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9.1 OBJECTIVES
This unit would enable you to understand:

 The social category called the untouchables;

 The concept of untouchability;

 Different perspectives on untouchability;

 Struggles of Untouchables against untouchability; and

 Emancipation of Untouchables.

9.2 INTRODUCTION
Indian society is considered unique because of the following:

 The largely traditional joint family system,

 The self-sufficient village community, and

 The highly rigid caste system.

Of all these, the rigid caste system needs special mention here because the institution of
‘untouchability’ comes within its framework. Woven into the very fabric of caste system,
untouchability is a feature that has brought a lot of disrepute to the Hindu social
organisation. Sociologists and social anthropologist have long known that social stratification
is a ubiquitous phenomenon found in all societies and to that extent caste system is no
different.

The traditional caste system divides all members of society into four hierarchical categories
called varnas with Brahmins at the top and Shudras at the bottom:



 Brahmins,

 Kshatriyas,

 Vaishyas

 Shudras.

All castes can be classified into one of these four varnas. The membership of one’s caste
is ascribed by birth and one’s progeny also by default falls into the same caste category.

There is a social group that falls outside the varna system and is called avarnas. They
are different from savarnas, who belong to the chaturvarna (four varnas) scheme
mentioned above. Shudras, despite being a lower varna, belong to savaranas and are
therefore considered better than avarnas. Being outside the varna scheme, avarnas do
not enjoy any privileges, which are otherwise available to rest of the members. In caste
hierarchy, they are considered lower even to Shudras. Avarnas were considered outcaste
people and traditionally they were not permitted to have any social ties with members of
the mainstream society and were also not allowed to own any resources. They used to
live on the outskirts of the village and, with no means of production or employment, they
used to depend completely on savarnas for their survival. This was the group that was
traditionally called the untouchables.

9.3 WHO WERE UNTOUCHABLES?
In 1931 Census, untouchables were covered under the term “Depressed Classes.” In
1928, the Depressed Classes Association was formed which functioned up to 1942
(Louis 2003). The term, however, was contested by Dr Ambedkar in 1932 because the
term created an impression of these communities as helpless and lowly. In 1935, the term
“…Scheduled Caste was coined by the Simon Commission and embodied in the
Government of India Act, 1935. In 1936, for the first time Government of British India
published a list of Scheduled Castes” (Louis 2003).

The social category of Scheduled Castes is today a common denominator of those castes
whose earlier generations were once considered untouchables by the traditional caste
order. Since 1970s, the preferred term used for the erstwhile untouchables is Dalits, which
gained currency in literature and social sciences. The term Dalit in Hindi implies ‘the
oppressed’ and its adoption by the Scheduled Castes reflects the political aspirations and
activist mode of the community. The term implies a conscious recognition by the
oppressed community of its unnatural condition of deprivation and marginality created by
social, historical and political forces of the dominant Hindu social order.

Let us understand how in Indian context a community was differentiated and stigmatized
as untouchables. Despite some significant changes observed in the last two centuries, it
remains an enigma how a group of people ended up being in such deplorable condition.
There are broadly three theoretical perspectives that try to explain the emergence of
untouchable community.

9.4 PERSPECTIVES ON UNTOUCHABILITY
The three dominant perspectives explaining untouchability are the following:

 religious
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 racial

 economic.

The religious perspective emerges from the cosmogony explained in the religious texts of
Hinduism.

The Purusha Sukta hymn of Rig Veda explains how the four varnas were created from
the four parts of the Primeval Being:

 Brahmins from the mouth,

 Kshatriyas from the arms and shoulders,

 Vaishyas from the thighs,

 Shudras from the feet.

This scheme of origin of mankind laid the foundation of caste system in India where these
four varnas were not merely mentioned to have been born from different part of the
Primeval Being but also segmented into an hierarchical order on the basis of their mythical
origin. Brahmins, being born from the mouth, were regarded as superior, followed by
Kshatriyas, being born out of arms and shoulders, followed by Vaishyas who were born
out of the thighs of the Primeval Being. Born from the bottom-most part of the Primeval
Being, the feet, Shudras were accordingly considered the lowest in the varna hierarchy
and were ordained to do nothing except serve the upper three varnas.

This being the word of God for the Hindus, it was difficult for them to distance
themselves from the discriminatory character of caste system where people born as
Shudras were for once and all relegated to a subservient category and assigned servile
position vis-à-vis other caste groups. The hymn talks about the four varnas only, which
indicates that the fifth varna became part of the Hindu social order at some later stage.
As mentioned earlier, it is believed to have emerged around second century AD out of
the existing set of varnas.

