countriesinthe
world, possession of inordinate wealth by individuals should be held asacrime
against Indian humanity. In England they have gone asfar as 70 per cent of the
earningsbeyond aprescribed figure.

Gandhi fails, however, to recognize that the argument based on the scarcity
of entrepreneurial talent, which he had used against communism, applied in some
measure against such ‘democratic socialist” methods as well.

Charity, Leisure and the Sanctity of Work

This section discusses Gandhi’s views on charity. As you have seen, he rejected the
view that individuals’ economic behaviour either was, or should be, guided solely by
sdf-interested preferences. Onewould therefore have expected himto befavourably
disposed towards charity, which economiststhemsel vesregards asan exception to
their rules; it is the classical example of non-self-interested behaviour. Gandhi’s
view of charity ismore complex, however.

Inan early pieceof writing, Gandhi quotesin full awell-known passage from
the New Testament of the Bible, which extols the virtue of charity. Gandhi’s own
writingsshow quiteclearly that he had cons derable doubt whether what wasusually
regarded ascharitable action represented avirtue at al. He seemsto havetaken his
cue from two particular statementsin the biblical passage hereferred to, which
suggested that the practice of charity must itself satisfy some other normsin order
to qualify as “true charity’. ‘And though I bestow all my goods to the poor and
though I give my body to be burned, and have no charity it profits me nothing’ and
again, “...charity vaunteth not itself, is not puffed up, doth not behave itself
unseemly....” Gandhi, too, did not approve of charity irrespective of consequences.
Indeed, he took it for granted that charity need not be a good thing, that “there is no
reason to believe that charity per se is meritorious’. In order to judge whether a
particular charitableactionisgood or bad onemust |00k to itsexpected consequences
for recipients, donors and society at large. The effects that Gandhi was most
concerned with were those on the incentive to work. For thisreason, theidea of
giving free meal sto ahealthy person who had not worked for it in some honest way
was particularly abhorrent to him. Giving free meal sto the poor had long been an
honoured Hindu custom. It was known as Sadavrata, which literally means “‘the
constant task’. Some European authors had written in praise of Sadavrata, saying
that the Indianshad devel oped asystem of feeding the poor that was self- organized,
providing an alternativeto thework-house.



Gandhi world has none of this. The system, he maintained, had done no good
tolIndia Indeed, it wasan evil custom which had degraded the nation and encouraged
idleness, hypocrisy and crime. If food were available without effort, those who
were habitualy lazy would remainidleand becomepoorer (CW 28: 7). Philanthropic
businessmen in contemporary Indiawho sought to acquire religious merit by the
practice of Sadavrata were actually committing agrievouswrong.

During avist to Calcutta, Gandhi came across hundreds of hungry people
being provided with afree meal by aprivate philanthropist. The sight appeared to
him as being ‘neither ennobling nor honourable to those who had organized the
meals for the hungry people of Calcutta from day to day*. Perhaps the donors did
not know what they were doing but “were ignorant of the irreparable harm they
were doing to India by this misplaced benevolence’. Such misplaced charity according
to Gandhi, added nothing to the wealth of the country, whether material or spiritual
and only gave afal se sense of merit to the donor. For the same reason, he exhorted
Pars millionairesof Bombay not to giveall their money to the poor, for they wanted
to keep those crore of peopl e dependent on their Sadavratas.

Gandhi allowed an exception to this condemnation of Sadavrata. It was
commended for thelame, the crippled and those who were disabled by disease, for
such people could not work. Eveninthiscase however, relieving hunger wasnot the
only objective. Preserving dignity and self-respect was no less important. ‘Even the
disabled should not be fed with thousands of peoplewatching them. Thereshould be
aproper place, private and quiet for feeding them.’

The able-bodied poor should have no “free lunch’. “‘By their efforts, by their
ownwork, these people should earntheir livelihood and get their clothing, and they
must not be taught to depend on others for their necessaries.’ Philanthropists who
wanted to help could open institutions where mealswoul d be given under clean,
hedl thy surroundingsto men and women who would work for them. Theideal work,
believed Gandhi, would be spinning cotton but they should be freeto choose any
other work that was appropriate and feasible. But the rule should be *No labour, No
meal’. The same principle applied to beggars. They should be offered work and
food but if they refused to work, they should not be given food.

Thosewho could not work because of physical disability should betakento
ingtitutions financed by the state, rather than left to live by begging, which only
encouraged fraud. The vast majority of street beggars were mere professionals
idlers ‘when they are not much worse’, and those who have money to spare do an
ill-serviceto those beggarsand to the country by giving them money, food or clothing.

Gandhi’s view of charity is in line with his consequentialist view of ethics. In
thisrespect, it differsfrom the Buddhist view which regardsthe act of ams- giving
asconferring merit on the donor irrespective of consequences. Itisalsoin keeping
with Gandhi’s ethical ‘pluralism’. There are a number of different moral principles
which could conflict: the principle of hel ping othersjustifiescharity to beggars, the
principle of self-reliance requires beggars to work. Gandhi’s solution is a compromise
between the two, an exercise whichisimpractical from an ethical viewpoint.
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Aswas usua with Gandhi, his remarks on charity were meant to apply
primarily to aspecifically Indian context. They have, however, amore general aspect.
Governmentsof Western countriesare under increas ng economic pressureto reform
their existing schemes of welfare payments, proposals have recently come up, for
example, tolink thedigibility of theunemployedtoreceiveadol eto their willingness
to work if jobs are provided. Such proposals have been attributed to a narrow
‘economic’ outlook and criticized on moral grounds. Gandhi would probably have
approved of them but for moral rather than strictly economic reasons.

Of some interest, too, are Gandhi’s views on leisure. HIs position on the role
of leisureissomewhat more complex. Inaproperly functioning economy, he sates,
everyonewould bein aposition to enjoy asufficiency of leisure. Village Swargj is
described as a place where ‘everybody is a toiler with ample leisure’. On the other
hand, the principle of limitation of wantsappliesjust asmuchto leisureasto the
consumption of goods and services. Leisure is ‘good and necessary’ only up to a
point. Beyond that it becomesanindul gence, whichiscontrary toreligion and ethics.
Too muchleisure could erodethe human facilities. Whether theleisurewasvoluntary
or involuntary, asin the case of Indian agriculturistswho were unemployed for a
third of the year, did not, Gandhi believed, make afundamental differenceinthis
regard. Hefelt nothing but dread at the prospect of our being ableto produceall that
we want, including our foodstuffs, ‘out of conjurer’s hat’ so that we could have
eternal leisure.

Thisattitude comesout a soinsome of hiswritings on machinery, whichwas
referred toin the previoussection. Industria civilization based onthe useof machinery
could enable greater output to be achieved with reduced working time, a prospect
that Gandhi did not welcome. ‘I know that socialists would introduce industrialization
to the extent of reducing hours to one or two in a day but I do not want it.”

Underlying Gandhi’s ideas on charity and on leisure, there isa common thread.
This is the concept of the sanctity of labour and especially *bread- labour’—aterm
Gandhi borrowed from Tolstoy. Thisimpliesthat every individual should earnthe
basi ¢ necessities, such asfood and clothing, by the performance of manual |abour.
Eventhosewho earntheir livelihood by mental |abour should do some amount of
manual |abour.

For Gandhi, the di stinction between manual and mental |abour wasnot quite
asrigidly drawn asit wasfor Tolstoy, for physical labour, too, provided opportunities
for theexercise of intelligence. Intention and purpose wereimportant and could help
increase efficiency. Intelligent body |abour wasthe highest form of social service,
“for what can be better than that a man should by his personal labour add to the
useful wealth of his country’.

Analytically, the distinction between physical and mental labour wasless
fundamental for Gandhi than that between work and non-work. It wasthe sanctity
of work as such that lay at the heart of Gandhi’s argument.



Gandhi’s Quotes Dr B.R. Ambedkar - II

Thefollowing arethe famous quotes of Gandhi:

- A *No’ uttered from the deepest conviction is better than a “Yes’ merely
uttered to please, or worse, to avoid trouble. NOTES

- A cowardisincapable of exhibitinglove; it isthe prerogative of the brave.
- A manisbut the product of histhoughtswhat hethinks, he becomes.

- A man who was compl etely innocent, offered himself asa sacrificefor the
good of others, including hisenemies, and becametheransom of theworld. It
was a perfect act.

- Anation’s culture resides in the hearts and in the soul of its people.

- A policy isatemporary creed liableto be changed, but whileit holdsgood it
has got to be pursued with apostolic zeal .

- A principleisthe expression of perfection, and asimperfect beingslikeus
cannot practi se perfection, wedevise every moment limitsof itscompromise
inpractice.

- A religion that takesno account of practical affairsand doesnot helpto solve
themisnoreligion.

- A small body of determined spiritsfired by an unquenchablefaithintheir
mission can alter the course of history. A vow isapurely religiousact which
cannot betakenin afit of passion. It can betaken only withamind purified
and composed and with God aswitness.

- Aweak manisjust by accident. A strong but non-violent manisunjust by
accident.

- Action expressespriorities.

- Actionisno lessnecessary than thought to theinstinctive tendencies of the
human frame.

- All compromiseisbased on give and take, but there can beno give and take
on fundamental s. Any compromise on merefundamental sisasurrender. For
itisal giveand notake.

- All therdligionsof theworld, whilethey may differ in other respects, unitedly
proclaimthat nothinglivesinthisworld but Truth.

- Alwaysam at complete harmony of thought and word and deed. Alwaysaim
at purifying your thoughtsand everything will bewell.

- Among the many misdeedsof the Britishrulein India, history will look upon
the act depriving awhol e nation of armsasthe blackest.

- Anerror doesnot becometruth by reason of multiplied propagation, nor does
truth become error because nobody seesit.

- Aneyefor an eyeonly ends up making the wholeworld blind. An ounce of
practiceisworth morethan tonsof preaching.
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- A cowardisincapable of exhibitinglove; it isthe prerogative of the brave.
- A manisbut the product of histhoughtswhat hethinks, he becomes.
- A manwho was compl etely innocent, offered himself asasacrificefor the

good of others, including hisenemies, and becametheransom of theworld. It
was a perfect act.

- Anation’s culture resides in the hearts and in the soul of its people.
- A policy isatemporary creed liableto be changed, but whileit holdsgood it

has got to be pursued with apostolic zeal .

- A principleisthe expression of perfection, and asimperfect beingslikeus

cannot practi se perfection, wedevise every moment limitsof itscompromise
inpractice.

- A religion that takesno account of practical affairsand doesnot helpto solve

themisnoreligion.

- A small body of determined spiritsfired by an unquenchablefaithintheir

mission can ater the course of history.

- A vow isapurely religiousact which cannot betakenin afit of passion. It

can betaken only withamind purified and composed and with God aswitness,

- Aweak manisjust by accident. A strong but non-violent manisunjust by

accident.

- Action expressespriorities.
- Actionisno less necessary than thought to the instinctive tendencies of the

human frame.

- All compromiseisbased on give and take, but there can beno give and take

on fundamental s. Any compromise on merefundamental sisasurrender. For
itisal giveand notake.

- All therdligionsof theworld, whilethey may differ in other respects, unitedly

proclaimthat nothinglivesinthisworld but Truth.

- Alwaysam at complete harmony of thought and word and deed. Alwaysaim

at purifying your thoughts and everything will bewell.

- Among the many misdeedsof the Britishrulein India, history will [ook upon

the act depriving awhol e nation of armsasthe blackest.

- Anerror doesnot becometruth by reason of multiplied propagation, nor does

truth become error because nobody seesit.

- Aneyefor an eyeonly endsup making thewholeworld blind.

- Anounce of practiceisworth more than tonsof preaching.

- Fear hasitsuse but cowardice hasnone.

- Fear of death makes usdevoid both of valour and religion. For want of val our

iswant of religiousfaith.

- Firstthey ignore you, then they laugh at you, then they fight you, then you

win.



- For meevery ruler isaienthat defies public opinion.

- Freedomisnever dear at any price. Itisthebreath of life. What would aman
not pay for living?

- Freedomisnot worth having if it does not connote freedom to err.

- Gentleness, self-sacrifice and generosity are the exclusive possession of no
oneraceor religion.

- Glory lies in the attempt to reach one’s goal and not in reaching it.

- Godis, even though thewholeworld deny him. Truth stands, evenif there be
no public support. It isself-sustained.

- God sometimesdoestry to the uttermost those whom hewishesto bless.

- God, as Truth, has been for me atreasure beyond price. May He be so to
every oneof us.

- Happinessiswhen what you think, what you say, and what you do arein
harmony.

- Healthy discontent isthe preludeto progress.

- Honest disagreement isoften agood sign of progress.

- | am prepared to die, but thereisno causefor which | am prepared to kill.
- | believeinequality for everyone, except reportersand photographers.

- | believeinthefundamental truth of all great religionsof theworld.

- | believethat aman isthe strongest soldier for daring to die unarmed.

- | claim that human mind or human society is not divided into watertight
compartmentscalled socia, political and religious. All act and react upon one
another.

- | clamtobeasmpleindividual liableto err likeany other fellow mortal. |

own, however, that | have humility enough to confessmy errorsand to retrace
my steps.

- | dodl theevil | canbeforel learnto shunit?1sit not enough to know theevil

toshunit?If not, we should be sincere enough to admit that weloveevil too
well togiveit up.

- | do not want to foresee the future. | am concerned with taking care of the
present. God has given meno control over the moment following.

- | have also seen children successfully surmounting the effects of an evil
inheritance. That isdueto purity being aninherent attribute of the soul.

- | have nothing new to teach theworld. Truth and Non-violenceareasold as
thehills. All I have doneisto try experimentsin both on asvast ascaleas|
could.

- | have worshipped woman asthe living embodiment of the spirit of service
and sacrifice.
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- 1 know, to banish anger altogether from one’s breast is a difficult task. It

cannot be achieved through pure personal effort. It can be done only by
God’s grace.

- I likeyour Chrig, | do not likeyour Christians. Your Christiansare so unlike

your Chrigt.

- llook only to the good qualities of men. Not being faultless myself, I won’t

presumeto probeinto thefaultsof others.

- | object to violence because when it appears to do good, the good isonly

temporary; theevil it doesis permanent.

- | rgject any religiousdoctrine that does not appeal to reason andisin conflict

withmorality.

- | supposeleadership at onetime meant muscles; but today it meansgetting

alongwith people.

- | will far rather seetherace of man extinct than that we should becomeless

than beasts by making the noblest of God’s creation, woman, the object of
our lust.

- | would heartily wel comethe union of East and West provided it isnot based

on bruteforce.

- If cooperation is a duty, | hold that non-cooperation also under certain

conditionsisequally aduty. If I had no sense of humour, | would long ago
have committed suicide.

- If patienceisworth anything, it must endureto theend of time. And aliving

faithwill last inthe midst of the blackest storm.

- If we areto teach real peaceinthisworld, and if we areto carry on areal

war against war, we shall haveto begin with the children.

- Imitationisthe sincerest flattery.
- Inagentleway, you can shaketheworld. In matters of conscience, thelaw

of themajority hasno place.

- In prayer it is better to have a heart without words than words without a

heart.

- Increase of material comforts, it may be generally laid down, doesnot in any

way whatsoever conduce to moral growth. Infinitestrivingto bethebest is
man’s duty; itis its own reward. Everything else is in God’s hands.

- Interdependence is and ought to be as much the ideal of man as self-

sufficiency. Manisasocia being.

- Intolerance betrays want of faith in one’s cause.
- Intoleranceisitself aform of violence and an obstacleto the growth of atrue

democratic spirit.

- Isit not enough to know the evil to shun it? If not, we should be sincere

enough to admit that weloveevil toowell to giveit up.



- It hasaways been amystery to me how men can feel themsel veshonoured
by the humiliation of their fellow beings.

- Itisany day better to stand erect with abroken and bandaged head then to
crawl onone’s belly, in order to be able to save one’s head.

- Itisbetter to beviolent, if thereisviolencein our hearts, than to put on the
cloak of nonviolenceto cover impotence.

- Itiseasy enough to be friendly to one’s friends. But to befriend the one who
regardshimself asyour enemy isthe quintessence of truereligion. The other
ismerebusiness.

- Itisheaththat isrea wealth and not piecesof gold and silver.

- Itismy ownfirm belief that the strength of the soul growsin proportion as
you subduetheflesh.

- Itisthequality of our work which will please God and not the quantity.

- Itisunwise to be too sure of one’s own wisdom. It is healthy to be reminded
that the strongest might weaken and the wisest might err.

- Just asaman would not cherish living in abody other than hisown, so do
nationsnot liketo live under other nations, however nobleand great thel atter
may be.

- Justicethat love givesisasurrender, justicethat law givesisapunishment.

- Let everyonetry and find that asaresult of daily prayer he adds something
new to hislife, something with which nothing can be compared.

- Let usall bebrave enoughto diethe death of amartyr, but let no onelust for
martyrdom.

- Liveasif you wereto dietomorrow. Learn asif you wereto liveforever.

- Man becomesgreat exactly inthe degreein which heworksfor thewelfare
of hisfellow-men.

- Man can never be awoman’s equal in the spirit of selfless service with which
nature has endowed her.

- Manfallsfromthe pursuit of theideal of plan living and high thinking the
moment he wants to multiply his daily wants. Man’s happiness really liesin
contentment.

- Manlivesfreely only by hisreadinessto die, if need be, at the handsof his
brother, never by killing him.

- Man should forget hisanger before heliesdownto deep.

- Man’s nature is not essentially evil. Brute nature has been known to yield to
theinfluence of love. You must never despair of human nature.

- Measuresmust dwaysin aprogress ve soci ety be held superior to men, who
aredfter all imperfect instruments, working for their fulfilment.

- Moral authority isnever retained by any attempt to hold ontoit. It comes
without seeking and isretained without effort.
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- Morality iscontrabandinwar.
- Mordity isthe basisof thingsand truth isthe substance of all morality.
- Morality which depends upon the hel pl essness of aman or woman hasnot

much to recommend it. Morality isrooted in the purity of our hearts.

- My lifeismy message.
- My rdigionisbased ontruth and non-violence. Truthismy God. Non-violence

isthe meansof realizing Him. Nearly everything you doisof no importance,
but it isimportant that you doiit.

- Noculturecanliveif it attemptsto be exclusive.

- Nobody can hurt mewithout my permission.

- Non-cooperation with evil isasmuch aduty asiscooperation with good.

- Non-violence and truth areinseparabl e and presuppose one another.

- Non-violenceisnot agarment to be put on and off at will. Itsseat isin the

heart, and it must be an inseparabl e part of

- Non-violenceisthearticleof faith.
- Non-violenceisthe greatest force at the disposal of mankind. It ismightier

than the mightiest weapon of destruction devised by the ingenuity of man.

- Non-~violencerequiresadoublefaith, faithin God and also faithin man. Non-

violence, whichisthe quality of the heart, cannot come by an appeal to the
brain.

- Nonviolenceisthefirst article of my faith. It isalso the last article of my

creed.

- One’sown religion is after all a matter between oneself and one’s Maker and

no one else’s.

- Only he can take great resolveswho hasindomitablefaithin God and has

fear of God.

- Peaceisitsown reward.
- Poverty istheworst form of violence.
- Power isof two kinds. Oneis obtained by the fear of punishment and the

other by actsof love. Power based onloveisathousand timesmoreeffective
and permanent then the one derived from fear of punishment.

- Prayer is a confession of one’s own unworthiness and weakness.
- Prayerisnotan old woman’s idle amusement. Properly understood and applied,

itisthemost potent instrument of action.

- Prayer is not asking. It is a longing of the soul. It is daily admission of one’s

weakness. It is better in prayer to have a heart without words than words
without aheart.

- Prayer isthekey of the morning and the bolt of the evening.



- Providence hasitsappointed hour for everything. We cannot command results,
wecanonly strive.

- Purity of personal lifeisthe oneindispensable condition for building up a
sound education.

- Religion isamatter of the heart. No physical inconvenience can warrant
abandonment of one’s own religion.

- Religionismorethan life. Remember that hisown religionisthetruest to
every man evenif it standslow inthe scales of philosophical comparison.

- Rightsthat do not flow from duty well performed are not worth having.
- Satisfactionliesin theeffort, not in the attainment, full effortisfull victory.
- Sdlf-respect knowsno considerations.

- Servicewhichisrendered without joy hel psneither the servant nor the served.
But all other pleasuresand possess ons pal einto nothingnessbefore service
whichisrenderedinaspirit of joy.

- Spiritua relationshipisfar more preciousthan physical. Physical relationship
divorced from spiritua isbody without soul.

- Strength doesnot comefrom physical capacity. It comesfrom anindomitable
will.

- That serviceisthenoblest whichisrendered for itsown sake.

- Thebest way to find yourself isto lose yourself in the service of others.

- The difference between what we do and what we are capable of doing
would suffice to solve most of the world’s problem.

- Theessenceof al religionsisone. Only their approachesaredifferent.
- Thegood manisthefriend of dl living things.
- Thegreatness of anation can bejudged by theway itsanimals aretreated.

- The human voice can never reach the distance that is covered by the still
small voice of conscience.

- Thelaw of sacrificeisuniform throughout theworld. To beeffectiveit demands
the sacrifice of the bravest and the most spotless.

- Themain purpose of lifeisto liverightly, think rightly, act rightly. The soul
must languish whenwegiveall our thought to the body.

- The moment there is suspicion about a person’s motives, everything he does
becomestainted.

- Theonly tyrant | accept inthisworldisthetill voicewithin.
- The pursuit of truth does not permit violence on one’s opponent.
- Thereal ornament of womanisher character, her purity.

- Thespirit of democracy isnot amechanical thing to be adjusted by abolition
of forms. It requires change of heart.
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- Thewesak can never forgive. Forgivenessistheattribute of the strong.
- There are peoplein the world so hungry, that God cannot appear to them

except intheform of bread.

- Thereisahigher court than courtsof justiceand that isthe court of conscience.

It supersedesall other courts.

- There is a sufficiency in the world for man’s need but not for man’s greed.
- Thereisan orderlinessin theuniverse, thereisan undterablelaw governing

everything and every being that existsor lives. Itisno blind law; for noblind
law can govern the conduct of living beings.

- Thereismoretolifethan increasing itsspeed.
- Thereisno principleworth thenameif it isnot wholly good.
- Thereisnothing that wastesthe body like worry, and onewho hasany faith

in God should be ashamed to worry about anything whatsoever.

- Those who know how to think need no teachers.
- Those who say religion has nothing to do with politics do not know what

religionis.

- Though we may know Him by athousand names, Heisone and the sameto

usall.