Another major text of Hinduism, Manusmriti, gives a detailed account of the laws
governing the Hindu social order. The text provides an elaborate set of prescriptions and
prohibitions for Hindus.

Another perspective that explains origin of untouchables is based on the race. According
to this theory, the Indian subcontinent was raided and invaded by a tribe from central
Europe called Aryans. During the invasion they subjugated the autochthonous communities
called Dravidians or Dasyus. The Aryans enslaved the aboriginals and exploited them by
assigning them the most menial tasks. Their contempt for Dasyus ensured that there was
no inter-mixing and no social intercourse with them. Having been subjugated by Aryans,
all their resources were taken away from them and they were treated like slaves. The
aboriginals ousted from mainstream society and relegated to extreme levels of subjugation
were reduced to the status of untouchables.

This perspective, however, was questioned by Ambedkar who believed that there was no
racial difference between Brahmins and Dravidians in India and also there is no mention
in Vedic sources of any invasion of India by the Aryans. He also affirmed that the
following:
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The distinction between the Hindus and Untouchables in its original form, before the
advent of untouchability, was the distinction between the tribes – men and Broken Men
from alien tribes; it is broken men who subsequently came to be treated as untouchables
(Bhat 1954).

Ambedkar believed that the Broken Men were not Hindus but Buddhists. Since they
were dislodged by Hindus and then subjugated, they never emulated the Hindu way of
life. Due to their innate difference with Brahminic Hindu society, these Broken Men never
adopted the Hindu way of life and therefore the constant tension between the two
communities has always remained.

The economic theory is primarily proposed by Marxian thinkers who look at untouchability
“rooted in the mode of production” (Shah et al. 2006). As per this perspective, the varna
scheme was merely a class social division of labour which became more rigid over a
period of time and transformed into a caste division. The surplus labour due to
overpopulation made easy labour available for small and menial jobs. With changing
modes of production, caste-based relations will also undergo change. They believe that
forces of modernization and industrialization will on their own change the caste dynamics
and pave way for a casteless society.

The economic perspective, however, fails to explain deep rooted caste-based biases of
many even in this age of globalization and modernization. Though it can be said that
Indian society is not yet fully modernized and industrialized, in pockets of society where
sufficient modernization and urbanization has occurred, caste-based discriminations have
not completely disappeared.

9.5 EMANCIPATION OF UNTOUCHABLES
Untouchability has been one of the distinguishing features of Indian society. Though the
practice of untouchability attracted special attention of academicians after the advent of
British rule in India and the spread of education to masses, the practice has been a
common practice in Hindu society. However, untouchability did not go unchallenged down
the history. The institution of caste system, which formed the foundation and justificatory
principle for untouchability, was initially jolted by Buddhism and Jainism during 5th to 2nd

century BC. Untouchability, which developed around 2nd century AD after the revival of
Brahminism during the Gupta period, was somewhat discouraged by Vaishnavism and
Shaivism which encouraged dropping off caste distinctions (Dahiwale 2006).

The Bhakti movement starting around 6th century AD had a major role in developing the
discourse of equality. It also challenged the hegemony of Brahmins and drew people away
from Brahmanic rites and rituals. The movement brought forth some famous saints from
the backward as well as Dalit communities, something that was not feasible in the caste-
based Hindu social order. Some of the saints that emerged from Dalits and backward
communities were:

 Namdev (1270–1350 AD),

 Kabir (1440–1518 AD),

 Ravidas (1450–1520 AD),

 Dhanna Jaat (1415–? AD),,

 Chokhamela,
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Tukaram and Meerabai (15th century AD) were saints from other communities who
emerged as new symbols of spiritual enlightenment from that period.

Emergence of Sikhism as a movement in 16th century AD directly challenged caste system
and started a new religion in the north-west which advocated equality and dignity for all.

Conversion to non-Hindu religions as a strategy to overcome disabilities posed by the
Hindu social order was an effective method for Dalits in many parts of India. During the
Mughal period conversion to Islam, followed by conversion to Sikhism and later on during
British period, conversion to Christianity was opted by many Dalits as a means to come
out of the shadow of caste society. Conversion to Adi-Dharma in 1920s resulted in more
than 4 lakh people registering themselves under a new religion in the Census Reports of
1931.