- Tobelievein something, and not toliveit, isdishonest.
- Todepriveaman of hisnatural liberty andto deny to himtheordinary amenities

of lifeisworsethan starving the body; it isstarvation of the soul, the dwel ler
inthe body.

- To give pleasureto asingle heart by asingle act is better than a thousand

headsbowing in prayer.

- Truth is by nature self-evident. As soon as you remove the cobwebs of

ignorancethat surroundit, it shinesclear.

- Truth never damagesacausethat isjust.
- Truth stands, even if there be no public support. It isself-sustained.
- Unwearied ceaselesseffort isthe price that must be paid for turning faithinto

arichinfallibleexperience.

- Violent meanswill give violent freedom. That would be a menaceto the

world and to Indiahersdlf.

- Violent men have not been knownin history todietoaman. They dieuptoa

pairt.

- Wedo not need to prosel ytise either by our speech or by our writing. We can

only dosoreally with our lives. Let our livesbe open booksfor all to study.

- Wemay haveour private opinionsbut why should they beabar tothemeeting

of hearts?



- We may never be strong enough to be entirely nonviolent in thought, word
and deed. But we must keep nonviolence asour goal and makestrong progress
towardsit.

- We must becomethe change we want to seein theworld.

- We should meet abuse by forbearance. Human natureisso constituted that if
we take absol utely no notice of anger or abuse, the personindulginginit will
soonweary of it and stop.

- Wewinjustice quickest by rendering justiceto the other party.

- What difference doesit make to the dead, the orphans, and the homeless,
whether the mad destructioniswrought under the name of totalitarianism or
the holy name of liberty or democracy?

- What do | think of Western civilization? | think it would beavery good idea.

- What istrue of theindividual will betomorrow true of thewhole nation if
individuaswill but refuseto lose heart and hope.

- Whatever you do may seem insignificant to you, but it ismaost important that
youdoit.

- When | admirethewonders of asunset or the beauty of the moon, my soul
expandsin theworship of the crezator.

- When restraint and courtesy are added to strength, the latter becomes
irressible.

- Whereloveis, there God isalso.

- Wherethereislovethereislife.

- You can chain me, you can torture me, you can even destroy thisbody, but
youwill never imprison my mind.

- You must be the change you wish to seein theworld.

- Youmust not losefaith in humanity. Humanity isan ocean; if afew dropsof
the ocean are dirty, the ocean does not become dirty.

4.2.4 Gandhi’s Philosophy of Life-Sense of Human Unity

The purpose of human lifeistherealization of the benevolent |aw; and the duty of
every individud isto mould hisown lifein accordancewithit. Thus, hehastohdpin
thehistorical task of promoting human freedom and unity. If wewish to break down
the narrownesswhich circumscribes human life, our method of change also should
be guided by ahigh sense of human brotherhood and of the dignity of man. While
not co-operating with certain ingtitutions, people should bear noill-will againgt their
adversaries. They should patiently try to convert their adversariesinto willing partners
in the establishment of a new order based upon a more comprehensive sense of
human unity.

He believed that the mind of the modern man, who has inherited a vast
accumulation of cultural and cognate achievements, would befar superior to the
mind of theonewho livedin the prehistoric times. Therefore, progressistheresult
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of education rather than heredity. There hasbeen an unbroken success on of thinkers
and of prophetswho haveled mankind from higher to still higher aimsand objectives.
Thisphenomenonisby itself the proof of the operation of ahigher law, whichrules
the destiny of mankind. In many of Gandhi’s writings such a faith is clearly implied.

Sdf-Disciplineand Self-Purification

Gandhi personifiedin himself the high idealsof charity, purity, sacrificeand service.
He had an ardent desire that India should establish a socialist society where the
peasant and the worker will be provided with the meansfor full devel opment and
freedom of expression. Asastaunch believer in Ahimsa and Truth, Gandhi strove
hard to make the peopl e realize the futility of resorting to violence. Moreover, his
advice to the statesmen of various countries was to the effect that reliance on
violencefor solving international controversiesought to be avoided. Hemadethe
fear-ridden peopl e fearless and they became bold enough to demand freedom for
India. The prison houses and the gallows which used to frighten the peoplewere
transformed into holy shrines. He taught the virtue of *self-discipline’ and ‘self-
purification’ to the people. He inculcated in them the importance of organized action
for overcoming social, economic and political maladies. Heintroduced religious
principlesinto politicsand set about thetask of spiritudizing politicswith somesuccess
He uplifted the downtrodden people and helped Indiatransform itself into a self-
respecting nation. Handling of public funds, heemphasi zed, wasatrust which should
never be betrayed. He himsalf would spend hours, if need be, accounting for thelast
pie. Gandhi’s personal example and disciplined life tended to wean even the wicked
away from graft and corruption. And heimparted to hisfollowersaconcern for the
well-being of the downtrodden. The present Government of Indiahasbeen striving
hard to promote the well-being of the oppressed sectionsof the Indian society.

Factors which Inspired Gandhi’s Views

Gandhi wasinfluenced by theteachingsof Lord Buddha, Lord Mahavir and also by
several ancient Hindu phil osophical monographs, such asthe Upanishads Patanjali’s
Yogasutra, Mahabharataof Ved Vyasand last but not |east the Bhagwad Gita. From
the Upani shads, Buddhism and Jainism, helearnt the concept of ahimsa. The Bhagwad
Gitainspired him to become aKarmayogi, which meansapersonwhoisselflessly
devoted to work. Self-realization and disinterested performance of one’s duty were
the principleswhich helearnt fromthe Gita. Gandhi wasinfluenced by theteachings
of Christianity and Idam aswell. Hewas very impressed by the nobleand ssimple
lifeof JesusChrist. Heparticularly liked oneimpressive sentenceintheBiblethat is
‘Hate the sin, don’t hate the sinner’. Christ’s adherence to non-violence also deeply
influenced him. Moreover, Gandhi learnt the value of Satyagraha from the Christian
teachings. He points out that ‘It was the New Testament, especially the Sermon on
the Mount, which really awaken me to the rightness and value of Satyagraha.’
Tolstoy’s “The Kingdom of god is within You’ was another source of inspiration to
Gandhi. He admitsthat Tolstoy isone of thethree modern writerswho have exerted
thegreatest spiritual influenceon hislife.



From Ruskin, Gandhi learnt threebasic principles
- Thegood of manisto befoundinthegood of all

- Thework of abarber isasgood asthat of alawyer, both being the meansto
earnone’s livelihood

- Thefarmer, thelabourer or any other individua whoisdoing physical |abour
must be given dueimportance.

Helearnt from Ruskin the principleof dignity of |abour. From Henry David Thoreau,
an American philosopher and anarchist, Gandhi learnt the ‘concept of Civil
Disobedience’. In other words, Gandhi learnt many concepts from several sources,
religiousand philosophical which were devel oped to suit Indian conditions.

Service for Humanity as the Core of His Philosophy

Servicefor humanity isthe core of hisphilosophy. He bdlievesin the absolute oneness
of God irrespective of the different names by whichwe call Him, and thusthereis
the essential unity among His living creations. Man’s ultimate aim is the realization
of God and all his endeavour—social, political and religious—must be guided to this
end. He said, “The immediate service of all human beings becomes a necessary part
of the endeavour, simply because the only way to find God isto see Him in His
creation and be one with it—I am a part and parcel of the whole and | cannot find
Him apart from the rest of humanity.” For Gandhi, God lives in the temple of humanity
and man becomes great exactly in the degree to which heworksfor the welfare of
hisfellow men.

Truth and Righteousness as the Highest Religion

Gandhi remarked, ‘Life without religion, I hold, is life without principle, and life
without principle is like a ship without a rudder.” Just as a ship without a rudder will
never reach itsdestination, sowill aman without religion never reach hisdestined
goal. By religion Gandhi does not mean dogmasor rituals. Thereisnoreligion as
something that transcends, ‘which changes one’s very nature, which binds one
indissolubly to the truth within and whichever purifies’. Gandhi emphasizes the moral
basis of religion. He said, “True religion and true morality are inseparably bound up
with each other.” He believes in the universal religion, propounded by Swami
Vivekananda in the Parliament of Religions. In the same strain Gandhi says, ‘Even
asatreehasasingletrunk, but many branchesand leaves, sothereisonetrue and
perfect religion, but it becomes many;, as it passes through the human medium.’ He
advocates the study of other religions besides one’s own, because it “will give one a
grasp of the rock bottom unity of all religions and afford a glimpse also of the
universal and absolute truth which lies beyond the dust of creeds and faiths’. We
should have an attitude of respect and reverence towards all religions. ‘Study and
appreciation of other religions need not cause a weakening of regard for one’s own
religion; it should mean extension of that regard to other religions’.

Social Order Visualized by Gandhi

What wasthe social order that Gandhi visualized? The answer is. A society would
hel p each human beingtoredlizethehighest aim of hislifeinaco-operative endeavour
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to search after the truth. A co-operative approach implieslove and fellow-feeling
and excludesall thought of hatred and exploitation. Thusthe social order hasto be
based on truth and non-violence, the other name of love. Exploitation in any form—
social, political, economic or religious—has to disappear because it devastates the
divinedignity of human beings. The economic and socia structure of the society
must depend on decentralized industry and agriculture. Everyone hasto beindependent
for one’s vital needs; for dependence brings helplessness, and helplessness engenders
exploitation. And yet one has to be inter-dependent since a co-operative living
demandsit. To materialize thisvision of asociety, Gandhi evolved a scheme of
education after many trialsand experiments over aperiod of 40 years. Hisideas
revolutionized people’s views on education in those times. In 1937, the All India
National Education Conferencewasheldin Wardha, which unanimously approved
of hisideaand appointed acommittee of theleading educationalistswith Dr Zakir
Hussain as its Chairman to give shape to Gandhi’s plan. The report of the committee
embodieswhat isknown asthe Wardha Scheme of Basic National Education.

Meaning of Education

‘By education I mean an all-round drawing out of the best in child and man—body,
mind and spirit.” This is how Gandhi summed up his idea of true education. He
further said, ‘All-round implies a harmonious development. “Drawing out of best”
recognizes agreat potentiality coiled up in the child which can be realized and
developed to its perfection through education. “Body, mind and spirit” isa vision of
the whole man.” The first emphasis is on the body and the culmination point is the
spirit. It isthrough practical work that one attainsintellectual development. But
intellectua attainment isneither the beginning nor the end of education. Itisamid-
point. Theindividual hasyet to blossomto perfectionto bring forth all that isbestin
him. All development, all personal advancement isin the search of Truth, whichis
therealization of the spiritual essencethat isin ahuman being. Thus, education
cannot be confined to childhood and youth—it has to take into account the entire life
of a human being; and that is the significance of the phrase ‘best in child and man’.
So education will not be complete till one realizes the Self—the perfection. Education
isthrough lifeandfor life. Education must take care of thechildasawhole, that is,
the human personality in all its aspects—physical, intellectual and spiritual. But what
isthe purpose of education? It should be the function of educationto bring about a
harmonious devel opment of all the aspectsof human personality sothat it can grow
toitshighest stature and servethe society at itsbest.

Gandhi’s Views on Education
Gandhi propounded hisviewson educationin thefollowingwords:

- Education for ajust social order: “The ultimate objective of the new
educationisnot only abalanced and harmoniousindividual but asoabalanced
and harmonious society—a just social order in which there is no unnatural
dividing line between the haves and the have-nots and everybody isassured
of a living wage and right to freedom.’

- Meaning of education: ‘By education, | mean an all-round drawing out of
thebest in child and man—body, mind and spirit.’



- Education through craft: “The uniqueness of this scheme is that education
isto be given “through” village crafts. The end in view is not to be accomplished
by merely adding a village craft to the current syllabus.’

- Self-supporting education: “Self-sufficiency is nota “prior” condition, but
to meitistheacidtest. Thisdoesnot mean that bas c education will be self-
supporting from the very start. But taking the entire period of seven years,
income and expenditure must balance each other. Otherwise, it would mean
that even at the end of thistraining the basi c education student will not befit
for life. This is the negation of basic education. ‘Nai Talim’ (new education)
without the self-support basic would be like a lifeless body.’

- Dignity of labour: ‘It isacrimeto make education merely literary, and to
unfit boysand girlsfor manual work in later life. Indeed | hold that asthe
large part of our timeisdevoted to labour for earning our bread, our children
must from their infancy betaught dignity of such labour. Our children should
not be so taught as to desist labour.”

- Religious education: “To me religion means Truth and Ahimsa or rather
Truth alone, because Truth includes Ahimsa, Ahimsa being the necessary
and indispensable meansfor itsdiscovery. Therefore anything that promotes
the practice of these virtuesisameansfor imparting religious education and
thebest way to dothis, in my opinion, isfor theteacherstorigoroudy practise
thesevirtuesin their own person. Thisvery association with theboys, whether
onthe playground or inthe classroom, will then givethe pupilsafinetraining
in these fundamental virtues.’

- Spiritual training: ‘I made the children memorize and recite hymns, and
read to them from books on moral training. But that wasfar from satisfying
me. As| cameinto closer contact withthem, | saw that it wasthrough books
that one could impart training of the spirit. Just asphysical training wasto be
imparted through physica exercise, andintellectud throughintellectud exercise,
even sothetraining of the spirit waspossibleonly through theexercise of the
spirit. And theexercise of the spirit entirely depended on thelife and character
of theteacher. Theteacher had awaysto be mindful of hisPsand Qswhether
he was in the midst of his boys or not.’

- Education and character:“The end of all knowledge must be building up
character. What iseducation without character and what ischaracter without
elementary personal purity?”’

- Theteacher: “Woe to the teacher who teaches one thing with the lips and
carries another in the heart.’

- Medium of instruction: “Our language is the reflection of ourselves and if
youtell methat our languagesare too poor to expressthe best thought, then
I say that the sooner we are wiped out of existence the better for us.’

- Theforeign medium: “The foreign medium has caused a brain fag, putan
undue strain upon the nerves of our children, made them crammers and
imitators, unfitted them for origina work and thought, and disabled them for
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filtrating their training to their family or themasses. Theforeign medium has
made our children practically foreigners in their own land.’

- Curriculum and spinning: ‘Inany curriculum of thefuture, spinning must
be a compulsory subject. Just as we cannot live without eating, so it is
impossiblefor usto attain economic independence and banish pauperism
from the ancient land without reviving home-spinning.’

- Freedom but under discipline: “The pupil must have initiative. They must
ceaseto be mereimitators. They must learn to think and act for themselves
and yet be thoroughly obedient and disciplined. The highest form of freedom
carrieswithit the greatest measures of discipline and humility. Freedom that
comesfrom discipline and humility cannot be denied; unbridied licenceisa
sign of vulgarity injurious alike to self and one’s neighbours.’

- Co-education: ‘Before launching on such experiments, a teacher has to be
both father and mother to hispupilsand be prepared for &l eventuaities, and
only the hardest penance can fit him to conduct them.’

- Textbooks:. ‘I have, therefore, cometo the conclusion that booksarerequired
morefor theteachersthan for thetaught. And every teacher, if heistodofull
justiceto hispupils, will haveto preparethedaily lesson from the material
availableto him. Thistoo, hewill haveto suitto thespecial requirement of his
class.’

- Women’s education: ‘As for women’s education, | am not sure whether it
should be different from men’s and when it should begin. But I am strongly of
opinion that women should have the samefacilitiesasmen and even special
facilities where necessary.’

- Handwriting: ‘Handwriting is an art. Every letter must be correctly drawn,
asanartist would draw hisfigures. Thiscan only bedoneif theboysand girls
are first taught elementary drawing.’

Gandhi and Naturalism

To quote MS Patel, *‘Gandhi has a strong claim to be ranked among the leading
naturalistic educators of the world. He cannot however, be called an extreme
naturaist. LikeRousseau, hebdlievesthat natural and rurd environmentsareimportant
educative agenciesbut hedoesnot hold with him that the child should be segregated
from the baneful influence of man and society. Hisattempt at rescuing education
from the four walls of the school room cannot be passed over in silence.’

Theimportant points of naturalism in the educational philosophy of new
education areasfollows:

Gandhi agreeswith Rousseau that the child isgood by natureand thisfact
must be kept in mind while planning hiseducation.
Like the naturalists he advocates freedom for the child. He says, ‘If children
aretofind themsalves, they must beall owed asufficient degree of freedom,
if they areto develop their powersto thefullest, they must be prepared to
accept the appropriate discipline and training.’



He greatly stresses the importance of educating the child in natural
surroundings. He expects ‘the teachers to educate village children in their
villages so as to draw out all their faculties through some handicraft’.
Like all naturalists he minimizes the importance of textbook. He said, ‘I
do not even remember having made much use of the books that were
available. | donot findit at all necessary toload the boyswith quantities
of books. | have alwaysfelt that the true textbook for the pupil isthe
teacher. | remember very little that my teacherstaught me from books,
but | have even now a clear recollection of the things they taught me
independently of books. Children takein much moreand withlesslabour
through their earsthan through their eyes. | do not remember having read
any book from cover to cover with my boys.’

Gandhi and Idealism

In the words of Shri MS Patel, *A study of his writings will lead to the conclusion
that Gandhi isanidealist tothecore. Idealismisingrained deeply in hisnatureascan
be seen from his upbringing and early education.’

The goal of life is self-realization, and this was to be achieved not by
withdrawing from theworldly lifebut by serving hiscreatures. HisDharma consists
training the spirit which takes place through purity inour daily lives.

The idealism of Gandhi is reflected in the following words: ‘Long before |
undertook the education of theyoungstersat the Tolstoy Farm | had realized that the
training of spirit wasathing by itself. To devel op the spiritisto build character and
to enable oneto work towards knowledge of God and self-realization, and | held that
thiswasan essential part of thetraining of the young, and that all training without
culture of the spirit was of no use and might be even harmful.’

Likeall other idealists, Gandhi believed in the harmoni ous devel opment of
personality, and advocated that different typesof socid cultureand physical activities
may be undertaken to achievethisend.

Gandhi and Pragmatism

According to Shri MS Patel, Gandhi’s contribution to the pragmatic philosophy of
educationisunique. Theintroduction of abasic craft asthe centre of education, the
co-ordination and correl ation of the content of the closerelationship of education
withactual life, themethod of learning by doing, theindividud initiative, the sense of
total responsi bility and emphasi son experiment asthe meansof discovering truth
are some of the outstanding features of Gandhi’s pragmatic philosophy of education.

Gandhi’s educational philosophy is pragmatic due to the following reasons:
Hehad an experimenta gpproachtowardslife. Gandhi believed that redlity
isthat which can be verified. He himself calls his autobiography My
Experimentswith Truth.

Gandhi advocates, like apragmatist, that achild should learnfromthereal
experimentsof life.
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The project method of the pragmatist and the basic scheme of Gandhi
have many common points. Likeaproject, abasic craftistobeasociaized
activity involving participationin social relationships.

“The greatest achievement of Gandhi*, according to Shri MS Patel, ’is that
he, in his educational philosophy, gives due placeto the dominant tendencies of
naturalism, idealism and pragmatism which fuseinto aunity, giveriseto atheory of
education which would suit the needs of the day and satisfy the | oftiest aspirations
of the human soul.”

Principles of Basic Education
The principlesof basic education areasfollows:

- Freeand Compulsory Education for Seven Year s. Education should be
free and compulsory from the age of seven to fourteen years. Seven years’
coursewill not only impart e ementary education but a so secondary education.
At theage of fourteen the school should beableto produceintel ligent citizens.
They should acquire effectiveliteracy and should devel op proper control over
their sensesand should be maturefor social appreciation and attitudes. The
education should be both manua andintellectudl.

- Education to Centre on Some Craft: It should be productive, manual and
should centre on some craft. It must have educative possibilities. Different
subjects should be grouped around it, and craft as such isnot to be taught.
Thewhole educationisto beimparted through it. Craft isnot added to the
number of literary subjectsin basic education. A craft hasgot tremendous
educationd possihilities.

- Sdf-Supporting Basisof the Plan: Gandhi wasfully aware of thefinancial
condition of our people. They could not spend asingle penny on education of
their children. It wasthe duty of the State to provide free and compul sory
education to all the children of the State. He was fully aware that the
government would never spend any amount to educate theteeming millions
of India. He, therefore, wanted to make education self-sufficient. He could
not wait till sufficient fundswere made avail able by the State. He, therefore,
suggested that education should be self-supporting. Hence, heintroduced a
manual productive craft, the sale of which would make education self-
supporting.

- TheMedium of Instruction: Mother tongue, according to Gandhi, isnot
only to becomethe medium of instruction but also to occupy thefirst placein
languages. All expression in anatural way is possi ble through the mother
tongue. To force aforeign language meanswaste of energy, timeand money.
It isalso non-psychological for those who are not of linguistic taste. Even
graduates cannot expressthemselvesfully in English. Theresult isthat they
can neither expressthemselvesin English nor in their mother tongue. If they
expressthemselvesintheir mother tongue, they will use many Englishwords
but they won’t be able to use complete sentences in English or their mother
tongue. Inthe bas c system, national educationisto beimparted through the
mother tongue.



- TheCult of Non-Violence: Gandhi had firm convictionin non-violence. So
how could thisscheme of education remai n uninfluenced from non-violence?
Gandhi says, ‘We have to make this training school as a school for winning
freedom and for the solution of al our ills of which the chief oneis our
communal troubles. For this purpose we shall haveto concentrate on non-
violence. Hitlersand Mussolinisaccept violence asafundamental principle.
Oursis non-violence, according to the Congress. All our problems have,
therefore, to be solved non-violently. Our arithmetic, our science, our history,
will have anon-violent approach and the problemsin these subjectswill be
coloured by non-violence.’

According to Gandhi, *Our Mathematics will always keep humanity at the
centreof calculationinthe evolution of power factors. History will not remain
therecord of kingsand warsbut asurvey of humanity striving for abetter
world. Our Palitical Science and Economicswill shift from competition and
militarism to co-existence and protection. Our Engineering and Science will
create things for human comforts. We will, thus, concentrate on village
industries and not on city industries. We will have to review our village
handicraftsif wewant to keep all 7, 00,000 of our villagesalive and not only
a fraction of them.” The social order of Gandhi’s contemplation was to be
freefrom economic power in the hands of afew for the expl oitation of many.
For this accomplishment, society’s politics, economic and education must stand
on non-violence, truth and justice.

- Theldeal of Citizenship: Theideal of citizenshipisanimportant feature of
basi c education. The spirit of citizenship should befilledinthechild

- Relationship with Life: Education should beclosdly related tolife. Wardha
Scheme unifiesknowledge and does not allow division of knowledgeinto
watertight compartments. Everything isto be taught through the principle of
correlation. There are three centres of correlation—craft, physical environment
and social environment of the child. Thesethree centresof correlationwill
achieve perfect integration of curriculum.