An even more significant conversion by Dalits was engineered by Dr Ambedkar in 1956
at Nagpur when more than 55,000 Dalits under his leadership converted to Buddhism.
The effect of this conversion can be gauged from the fact that number of Buddhists in
Maharashtra in 1951 Census were reported to be merely 2,500 but in 1961 census the
figure catapulted to 2.5 million (Jafferlot 2005). Mass conversion of untouchables led by
Ambedkar, however, came after a long drawn struggle for equality within Hinduism failed
to show results.

9.5.1 Ambedkar and Gandhi
In 1920s, Ambedkar struggled for equal rights for untouchables. In March 1927,
Ambedkar organised one of the most popular civic-rights movements. The movement,
Mahad Tank Satyagraha, asserted right of untouchables to have access to drinking water
from public tank. On 25 December 1927, the movement called for public burning of
Manusmriti, the sacred text of Hindus which sanctified caste-based restrictions in society,
at Mahad. The act was a symbolic victory of Ambedkar against the caste-based practices
in Hindu society.

Ambedkar soon launched another satyagraha for entry into Kalaram temple at Nasik in
May 1930. Ambedkar believed that by facilitating access of untouchables to hitherto
restricted public utilities and places of worship, caste Hindus will gradually accept
untouchables as equals and hence change their social status. He believed these struggles
would lead to change of heart among caste Hindus and reform within Hinduism. While
these struggles brought forth the reformist zeal in Ambedkar, they also brought into relief
his disappointments with caste Hindus.

The more Ambedkar struggled against caste inequalities, the more resistance he received
from caste Hindus. One of the biggest resistances for him came from M.K. Gandhi. While
Ambedkar constantly attacked caste system and spoke of its annihilation, Gandhi refuted
Ambedkar’s position on caste. For Ambedkar, caste system represented the most
anachronistic social institution in modern times and one of the most oppressive forms of
social stratification. For Gandhi, it represented a unique system of division of labour which
provided stability and coherence to Indian society. Gandhi believed the caste system to
be a unique feature of Hindu society which promoted cooperation among distinct caste
groups as against competition and conflict among different social categories in Western
society.

For Gandhi the varna system was the basic system of social division in society and all
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caste must follow the varna scheme. When confronted with the inhuman practice of
untouchability in caste system, Gandhi explained it as an aberration that must be done
away with. The devout Hindu in Gandhi never allowed him to denounce caste system per
se. Gandhi feared that if the caste system is attacked it would lead to disintegration of
Hindu society for which he was never prepared. Gandhi’s effort to eradicate untouchability
was only to rid Hinduism of its most virulent disease but for him the social organisation
of varna scheme remained sacrosanct to Hindu social order.

Ambedkar on the other hand could not accept any justification for caste-based social
system and found the varna scheme to be the nemesis of Indian society. Ambedkar soon
realized that caste Hindus may at the best become uncomfortable with the practice of
untouchability but they could not dare shed the logic of caste system. Ambedkar gradually
realized that the logic of caste system is so intractably interwoven into the religious texts
of Hinduism that if one condemns caste system one ceases to be a good Hindu and if
one wishes to remain a good Hindu one cannot squarely condemn caste system. It was
this predicament that led Ambedkar to affirm that the solution of emancipation from
untouchability and caste tyranny lies in abdicating Hinduism.

The flashpoint between Ambedkar and Gandhi erupted in 1932 when, through Ambedkar’s
efforts, Prime Minister Ramsay MacDonald granted the Communal Award to Depressed
Classes. As per the award Depressed Classes were treated as minorities entitled to
separate electorates. Gandhi saw the award as a major setback to Hindu society and
feared a schism in Hindu society due to the award. Gandhi was ready to concede special
status to religious minorities but to permit untouchables be treated as separate minority
groups was too much for Gandhi to accept.

In order to quash the Communal Award to Depressed Classes, Gandhi decided to fast
unto death. To undo the award, Ambedkar’s acceptance was critical. Ambedkar did not
yield to Gandhi’s demand initially but with rising pressure from the newly developed
situation, Ambedkar had to give way. Ambedkar visited Gandhi in Yerawada prison and
accepted his suggestion for a panel system rather than separate electorates. The agreement
between Gandhi and Ambedkar was signed in September 1932 as Poona Pact. As a
result of this pact MacDonald’s Communal Award for Depressed Classes was abrogated.
Ambedkar always felt that through Poona Pact, a historic opportunity for uplift of
Depressed Classes was lost and his trust in Gandhi’s policies diminished.