Sdf-Supporting Aspect

Gandhi observed, *Self-sufficiency is not a prior condition but to me is the acid test.
Thisdoesnot mean that basi ¢ education will be self-supporting from the very start.
But taking the entire period of seven years, income and expenditure must balance
each other, otherwiseit would mean that even at the end of thistraining thebasic
education student will not befitted for life. Thisisthe negation of basic education.
“Nai Talim” without the self-supporting basis would be like a lifeless body.’

‘When I used the word “self-supporting” | did not mean that all the capital
expenditurewould be defrayed fromit, but at |east the salary of the teacher would
be found out of the proceeds of the articles made by our pupils. The economic
aspect of the basic system of education is thus self-evident.”

‘I would, therefore, begin the child’s education by teaching it a useful handicraft
and by enabling it to produce from the moment it beginsitstraining. Thus, every
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school can be made self-supporting, the condition being that the State takes over the
manufactures of these schools.’

‘I am very keen on finding the expenses of a teacher through the product of
themanual labour of hispupilsbecause | am convinced that thereisno other way to
carry education to crores of our children.’

‘Primary education thus conceived as a whole is bound to be self-supporting
even though for the first or even the second year’s course it may not be wholly so.”

‘My “Nai Talim” isnot dependent on money. The running expenses of this
education should comefrom the educational processitself. Whatever thecriticism
may be, | know that the only educationisthat which isself-supporting.’

‘If such an education is given, the direct result will be that it will be self-
supporting. But thetest of successisnot itssalf-supporting character, but thewhole
man has been drawn out through the teaching of the handicraft in a scientific
manner.... The self-supporting part should be the logical corollary of the fact that
the pupil has learnt the use of every one of his faculties.’

‘I can imagine a school entirely self-supporting. If it became, say, a spinning
and weaving institution with perhaps a cotton field attached to it.”

‘If every school introduced spinning, it would revolutionize our ideas of financing
education. You can work at aschool for six hours per day and give educationto the
pupils.”

‘It is easy to see that every school can be made self-supporting without much
effort and the nation can engage experienced teachers for its school.’

‘Education under Swaraj will aim at making boys salf-supporting fromtheir
youth. Any other profession may be taught to them, but spinning will be compulsory.”

‘Surely if the State takes charge of the children between seven and fourteen,
andtrainstheir bodiesand mindsthrough productivelabour, the public schoolsmust
be fraud and teachers idiots if they cannot become self-supporting.’

‘But as a nation we are so backward in education that we cannot hope to
fulfil our obligationstothe nationinthisrespectinthegiventimeduring thisgeneration,
if the programmeisto depend on money. | have, therefore, been bold, even at the
risk of losing al reputation for constructive ability to suggest that education should
be self-supporting.’

‘Land, building and equipment are not intended to be covered by the proceeds
of the pupil’s labour.”

“We (Teachers) should be intellectual bankrupts if we cannot direct the energy
of our children so as to get from them after a year’s training, one anna worth of
marketable labour per hour.”

Evaluation of the Scheme

The Wardha Scheme is imbued with Gandhi’s cardinal creed of non-violence and
the idea of a co-operative community. Shri Mahadev Desai explained, ‘The idea of
self-supporting education cannot be divorced from theideol ogical background of



non-violence, and unlesswe bear in mind that the new schemeisintended to bring
into being anew age, from which classand communal hatred are eliminated and
exploitation is eschewed, we cannot make a success of it.” The self-supporting
soci ety hasto eschew hatred and expl oitation for itsvery existenceand must sustain
itself through love, non-violence and the spirit of co-operativeliving.

It wasonly natural for thisgreat man of our country to have the courage and
conviction to launch such arevol utionary experiment. To quote the words of Dr
Zakir Husain’s Committee: ‘Thus the new scheme which we are advocating will
aim at giving the citizens of the future akeen sense of persona worth, dignity and
efficiency and will strengthen in them the desire for self-improvement and social
service in a co-operative community.’

Thefact isthat the underlying spirit of basic education has not been fully
understood by many. Prof. Saiyidainintheforeword of thereport of the Assessment
Committee on Basic Education (1956) expressed the need for acareful reorientation
of ideas, attitudesand techniques: ‘It is therefore a matter of great surprise, though
itiscertainly oneof disappointment that thefull implications of basic approach have
not yet been realized by many teachers and educational administrators.” Professor
Mujeeb has rightly pointed out that “The opinions of great men do not in the least
absolve usfrom the duty of thinking for ourselves. They areflashesof inspiration
which reveal to us aspects of truth and reality that may have remained invisible
without them. But thisisall. We cannot livefor them or even by them. Wecan only
livefor ourselves, and we should look only within ourselvesfor thelight that guides
and the win that creates.” Gandhi would never brook the idea of the dogmatic
acceptance of hisown scheme by the people. He himself wastherel entlesscritic of
his own philosophy: “You should not accept anything out of your regard for me....
The scheme should be accepted after full and mature consideration so that it may
not have to be given up after a little while.” Though Gandhi had a desire toteach al
the subjectsthrough handwork, he was neverthelessaware that every one of these
subjects could not be so taught, and therefore ‘we will teach as much of these
subjects through the takli ([spindl€]; or any other basic craft) as possible’. He
would not dogmatically interpret basi c education aseducation through craft. Thisis
trueto acertain extent, but that isnot thewholetruth. Therootsof ‘Nai Talim’ go
deeper. It isbased on truth and non-violenceinindividual and collectivelife. Untruth
and violence lead to bondage and can have no placein education.

Wemust remember that Gandhi combined inhimself thevisonary and practica
man. He wasaman experimenting with truth. Histhoughtsevol ved and grew with
time. He realized with experience: ‘It has become clear that the scope of basic
education hasto be extended. It should include the education of everybody at every
stage of life. Education hasto be as broad aslifeitself. It hasto be adjusted and
reoriented with the needs of time and the temper of anew society.’

Originality of Gandhi

MSPatel, in the book, True Educational Philosophy of Mahatma Gandhi, rightly
says that ‘his (Gandhi’s) educational philosophy is original in the sense that he arrived
at it through persona experience without drawing on the accumul ated experience of
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others. It may not be original inthe sensethat thelikes of it was never preached by
anybody inthe past; but it should be noted that its presentation and adaptationon a
nation-wide scale are undoubtedly novel and original.” In the words of Acharya
Vinoba Bhave, ‘It may not be a new thing but it has been presented in a new light.”
Gandhi himself says: ‘I do know that the aim in the Middle ages or any age was
never to develop the whole man through crafts. The idea is original.’

Gandhi and other Educators

The precursors to Gandhi’s philosophy of education may belong to one of the two

types, viz., (i) thosewho exercised direct formativeinfluenceson his philosophy, and
(i) ahost of otherswho had reached similar or identical conclusionsbefore, though
Gandhi may have reached hisconclusionsindependently of what they had taught.

Among those who had exercised direct formative influence on hisphilosophy are
Raichandbhai of Gujarat, Ruskin and Tolstoy. Those who had reached similar

conclusionsare Rousseau, Pestal 0zzi, Froebel, Dewey and Karl Marx. Rousseau
had advocated manual work just to eliminate prejudice against it. Pestalozzi

recommended it for sensetraining and tried to show that industrial and intellectual

training could go Side by side. But Gandhi was bold enough to make craft asnucleus
of the whole instruction and not an extra or additional subject. Thereis close
resemblance between the theories of Gandhi and Froebel in so far as both lay
particular emphasison activity and constructivework in schoal life. Gandhi gavethe
congtructivework of Froebel aconcrete shape and alocal habitation, though quite
independently of him. Gandhi differs from Dewey in that he does not mean to
supplement literary training with manual training, but makesmanual training the
means of literary and intellectual training. Karl Marx maintained that education
should berelated with productive process. But Gandhi doesnot attach aschool toa
factory or workshop; to him the school itself isthe workshop where work isan
essentia instrument of learning.

Basic education is the result of Gandhi’s experiments and experience spread
over alongtime. It will havefar-reaching consequencesand will haveitsway into
distant lands. In short, his new scheme of education is ‘new’, ‘epoch-making,’
‘original’ and ‘revolutionary’.

CHEcCK Y OUR PROGRESS

1. What wasthe greatest contribution of Mahatma Gandhi to political theory
and politics?

2. What differentiates Gandhi’s approach to economic issues from the
maingreamtradition?

3. What was Gandhi’s idea of true education?
4. What was Gandhi’s belief as an idealist?
5. State one reason why Gandhi’s educational philosophy is pragmatic?




4.3 GANDHIAN AMBEDKAR

B. R. Ambedkar and Mahatma Gandhi started work for the eradication of
untouchability and social evilsexisting in the society around the same period and
they even worked together for ashort spell. Gandhi wasatoweringfigurein Indian
politicsand Ambedkar had great respect for him for he effectively voi ced the concerns
of the downtrodden and espoused theremoval of untouchability. Ambedkar agreed
with Gandhi on theissue of non-violence. He, like Gandhi stood firm on theissue of
purity of means, which to him was an important differentiating feature between
Buddhism and Marxism. The concept of religion, for Ambedkar however, isquite
different from thetraditional one. Thetraditional meaning of religionisabelief inthe
supernatural . But Ambedkar did not consider the concept of God, soul and heaven
as essential to a religion. Like Gandhi, human morality is the soul of Ambedkar’s
concept of religion. Both of them were humanists and great champions of the
downtrodden masses. However, looked at the problem of untouchability fromtwo
different viewpoints. Gandhi had akeen sense of justice and human dignity, but it
was conditioned by his religious convictions. Ambedkar’s views were shaped by
persona experienceof theinequalitiesof the caste system. He had personally suffered
the humiliationsand insults meted out to an untouchabl e by acaste ridden society.
S0, heinitiated activitiesthrough hisown separate and distinct platform.

Though Gandhi opposed the practice of untouchability, hethought that it had
no connection with the caste system. Till 1922, he supported the caste system.
Ambedkar quotes Gandhi on this issue, ‘1 believe that Hindu society has been able
to stand becauseit isfounded on the caste system. Caste has areadymade means
for spreading primary education, caste has a political basis. Caste can perform
judicial function. | believethat inter-dining or inter-marriages are not necessary for
promoting national unity. The caste system cannot be said to be bad becauseit does
not allow inter-dining or inter-marriage between different castes. To destroy caste
system and adopt Western European social system meansthat Hindus must give up
the principle of hereditary occupation whichisthe soul of caste system. The caste
systemisanatural order of society. Thisbeing my view | am opposed to all those
who are out to destroy the caste system’. But later Gandhi became critical of caste
system and suggested an alternate to it. He said, “The best remedy is that small
castes should fuse themselvesinto abig caste. There should befour such big castes
so that we may reproduce the old system of four varnas’. But Gandhi’s concept of
varna system isbased on the principle of hereditary occupation. Hehad faithinthe
varna system and did not think it essential to end thevarna system to eradicatethe
practice of untouchability. He considered the varna system as an ideal form of
socid organization.

To Gandhi, varna does not stand for any inequality. Heviewsall varnasas
equal becausethey areall important for the community. Thissystem bringsmaterial
well-being to society and spiritual freedom toindividuas, according to Gandhi. Ashe
believedinthe spiritual onenessof dl life he opposed untouchability and considered
itan impassable barrier in the path of India’s progress. For Gandhi, swaraj wasnot
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possible without theremoval of untouchability asfor him the definition of swaraj
was, ‘freedom for the nearest of our countrymen’. He wrote, *An untouchable is
outside the pale of respectable society. Heishardly treated asahuman being. Heis
an outcaste hurdled into an abyss by hisfell ow-being occupying the same platform.
Thedifference, therefore, issomewhat analogousto the difference between heaven
and hell’. He viewed this as a moral problem.

Asapractical social reformer, Gandhi pointed out that inter-dining or inter-
caste marriage does not help in theremoval of untouchability. He strongly felt that
thereal cureliesin bringing about achange of heart in society. That iswhy hewas
not enthus asti c about popul arizing these practi ces. Hewasa so againg the operating
of separate schoolsor ingtitutionsfor Harijans asthese further perpetuate feelings
of separation and inferiority. Gandhi also disapproved of the idea of a separate
electorate for untouchablesfor he believed that the untouchableswere part of the
Hindu society and a separate el ectorate may divide the Hindu society.

Ambedkar, on the other hand, considered caste and the caste system asthe
major weskness of Hinduism. Hebelieved that it wasnot merely based onadivison
of labour. It wasadivision of |abourersinto unnatural and watertight compartments.
It disorgani zed and demoralized the Hindus. Ambedkar argued that social evilslike
sati, child-marriage and prohibition on widow-remarriage were the outcome of the
caste system. Hewas agai nst the graded inequality underlying the caste system. He
found Gandhi subscribingto casteinitially and later opposingit whiletill upholding
varna. Ambedkar however felt that the principle underlying Gandhi’s conception of
varna was the same as that of caste, i.e., assigning social agents on the basis of
birth rather than worth. According to him, chathurvarna divided the society into
castes and sub-castes and they |ost open door character and became self-enclosed
units. Prohibition of inter-marriages or endogamy further accentuated the caste
divisions. Gail Omvedt observed, ‘On the question of caste, Ambedkar directly
challenged both Gandhi and Nehru and other socialists. He saw Gandhi’s project of
reforming caste and eradi cati ng untouchability but maintaining svadharmaasillusory;
‘Ramarajya’ was to him simply medieval backwardness’. One of Ambedkar’s most
important arguments agai nst Hindui sm was untouchability becauseit did not let
Hindusact asacommunity. Ambedkar initially believed that Gandhianintervention
would push forward the social reforms agenda. However, later he realized that
Gandhi had succumbed to the pressures of traditional beliefsand instead of social
transformation became the agent of orthodoxy. Ambedkar felt that Gandhi’s strategy
for the abolition of untouchability placed the ‘untouchability” at the behest of the
caste Hindus. Later, their relation worsened and after 1933, Ambedkar fought a
relentless battle against Gandhi, although they continued to share a number of
concerns.

Ambedkar was fighting for the recognition that ‘untouchables’ were a separate
elementin India, and therefore, should be provided with appropriate constitutional
safeguards. He suggested hisown strategiesto confront untouchability and always
warned the untouchablesnot to fal into thetrap of Gandhism. He exhorted them to
fight for political power. Heaimed at securing political power for the untouchables.
Hedemanded rightful representati on of the depressed classesin thelegid ative council



and demanded a separate el ectorate for them inthe First Round Table Conference.
However, Gandhi disapproved of theideaof aseparate el ectorate for untouchables
ashebelieved that it would only divide the Hindu society further and began afast
unto death againgt thistill thisideawas scrapped. Instead, aprovision for areserved
joint electorate was put forward to give alarger share of seats to the depressed
classes than what was promised by the communal award. But Ambedkar’s dislike
towardsthe Congressand Gandhi continued. Hefelt that theissue of untouchability
and the caste system had been rel egated to the background by the Congress. He
started work outsidethe Congress party and hisviewsin thisregard were expressed
in his works, What Congress and Gandhi have done to the Untouchables and
Mr. Gandhi and the Emancipation of the Untouchable. These worksfamiliarize
one with Ambedkar’s reservations about Gandhi’s prescriptions towards the problems
faced by the depressed classes. He was opposed to the paternalistic attitude of
Gandhi and other Congress|eaderstowardsthe depressed classesand herepeatedly
stated that the Congress had done nothing to help these peoplein their struggle
against the Hindu orthodoxy. He was against the Gandhian suggestion of treating
untouchability asareligious problem but in no way did hewant any divisionwithin
the Hindus for the greater cause of political emancipation. To him, more than
untouchability, it wasimportant to understand the problem of untouchability. He
therefore, demanded a special electorate for the depressed classes so that they
would select their own representation in thelegid ative bodiesto protect their interests.

Ambedkar held that political democracy in India required as education,
enlightenment, elevation of thelower classesand the guarantee of the fundamental
rightsto them without which swaraj would be anew davery for them. He asserted
that without fulfilling these conditions, Indiawould not be called ademocracy. He
alwaysdefended democracy asit was capable of bringing out revol utionary changes
intheeconomic and socid lifeof the peoplewithout bloodshed. However, he pointed
out that for the operation and survival of democracy, the people should hold fast to
congtitutional methods of achieving social and economic objectives. It meant
abandoning the method of civil disobedience, non-cooperation and satyagraha. He
viewed democracy as a mode of associated living in which there would be no
discrimination on socia and economic grounds. It should be supported by thesocia
basethat isessential for itssuccessful operation.

One of the sol utions suggested by Ambedkar for theremoval of caste barriers
and untouchability inthe Hindu society wasinter-caste marriagesand inter-dining,
although the latter by itself istoo weak amethod to forge any enduring bonds. He
called upon the Hindusto annihilate the caste barrier which isagreat hindranceto
socia solidarity and to set up a new social order based on the ideals of liberty,
equality and fraternity. He suggested inter-caste marriagesasone of the solutionsto
theproblem. Hefirmly believed that if the caste Hindus are freed from thethralldom
of shastrasand their minds are cleaned of the perpetual notions founded on the
shastras, they would inter-dine and inter-marry without any hesitation. Thus, he
held that soci ety must be based on reason and not on the deplorabletraditionsof the
caste system. And this, he reiterated, was only possible by the education of the
masses. As it is stated by Neelam Pathania, ‘Dr. Ambedkar had a vision of a statesman.
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He could realizethat cherished goal of freedom movement could not be achieved,
and if achieved, the accomplishment could not belasting, unlessevery section of the
soci ety wasintegrated in mind and conduct, and that was not possible unlessthe
downtrodden and depressed classes were assured equality and freedom, rather,
protection against exploitation in free India. ....The development of free India, and
stability of the Indian society asafree nation after independence, it wasrealized,
largely depended on the establishment of an order based on political, socia and
economic justice’. Ambedkar asagreat social humanist believed inthe equality of
human beings, considered every human being asan end initself and stressed the
need for guarantee of freedom to all without any discrimination.

Annihilation of caste discriminationswasaspeech that Ambedkar had prepared
when asked to preside over the Jatpal Todak Mandal conference. Eventhough the
conferencewas cancelled dueto variousreasons, Ambedkar published hisspeech.
He had adeep and perfect understanding of the evils of caste system and thishe
presented competently in hisspeech. He correctly diagnosed the problemsfaced by
Hindu society as a result of the caste system. His solution to the problems, as
analysed in thisspeech, was annihilation of thissystem. He held that even though
werun many programmesfor the upliftment of the backward classes, true equality
can only be attained if we give up the caste system. In effect, he sought areligious
reformaswell.

From the mentioned account it is clear that while Gandhi and Ambedkar
wanted to eradi cate untouchability and establish an egditarian society, their gpproach
to the problem and solution was different. This was explained by Dharam C.

Vyasas:
Gandhi’s viewpoint:

- Abolishuntouchability

- Maintain varnavyavasthawhich heargued wasdifferent to the caste system,
adifference so subtleand difficult to comprehend

- Hebelieved that the hearts of the upper castes could be changed to treat the
lower castesequally and hisentire struggle was directed towards bringing
that change of heart.

Ambedkar’s viewpoint
- Abolish caste system.

- Ambedkar believed that the caste system derived itsstrength from the Vedas
and shastrasand hence asked for the destruction of theshastras. A proposition
so strong and it provided the ammunition to the detractors.

- Hewanted astrict legislation in place to make sure that caste could not be
misused again.

To Gandhi, oneway of removing the curse of untouchability wasto bring
about achangein our attitude ashe considered it an amoral problem. He believed
that it could be mitigated only by achangein the heartsand minds of caste Hindus.
Hewasnot in favour of legisative measuresin favour of backward classesfor the
upliftment of untouchables. Hefdt that one cannot remove untouchability by enforcing



laws. Onthe other hand, what Ambedkar sought wasalegal remedy to these social
problems. It is to Ambedkar’s credit that his struggle for the real freedom of India’s
millionsof untouchablesresulted in anational consensusinfavour of theabolition of
untouchability and the granting of certain congtitutional safeguardsfor the Scheduled
Cagtesand Scheduled Tribes. In order to remove socia inequalitiesand achievethe
goal of socia justice the unigque device of the reservation systemwasbuilt intothe
Congtitution. This protective discrimination wasamed at balancing the benefits of
soci ety between the haves and the have-nots. It was mainly designed to uplift the
backward sections of society without harming theinterest of the caste Hindusand
other advanced sections of the society. Thus, asthe main architect of the Indian
Condtitution, Ambedkar outlawed untouchability and gaveequd statustoall citizens.
But in spiteof al these provisionsprovided for the depressed classesin India, their
struggle for social justice continues even today and though “positive discrimination’
is securing the outcastes equal opportunities, it isnow displacing those who are
actually morequalified.

Differencein the Economic Views of Gandhi and Ambedkar

While Gandhi propounded village swar aj and villagesasthe basic unitsof democracy,
Ambedkar advocated |eaving the villagelifeto condemn caste hierarchy and upper
caste domination. Urbanization was his answer for breaking the shackles of the
caste system. Gandhi tried hisbest to preserve the beauty and health of the Indian
villages. Hence, he stressed on the maintenance of villagesin India. He said that if
thevillagesin Indiago, nothing of Indiawould remain. Ambedkar on the other hand
felt that village life was one of the main reasonsfor the pathetic condition of the
untouchables.

Again, accordingto Gandhi, industriaizationisacursefor mankind asit depends
entirely on our capacity to exploit others. He maintained that free Indiashoul d seek
an alternative to industrialism by practicing a smple and evolved life through
strengthening itsthousandsof cottageindustries. Ambedkar ontheother hand, argued
for theindustrialization of India, becauseit was, for him, the soundest remedy for
the agricultural problemsof the country. Hewanted to reorganize agriculturein a
big way to develop it as one of the important industries. In fact, he thought of
relating theuseful areas of agricultureto industriaization. Thereorganization of the
Indian agricultural system on the lines suggested by him would help to wipe out
completely thefactoriesof social oppression and economic exploitation. Through
thishewanted to root out the monopoly of bigland-holdersand hisattempt wasto
freethelandlesslabourersfrom the grip of the feudal lords of Indian society.