After his failed struggle to evince sufficiently honest and radical effort from caste Hindus
to eradicate caste system, Ambedkar had set his mind on religious conversion. In 1935
in a conference at Yeola, Ambedkar announced that though he was born a Hindu he will
not die a Hindu. At this conference the participants of Depressed Classes resolved to
abandon Hindu religion. However, which religion to convert into was to be taken by
Ambedkar later on after his long deliberations with members of other religious organisations.
The decision culminated in mass conversion of untouchables to Buddhism in 1956, as
mentioned earlier.

9.5.2 Untouchability since Independence
After independence, the Constitution of India drafted by Babasaheb Ambedkar declared
untouchability as a legal offence under Article 17. To further weaken the institution of
untouchability, untouchable castes were identified and clubbed together under the category
of Scheduled Castes and special provisions were made for their upliftment and participation
in larger society through policy of reservation in parliament, education and jobs. Through
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reservation and various democratic processes, Dalits continue to struggle for a dignified
life. Dalits today are no more silent bearers of atrocities against them. The Constitution
of India aims to achieve through legislation in independent India what had not been done
in ages.

Reservation in government services paved way for many Dalits to get into positions of
power in government and become part of the administrative machinery of the country.
Their participation in state machinery has not only opened new job opportunities for them
but also enriched their cultural capital since independence. Inspired by Babasaheb
Ambedkar, Dalits have  participated actively in political arena and carved a niche for
themselves. All India Scheduled Caste Federation founded by Dr Ambedkar contested
elections in 1951. Later on Ambedkar transformed it into Republican Party in 1956.

The employees in government sector formed BAMCEF (Backward Scheduled Caste and
Scheduled Tribes and Minority Community Employees Federation) as a potent formation
that actively voiced and defended the interest of the Dalit community. The formation also
helped Kanshi Ram launch Bahujan Samaj Party (BSP). Dalit political parties have shown
capacity to take along other marginalized segments of society in their fight against
inequality. The political consciousness among Dalits has forced all political parties to
address Dalit issues, at least in their manifestos. Dalits today are a force to reckon with
which no political party can afford to neglect. The political democracy in India with adult
franchise has set in motion political enculturation of Dalits.

Untouchability is a strange notion in contemporary times and many people believe that it
is a thing of past and does not exist anymore. Though there has been some remarkable
progress in the condition of Dalits since independence, the weight of centuries-old tradition
is still too heavy to be lifted within a span of seven decades of independence.
Untouchability continues to manifest itself in newer forms and different shades in many
places. In their study, Shah et al found untouchability to be a “pan-Indian phenomenon”
whose “specific forms and intensity vary considerably across regions and socio-historical
contexts” (Shah et al 2006). That untouchability still exists in contemporary Indian society
has been sufficiently reported by various studies (Mendelsohn 2000, Louis 2003, Kumar
2001, O’Neill 2003, Shah et al 2006, Sarukkai 2009).

The forces of modernization, urbanization and marketization have somewhat diluted the
rigid caste structure. Modern secular education has also played a significant role in
weakening the old institution and producing better awareness among Dalits about their
basic rights. Education remains one of the most powerful tools of emancipation among
Dalits as almost all other resources are controlled by non-Dalits (Oommen 1968), though
a study by Shah et al revealed that almost 40 per cent of village schools act as sites
“reproducing the hierarchies of caste and untouchability” (Shah et al. 2006). Ambedkar
had called upon Dalits to ‘educate, organise and agitate’. The central role of education
for Dalits was not merely emphasized by Ambedkar but he also showed way by example.
Ambedkar continues to be one of the most formidable symbols of emancipatory zeal
among Dalits. He has emerged as an all India icon among Dalits who constantly inspires
them to yearn for a free and equal society.

9.6 LET US SUM UP
The chapter tries to discuss various terms used to describe the untouchable communities
over the years. Terms like Depressed Classes, Scheduled Castes, and Dalits have been

Emancipation of Untouchables 91



used in the last century for erstwhile untouchables in India. The contemporary usage
popular among the untouchables and the social scientists is ‘Dalit’. The term highlights an
enhanced political consciousness among Dalits about their plight caused because of
discrimination and speaks of their will to undo the injustice done to them over the years.