ThoughAmbedkar did not favour the nationalization of dl industries, hewanted
the key industriesto be owned by the State. He felt that this could be helpful to
safeguard and promotetheinterest of the poorer and the weaker sectionsof Indian
soci ety. Hefavoured an economy based on common ownership of property, at least
with respect to ownership of agricultural land and key basicindustries. But Gandhi
advocated the concept of trusteeship based on harmoniousclass-relations. These
werethebasic differences of opinion between Gandhi and Ambedkar inthe sphere
of economics.
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Concluson

Thus, we can concludethat, although the goal s pursued by Gandhi and Ambedkar
were almost the same, their strategiesdiffered. Both of them were the champions
of untouchablesand they consi dered untouchabl es asthe most shameful smear on
theIndian social fabric. They thought that social reformsin Indiashould precedeits
politica freedom. WhileAmbedkar worked for the sel f-generation of the downtrodden
masses, Gandhi wanted their emanci pation to come about through their co-operation
with the higher classes. Thus, they set out on ajourney of profound engagement
with each other and they were deeply affected and transformed by each other.
Despitetheir differencesintheir approachesto socia problems, Gandhi and Ambedkar
did come closer later in life. By the end of his life, Ambedkar duly recognized Gandhi’s
contributions and acknowledged that the depressed classes had been *nearest and
dearest’ to Gandhi. It was at Gandhi’s instance that Ambedkar was appointed as the
Chairman of the Drafting Committee of the Congtitution. Both Ambedkar and Gandhi
dreamt of astrong and united India, an Indiaof peace, prosperity and progressand
anIndiainwhich freedomisavailableto all without discrimination. We haveto
rededicate ourselvesto thisgreat ideal which they put forward and for which they
vdiantly fought and rel entlessy worked throughout their life. That would bethe best
tribute to these great | eaders of our country.

CHEcK YOUR PROGRESS

6. Why did Ambedkar consider caste system asthe major weakness of
Hinduism?

7. Why wasthe process of industrialization abhorred by Gandhi?

4.4 UNTOUCHABLES

Untouchability whichisauniquesocial ingtitution wasagreat barrier, accordingto
Ambedkar, inthe formation of an equitable order of society and hence hismajor
writings were concerned with untouchability and the caste system. According to
him, one of the major weaknesses of Hinduism was the caste system and its
segregation of untouchability. Casteisnot aphysical thing, but astate of mind. He
held that thereligionwhich hasincul cated the notion of casteisto beblamed for this
belief. He believed that the caste system isnot merely division of labour but has
disorganized and demoralized the Hindus. The caste and caste consciousness has
served to keep alive the memory of past feuds between castes and has prevented
solidarity. Virtueand moral ity become caste ridden and caste bound. So Ambedkar
opposed untouchability and stood for aradical changeinthesocio-political sysemto
bring about an equitable society. He denounced the caste system and fought
relentlessly to establish asoci ety based on the democraticideal s of liberty, equaity
and fraternity. For thishe wanted the varna system to be dismantled. Ambedkar
believed that eradication of caste system should be centred in the socia reforms.



Ambedkar’s life was shaped and influenced by bitter and discriminatory
personal experiences of being adalit. He therefore, wanted to enquire into the
origin and devel opment of the caste system and the practice of untouchability. His
rational enquiry of Hindu religion led him to the conclusion that varna and caste
system originated in Vedic culture. Heargued that graded inequality isthe normative
anchor of the caste system. Graded inequality restrictsthe reach of equality tothe
members of the caste. According to Ambedkar, Chaturvarna presupposes the
classification of the peopleinto four definite categories, the Shudrasbeing thelowest
category. They were denied all rights and privileges including that of securing
education. Ambedkar found caste asto beafixture of the Hindu religion. Hefound
Gandhi subscribingto cagteinitially and later opposingit but upholdingvarna, instead.
Gandhi upheld varna system asthebasisof socia organization based on division of
labour. Ambedkar however felt that the principle underlying Gandhi’s conception of
varnaisthe sameasthat of caste, i.e., assigning social agentson the basisof birth
rather than worth. It led to uphol ding graded inequality and denial of freedom and
equdity.

Itissaid that theinstitution of untouchability isacorollary institution of the
caste system of Hindu society. V.S. Nargolkar states, ‘Untouchability is largely an
out-growth of the system of casteand casteinitsturnistheillegitimate child of the
concept of varna’. Justice Nasrullah Beg is also of the opinion that, ‘the evil of
untouchability isnot aseparate ingtitution by itself. It isacorollary of theinstitution
of caste system warp and weft of the Hindu society’. Asstated, many scholarsand
writersare of the opinion that untouchability isacorollary of the caste system. But
whenwegointo the details of caste system wefind that these observationsare not
very relevant.

On the basis of the different definitions of caste, the main features seem
tobe:
- Segmented division of society based on hierarchy
- Redtriction onfeeding and socia interest
- Civil andreligiousdisabilitiesand privilegesof the different sections
- Lack of unrestricted choice of occupation
- Redtrictiononmarriage

Here, wefind that thereisno mention of untouchability. Though the caste
system generates afeeling of superiority among the higher classand afeeling of
inferiority among the lower class, it has nothing to do with ‘untouchability’. Ambedkar
rightly observed thisin hiswork, Castein India, their Mechanism, Genesisand
Development, “the idea of pollution has been attached to the institution of caste only
becausethe caste that enjoysthe highest rank isthe priestly class, whilewe know
that priest and purity are old associates. We may therefore concludethat theidea of
pollution is a characteristic of caste only in so far as caste has a religious flavour’.
Hence we can say that untouchability isnot acorollary of the caste system.

The caste system divides the Hindu society into four varnas whereas
untouchability divides the Hindu society into ‘touchable’ and “untouchable’. The
high classBrahminsof the caste systemimpose social and religiousrestrictionson
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the so called low caste and observes ‘untouchability’. This led Dr. R.K. Kshirsagar
to write, ‘undoubtedly, caste system has consolidated the institution of untouchability
by enforcement of several disabilitiesand restrictionsunder the fictiousbelief of
“purity”. As such caste and untouchability are so interwined with each other that
one cannot safely bifurcate them. However, the minutest observation reveal sthat
the reality is different, both are separate institutions, at least at their inception’.
Hencewe can say that untouchability and caste system, though closely related, are
different in nature. Untouchability, we can say, has been mainly acreation of the
peoplethan any scripture or divine being.

Accordingto B. R. Ambedkar, the caste system hasbeen ablot on Hinduism
andit hasrobbed theHindurdigion of itsvitdity and brilliance. Untouchability isthe
worst feature of the caste system and it isdeeply embedded in the mindsof Hindu
society. Ambedkar held that it acted as apowerful barrier against the emotional
integration of the peopleof Indiaastheir entire outlook was coloured by it. It had
divided the Indian society into high born and low born castes and untouchability
continued to exerciseapredominant hold onthesocia lifeof Indian society, especidly
the Hindus. According to Mahatma Gandhi, ‘untouchability is phenomenon which is
peculiar to Hinduism only and it hasgot no warrant either in reason or inshastras’.
Whenwelook into detail s, we seethat untouchability had initially originatedinthe
contempt and hatred of Buddhism by the Brahmanic forceswhich became apart
of Hindu socia habit and later apart of Hindu religion. Here we should not forget
thefact that untouchability during the earlier dayswasnot sorigorous. But astime
went by it becamemoreinjurious, humiliating and inhuman in nature.

Ambedkar had fully realized the meaning of caste and untouchability inhis
childhood and adolescent life. He experienced the anguish emanated for the
discrimination based on thelow and high of the Hindu social system. Social criticism
is the foundation of Ambedkar’s philosophy and action. It revolves around the
humiliation he and other members of the depressed class underwent in Indiaas
untouchables. Hefought for the liberation of all peoplewho were systematically
separated and segregated from the mainstream. Hefound the caste systemto bean
outdated, impracticable, irrational and supergtitious social practice. He narrated the
damagesdone by the caste system on soci ety and set out to makewith theannihilation
of caste as hisgoal. His prime concern was the establishment of an egalitarian
soci ety and hefought consistently for human dignity and socia equality.

The most important part of Ambedkar’s career was, in a nut shell, to secure
social and political equality. He, therefore, pleaded the reali zation of economic and
socia democracy inIndia, for political democracy was unreal unless preceded by
economic and social democracy. According to K.L. Bhatia, *... to Ambedkar social
democracy meansto enable every personto lead anal round lifeinvolving asmuch
the cultivation of themind as al so the satisfaction of basic physical wants. Thishas
been theaim of human society. The cultivation of the mind depends on Saddhamma
—the combination of Pradhva, Sla, Karuna and Maitri. Saddhamma meansthe
eradication and amelioration of al social barriersbetween man and man, theworth
and not the birth isthe measure of man, it promotesequality; it kindlesin manthe
spirit of fraternity. Thisis, ontheone hand, theway of life based on liberty, equality



and fraternity; thisis, on the other hand, theway of attaining agovernment based on
social democracy which is the corner stone as well as a milestone of social justice’.
Social justicetherefore, meansjustice which isnot confined to afortunate few, but
takeswithinitssweep large masses of disadvantaged and underprivileged segments
of the society.

Ambedkar felt that caste system wrought injustice to the lower caste by
denying them basi ¢ human rights and preventing them from rising to the cultural
level of higher castes. So the untouchablesremained uncivilized and backward. This
prevented the feeling of fraternity in the Indian society. The lower caste are not
treated as equals in society and were discriminated against as untouchables.
Untouchahility, according to Ambedkar, meant theimposition of socid disabilitieson
aperson by reason of their birthin acertain caste. They were prohibited from using
public roads, wells, schools, shops, and other public utilities. They werenot allowed
to comeinto the mainstream of social life. The upper castestreated them aslowly
and polluting groups. According to Dr. B.R. Ambedkar, ‘untouchability is the notion
of defilement, pollution, contamination and thewaysand meansof getting rid of that
defilement. Itis a case of permanent, hereditary stain which nothing can cleanse’.
Thus, the practi ce of untouchability reinforced inequality and Dr. Ambedkar foresaw
that only acastel esssociety that hasinner strength can defend itself and also attain
the goal of independence. The solution that Ambedkar proposed was the “‘annihilation
of caste’. He suggested inter-caste marriage and inter-dining for the purpose although
the latter by itself istoo weak to forge any enduring bonds. Further, he felt that
hereditary priesthood should be abolished and it should ‘remain open to all the co-
religionists endowed with appropriate qualifications as certified by the state’. Hefelt
that the Hinduswould not accept these suggestions.

Ambedkar saw and studied that the social and economic conditions of the
untouchabl e people were very deplorable and pitiable. The poverty along with
untouchability ruined their life. He started hismission to uplift them tothelevel of
human beings. He advocated that their social and economic conditions must be
improved and they should not betreated as untouchables. He stood firmly for their
human rightsand for arespectful placefor them in Hindu society. Ambedkar knew
that unless the depressed classes did not get share in the political power, their
subjugation would not end. In the second Round Table Conference, Ambedkar
succeeded in convincing the British authorities of the need for aseparate electorate
for the depressed classes and got it. A separate electorate would mean that
untouchableswould votefor their own candidatesand beall otted their votes separate
from the Hindu mgjority. TheM cDonad Award, known asCommuna Award, granted
the depressed classes separate el ectorate. Gandhi felt that separate el ectoratewould
separate the Harijans from the Hindus. The thought that the Hindus would be
divided pained him grievoudy. Gandhi vehemently criticized the principle of separate
electorate and began to fast unto death against it. It created a political stir inthe
country. Dr. Ambedkar wasthreatened with dire consequences, if Gandhi died. In
order to save the life of Mahatma Gandhi, Dr. Ambedkar signed the agreement
known as PoonaPact, on 24th September 1931. Thisagreement scrapped the separate
electorates. Dueto public pressure and the persuasion by national |eaders, Ambedkar
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finally agreed to be satisfied with greater representation through reservation instead
of separate electorate. Gail Omvedt in her article, ‘Dalits: Miles To Go’ wrote,
*...even though he accepted the compromise of the Poona Pact, he believed till the
end that the el ected Dalitswould s mply become stooges of the upper caste-dominated
parties.” Disturbed by Gandhi’s attitude towards untouchables, Ambedkar wrote a
book entitled *Annihilation of Caste’ and made a historic announcement at Yeola
that the untouchabl eswoul d denounce the Hindu society to accept another religion.