A brief look at the history of Dalit community reveals that they have been struggling since
beginning to counter casteist forces. The contribution of Buddhism, the Bhakti movement,
Islam, Christianity, Sikhism and the British rule in weakening forces of untouchability
remains significant. However, modern secular education along with legislative support from
constitutional provisions against untouchability played a significant role in emancipation of
untouchables. Their struggle for emancipation was voiced most concretely and effectively
in the last century by B.R. Ambedkar. Though Ambedkar yearned to reform caste Hindus
in the beginning, his failed attempts within Hinduism prompted him to opt for religious
conversion and seek political rights for untouchables through legislation. The promise of an
egalitarian society, however, remains a challenging task given the resistance of dominant
communities to cede more and more rights to Dalits.

9.7 QUESTIONS TO CHECK YOUR PROGRESS
1) What is the difference between savarnas and avarnas?

2) What is untouchability?

3) What were the main points of difference between Ambedkar and Gandhi on caste
system?

4) Is untouchability still practiced in contemporary Indian society? Explain.

5) What is the role of Dr Ambedkar in emancipation of untouchables?
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10.1 OBJECTIVES
This unit would enable you to understand:

 Ambedkar’s approach for the emancipation of untouchables; and

 Different methods for the emancipation of untouchables.

10.2 INTRODUCTION
This unit deals with emancipation of untouchables and methods adopted by Ambedkar for
the emancipation.  Ambedkar’s vision about India was a nation that accepts differences
and diversity of its own people to form a society of equals. This was because Indian
society was divided on the basis of group identities that consist of castes and religious
minorities. Therefore, a representative government of the country should protect the rights
of collectivities based on their population. It was in this context that Ambedkar laid down
affirmative and positive discriminatory policies as laws in the Constitution of India.
Complementing the rights of group identities were directive principles of state policy in the
Constitution.

Ambedkar identified caste, religion and the unequal and unfavorable treatment based on
birth rather than on merit as major blocks that hinder progress in India. This led him to
discuss in detail the Brahminical laws and customs that prevent freedom of individuals and
castes, patriarchal notions that blocks rights to property of women and subordination of
women of all castes and religion. The principle aspect of domination and subordination of
castes that produces inequality and social oppression is the Brahminical or Hindu social
order that grades people based on the principle of inequality‘-graded inequality’. This unit
tries to unravel the steps that Ambedkar identified to emancipate the untouchables or
Dalits, from the clutches of the spectrum of caste (Rodrigues, 2002).

On 20, July 1924, B.R Ambedkar set up an organisation for the emancipation of the
‘untouchables’, called the Bahiskrit Hitakarini Sabha (Council for the Welfare of the



Outcastes) at Parel in Bombay. The aim of this association was to make the untouchables
aware of their miserable plight and, their legitimate rights and to arouse among them
consciousness to demand their right. In pursuance of this aim, Ambedkar gave them a
three-pronged slogan: “Educate, Agitate and Organise”1.

At that time he was in his early thirties. His direct participation and commitment to the
movement for the upliftment of the untouchables was remarkable. In 1920, he published
a Marathi newspaper Mook Nayak (Mute Leader) which championed the cause of the
Depressed Classes. In 1927 he started a magazine called Bahiskrit Bharat(Ostracized
India).

But it appeared to Ambedkar that to deal with the deeply entrenched caste-conservatism
among Hindus and for reforming the Hindu society by eliminating caste-evils and giving the
status of social equality to the ‘untouchables,’ a political approach would be more
effective than a purely religious one. He, therefore, decided to organise his movement
primarily along political lines2. He took different means for the emancipation of the
untouchables (Teltumbde, 2016).

10.3 EMANCIPATION THROUGH EDUCATION
For Ambedkar, education for Dalits was not merely a sole means for developing
personality or a source of earning livelihood, but was the most powerful agent for bringing
about desired changes in society. It was a prerequisite for launching a social movement
in modern times. For him, education was an instrument to liberate Dalits from illiteracy,
ignorance and superstitions. It would enable them to fight against all forms of injustice,
exploitation, oppression and social suffering inflicted by upper caste hegemony.

Ambedkar established Siddharth College in Bombay in 1945 and Milind College at
Aurangabad in 1951 to not only make higher education available to the Depressed
Classes but also to put the administration of such educational institutions into their hands.
He realized the significance of organised activity to carry forward his movement. He
considered education to be essential for all men and women irrespective of their social
an economic status. All men and women must get at least the minimum education so that
they may know how to read and write. The primary education caters to the minimum
essential needs of educating the masses3. This vision of Ambedkar inspired the untouchables
to understand themselves in terms of their history and status in the present.

Education provided strength and opportunity for Dalits to fight against poverty, disease,
and backwardness. According to Ambedkar, the purpose of education was to help
students tostudy the situation critically. Therefore, education should be scientific, detached,
and impartial in character. In the realm of higher education, Ambedkar was in favour of
giving teachers necessary freedom to frame their own syllabi and assess the performance
of their students. He was opposed to prescribing and following a rigidly structured
syllabus. He emphasized that universities must promote education and research rather than
becoming bodies for conducting examinations and distributing degrees4.

To advance the educational interest of the downtrodden sections, Ambedkar founded the
People’s Education Society on 8 July 1945. He considered education as the most
powerful agent for bringing about desired changes in society. For him education was an
instrument to liberate Dalits from illiteracy, ignorance and superstition and thus enable them
to fight against all forms of injustice, exploitation and oppression5. He believed that
untouchables had to attain political power to remove social barriers imposed upon them
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by Brahminical social order. They had to have training in political participation and
electoral politics. With this objective, he established the Independent Labor Party in 1936
and the Scheduled Caste Federation in 1942. He contested elections on the plank of
these political parties. He gave the call, “be a ruling class”6, because political freedom
was crucial for opening the opportunities to end caste oppression.

10.4 SOCIAL EMANCIPATION
Ambedkar ultimately succeeded in giving legal rights of equality and social justice to the
suffering masses of the untouchables and the exploited. This unique achievement was
largely due to Ambedkar’s efforts, and he, therefore, rightly can be called the liberator
of the untouchables and the tribals of India, who were treated as sub-humans for
centuries.

Ambedkar was, on occasions, found to be too aggressive, arrogant, and extremely
uncompromising in his attitude. He deliberately preferred to keep himself away from the
mainstream of the freedom movement, as its leadership appeared to him to be exclusively
in the hands of the people who predominantly belonged to the upper castes. It was in
this context that Ambedkar asked ‘what Congress and Gandhi have done to the
untouchables?’(Ambedkar 1946).

Ambedkar started the paper Mook Nayak (Mute Leader) on 21, January 1920. In this
he wrote:  “It is imperative to suggest ways and means to redress the wrongs done to
the depressed classes, and to discuss the measures for their upliftment. A journal reaching
the mass is the best means to achieve this end”. When this paper folded up, he started
another one named Bahiskrit Bharat (Outcaste India).

In this manner Ambedkar took upon himself the responsibility of rousing people’s
consciousness. He was aware of the social movements organised by Ram Mohan Roy,
Dayananda, and Vivekananda for reforming Hinduism. But it appeared to Ambedkar that
the approach for religious reformation of the Hindu society for elimination of caste-events
and giving the status of social equality to the untouchables or the depressed classes would
not be more effective than the political approach to deal with this deeply entrenched
caste-conservatism among the Hindus. Through the medium of his journals like Janata
(Masses – 1930), renamed Prabuddha Bharat (An India Awakened – 1956), Ambedkar
endeavored to educate the people on social, political, historical, religious, educational,
economic, and other problems of the downtrodden people of India. His writing’s breathed
rationalism and humanism, and they revolutionized the outlook of the untouchables,
completely as never before7. Ambedkar adopted programme for his movement.

The programme was meant to propagate the cause of the untouchables and unite them
under the banner of an organisation’- and question the very religious concept and
justification of the caste system. Though as an untouchable, he was not allowed to study
Sanskrit in his school days, nevertheless, in later days, he himself defiantly mastered the
Sanskrit language to study the Hindu-religious books, particularly those Shastras that
justified the system of caste stratification of the Hindu society. He wrote a number of
books, such as Annihilation of Caste, Who Were the Sudras? The Untouchables; Who
Are They And Why They Became Untouchables? He, thus, daringly challenged the
religious validity and the precepts behind the caste system at its very Shastric root. This
created immense self-confidence among untouchables, who had been made to suffer from
a crippling inferiority complex in society8.
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He asked the Scheduled Castes and the Scheduled Tribes to forget all about the sins of
their ancestors and strongly pleaded with them not to wait for their fictitious rebirth for
the alleviation of their sufferings. He urged them that their social liberation must be
ensured in this very life and that too as their legitimate right as free citizens.