In October 1936, Ambedkar founded the Independent Labour Party as he
felt theneed for having apolitical organization for thelabourersand the depressed.
It struggled for attaining human statusfor the workers belonging to the depressed
classes. The party won fifteen out of seventeen seats in the Bombay Provincial
Assembly dectionsand Ambedkar himsalf got eectedinit. In 1942, hewasnominated
as a member of the Governor General’s Executive by the British Government, as in-
charge of the Labour department. In 1946, Ambedkar founded the People’s Education
Society which started anumber of schoolsand collegesfor the students of depressed
classes. InAugust 1947, hewas e ected asthe Chairman of the Congtitution Drafting
Committee. When Indiabecame independent, Babasaheb Ambedkar becamethe
first law minister of independent India. Heonce said that hetook charge of the posts
not for any individual gain but to safeguard the larger interest of the depressed
classes.

CHEcK Y OUR PROGRESS

8. Statethe mainfeaturesof caste system.
9. What do you understand by the term *saddhamma’?

45 SUMMARY

- M. K. Gandhi (Mohandas Karam Chand Gandhi) was born on 2 October
1869, at Porbander in K athiawad.

- Gandhi’s educational philosophy took shape through his educational experience
at the Tolstoy Farm at Transvaal in South Africa.

- Mahatma Gandhi (1869-1948) came on to the Indian political scene at a
crucia period of theIndian national movement.

- Under the leadership of Gandhi, the Congress decided to launch the non-
cooperation movement in 1920.

- M. K. Gandhi wasaman of action, arealist and apragmatist.

- Gandhi believed inthe essential goodnessof man. Accordingto him, left unto
himself, man can devel op hisspiritual and moral personality. Man aoneis
capable of achievingwondersintheworld.



- Satyagrahaand fasting were usually criticized asformsof moral coercion.
But Gandhi insisted that it was not coercion from any point of view —economic,
psychological, political or moral.

- Writingson Gandhian economicshave usually focused attention on thespecific
policiesthat he proposed.

- What really differentiates Gandhi’s approach to economic issues from the
mainstream tradition ishisextraordinary emphasison the ethical aspect of
economic behaviour.

- Gandhi wasgenerdly infavour of analytica reasoning based on the deductive
method applied to aset of postul ates.

- Gandhi’s view of charity is in line with his consequentialist view of ethics.

- For Gandhi, the distinction between manual and mental labour wasnot quite
asrigidly drawn asit was for Tolstoy, for physical labour, too, provided
opportunitiesfor theexercise of intelligence.

- Thepurpose of human lifeistherealization of the benevolent law; and the
duty of every individual isto mould hisown lifein accordancewithit.

- Gandhi believed that the mind of the modern man, who hasinherited avast
accumulation of cultural and cognate achievements, would befar superior to
the mind of the onewho livedin the prehistoric times.

- Servicefor humanity isthe coreof hisphilosophy. He believesin the absolute
oneness of God irrespective of the different names by which wecall Him,
and thusthereisthe essential unity among hisliving creations.

- Like Rousseaw, hebelievesthat natural and rural environmentsareimportant
educative agencies but he does not hold with him that the child should be
segregated from the baneful influence of man and society.

- In the words of Shri M S Patel, ‘A study of his writings will lead to the
conclusion that Gandhi isanidealist to the core. Idealismisingrained deeply
in his nature as can be seen from his upbringing and early education.’

- Theideal of citizenshipisanimportant feature of basic education. The spirit
of citizenship should befilled inthechild.

- The Wardha Scheme is imbued with Gandhi’s cardinal creed of non-violence
and theideaof aco-operative community.

- The precursors to Gandhi’s philosophy of education may belong to one of the
two types, viz., (i) those who exercised direct formative influenceson his
philosophy, and (ii) a host of otherswho had reached similar or identical
conclusions before, though Gandhi may have reached his conclusions
independently of what they had taught.

- Ambedkar and Gandhi started work for the eradication of untouchability and
socia evils existing in the society around the same period and they even
worked together for ashort spell.
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- Gandhi had akeen sense of justice and human dignity, but it was conditioned

by hisreligiousconvictions.

- Ambedkar’s views were shaped by personal experience of the inequalities of

the caste system.

- Though Gandhi opposed the practice of untouchability, hethought that it had

no connection with the caste system.

- Gandhi views all varnas as equal because they are all important for the

community.

- Asapractical socia reformer, Gandhi pointed out that inter-dining or inter-

caste marriage doesnot helpintheremoval of untouchability.

- Ambedkar considered caste and the caste system asthe major weakness of

Hinduism.

- Ambedkar was fighting for the recognition that ‘untouchables’ were a separate

element in India, and therefore, should be provided with appropriate
congtitutional safeguards.

- Ambedkar was against the Gandhi an suggestion of treating untouchability as

areligiousproblem but in noway did hewant any divisionwithinthe Hindus
for thegreater cause of political emancipation.

- Ambedkar held that political democracy in India required as education,

enlightenment, elevation of the lower classes and the guarantee of the
fundamental rightsto them without which swaraj would beanew davery for
them.

- Oneof the solutions suggested by Ambedkar for theremoval of castebarriers

and untouchability in the Hindu soci ety wasinter-caste marriagesand inter-
dining,

- Annihilation of castedi scriminationswasaspeech that Ambedkar had prepared

when asked to preside over the Jatpal Todak Mandal conference.

- Ambedkar held that even though we run many programmesfor the upliftment

of the backward classes, true equality can only be attained if we give up the
caste system.

- To Gandhi, one way of removing the curse of untouchability wasto bring

about achangein our attitude ashe considered it an amoral problem.

- While Gandhi propounded village swaraj and villages asthe basic units of

democracy, Ambedkar advocated |eaving thevillage lifeto condemn caste
hierarchy and upper caste domination.

- According to Gandhi, industrialization isacursefor mankind asit depends

entirely on our capacity to exploit others.

- ThoughAmbedkar did not favour the nationalization of al industries, hewanted

the key industriesto be owned by the State.



- WhileAmbedkar worked for the sel f-generation of the downtrodden masses,

Gandhi wanted their emanci pation to come about through their co-operation
with the higher classes.

- Despitetheir differencesin their approachesto social problems, Gandhi and

Ambedkar did comecloser later inlife. By theend of hislife, Ambedkar duly
recognized Gandhi’s contributions and acknowledged that the depressed
classes had been “nearest and dearest’ to Gandhi.

- Untouchability whichisauniquesocia inditution wasagrest barrier, according

to Ambedkar, inthe formation of an equitable order of society and hencehis
major writingswere concerned with untouchability and the caste system.

- Ambedkar’s life was shaped and influenced by bitter and discriminatory

personal experiencesof being adalit.

- Itissaidthat theinstitution of untouchability isacorollary institution of the

caste system of Hindu society.

- The caste system divides the Hindu society into four Varnas whereas

untouchability divides the Hindu society into ‘touchable” and ‘untouchable’.

- Accordingto B. R. Ambedkar, the caste system hasbeen ablot on Hinduism

and it hasrobbed theHindu religion of itsvitality and brilliance.

- Ambedkar felt that caste system wrought injustice to the lower caste by

denying them bas c human rightsand preventingthemfromrisingtothecultura
level of higher castes. So the untouchabl esremained uncivilized and backward.

- Ambedkar saw and studied that the social and economic conditions of the

untouchable peoplewerevery deplorable and pitiable.

- TheMcDonald Award, known as Communal Award, granted the depressed

classes separate el ectorate.

- In October 1936, Ambedkar founded the Independent Labour Party as he

felt the need for having a political organization for the labourers and the
depressed.

4.6

KEY TERMS

- Orthodoxy: It refersto abelief inwhich conventional ideas are accepted.
- Ogtracism: It refersto aprocess of socia boycotting.
- Untouchability: It refersto astatus of specific groupswho are confined to

menial and despised jobs.

- Nationalization: It refersto aprocessinwhichthe power | transferred from

privateto state ownership.
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4.7

ANSWERS TO ‘CHECK YOUR PROGRESS’

1

Thegreatest contribution of MahatmaGandhi to political theory and politics
wasthespiritualization of politics.
Gandhi’s extraordinary emphasis on the ethical aspect of economic behaviour

differentiates Gandhi’s approach to economic issues from the mainstream
tradition.

Gandhi summed up his idea of true education by stating, ‘By education |
mean an all-round drawing out of the best in child and man—body, mind and
spirit. .. education cannot be confined to childhood and youth—it has to take
into account the entire life of ahuman being; and that isthe significance of
the phrase “best in child and man’.

Likeall other idealists, Gandhi believed in the harmonious devel opment of
personality, and advocated that different typesof socia cultureand physical
activitiesmay be undertaken to achievethisend.

Gandhi’s educational philosophy is pragmatic as he had an experimental
approachtowardslife. Gandhi believed that redlity isthat which canbeverified.
He himself named hisautobiography as My Experimentswith Truth.

Ambedkar considered caste system asthe ma or weakness of Hinduism asit
was not merely based on division of labour but wasadivision of labourers
into unnatural and watertight compartments. It thus, disorganized and
demoralized the Hindus.
The processof industrialization wasabhorred by Gandhi asindugtrialization
dependsentirely on our capacity to exploit others. He maintained that free
Indiashould seek an alternativeto industrialism by practicingasimple and
evolved lifethrough the strengtheningitsthousands of cottageindustries.
The main features of caste system are asfollows:

(8) Segmented division of society based on hierarchy

(b) Redtrictiononfeedingand socia interest

(c) Civil andreligiousdisabilitiesand privilegesof thedifferent sections

(d) Lack of unrestricted choice of occupation

(e) Redtrictiononmarriage
Saddhamma meansthe eradication and amelioration of all social barriers
between man and man, theworth and not the birth isthe measure of man, it
promotesequality; it kindlesin man the spirit of fraternity.

4.8 QUESTIONS AND EXERCISES

Short-Answer Questions

1
2.

Who influenced the thoughts and ideas of Gandhi and how?
Statethe argumentsgiven by Gandhi against the pursuit of industrialization.



3. What is the common link between Gandhi’s ideas on charity and leisure?

4. Write abrief note on the Wardha Scheme.

5. Differentiate between Gandhi and Ambedkar’s viewpoints of untouchability.
6. Why wasGandhi not keento popularize inter-marriage and inter-dining?

7. Why did Gandhi disapprove of theideaof aseparate electorate?

Long-Answer Questions
1. Explainthe concept of Gandhian economics.
2. Discuss about Gandhi’s theory of trusteeship.

3. What iseducation according to Gandhi? What are hisviews on education?
Discussindetail.

4. Examine the concepts of idealism and naturalism in Gandhi’s educational
philosophy.

. Listand explain Gandhi’s principles of basic education.

. Critically examine Gandhi’s views on depressed classes and untouchability.

. Compare and contrast the socio-political viewsof Gandhi and Ambedkar.

. Anaysethereasonsthat made Ambedkar fight against untouchability.
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