10.5 POLITICAL MOVEMENT
Ambedkar believed that once the British Raj recognizes the Depressed Classes as a
separate minority community like the Muslims, they would gain political power and
consequently, legal rights of equality and social justice. He, therefore, asked that the
Depressed Classes be legally recognized status as a minority community and system of
separate electorate for choosing their representative to legislatures be introduced. For this
purpose he submitted a memorandum to the Indian Statutory Commission, which was set
up by the British government in 1928.

In 1930 the British convened Round Table Conferences for Administrative reforms.
Ambedkar was nominated by the British Government to this conference for representing
the interests of the Depressed Classes in India. In the Conference, Ambedkar claimed a
separate minority status with rights for separate electorates for the Depressed Classes9.
Ambedkar gave the evidence in a written statement to the Franchise Committee, on 27th
January 1919. He pleaded for communal representation, saying that the Communal
representation was a device to ward off the “evil effect of the division.” By the words,
“evil effect of the division” he clearly meant the evil effect of caste and untouchabilitiy. He
further stated that the interests of the untouchables can be represented by the untouchables
alone. It is their own interest to annihilate caste and none else can truly voice them.

The British Prime Minister Ramsay MacDonald readily accepted Ambedkar’s demand and
announced it in the Communal Award of 1932. He was of the opinion that the
untouchables should be regarded as citizens. According to him, citizenship means a bundle
of rights such as

 personal liberty,

 personal security,

 right to hold private property,

 equality before law,

 liberty of conscience,

 freedom of opinion and speech,

 right of assembly,

 right of representation in a country’s government and

 right to hold office under the state10.

Urging the Depressed Classes to participate in the politics and legislatures of the country,
Ambedkar said:

“I am in a situation in which Tilak was once placed. As long as the opponents curse
me; it is taken for granted that my work for you is on the right lines and is justified.
During the last two thousand years never was such an attempt made to annihilate
untouchability”.
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The untouchables are now convinced that the demand for Swaraj and the cause of
the Hindus will suffer for want of support from the Depressed Classes. What the
Hindus do for you is not out of charity or mercy. They do it for their own welfare
as well. The mission of our movement isto fight out tyranny, injustice and false
traditions, and to undo all privileges and release the harassed people from bondage.
Our cause has gained recognition because of our ceaseless struggle”11.

Addressing untouchable women, he said:

“Never regard yourselves as untouchables. Live a clean life. Dress yourselves like
the touchable ladies. Never mind if your dress is full of patches, but see that it is
clean. None can restrict your freedom in the choice of your garments and in the
use of the metal for your ornaments. Attend more to the cultivation of the mind and
the spirit of self-help”12.

Ambedkar recommended to the Minority Committee of the Round Table Conference that
the Depressed Classes couldn’t consent to subjecting themselves to majority rule in their
present state of hereditary bondsmen. Before the majority rule is established, their
emancipation from the system of untouchability must be an accomplished fact. It must not
be left to the will of the majority. The Depressed Classes must be made free citizens
entitled to all the rights of citizenship in common with other citizens of the state.
Ambedkar writes:

“In slavery the master at any rate had the responsibility to feed, clothes, and house
the slave and keep him in good conditions lest the market value of the slave should
decrease. But in the system of untouchability, the Hindus takes no responsibility for
the maintenance of the untouchables”.

Untouchability is not only a system of unmitigated economic exploitation but it is also a
system of uncontrolled economic exploitation. That is because there is no independent
public opinion to condemn it and there is no impartial machinery of administration to retain
it. There is no appeal to public opinion, for whatever public there is, it is the opinion of
the Hindus who belong to the exploiting class and as such favour exploitation.

The Communal Award was a great triumph for Ambedkar. However, Gandhi saw it as
a sinister imperialist design to weaken the main base of the freedom movement by dividing
the Hindu community. He, in protest started fast unto death to save the unity of the Hindu
society by preserving the system of joint electorate for all Hindus. The whole country was
anxiously waiting for a positive response from Ambedkar, who was in a dilemma either
to yield to the moral appeal of Gandhi or stick to the political gains that he had achieved
for the Scheduled Castes. Ultimately, he agreed to give up the claim for a separate
electorate for the Scheduled Castes and consented to retain the system of joint electorate
along with the other communities of the Hindu society. Ambedkar took the decision not
because he accepted the argument of joint electorate but to stop the attacks on his own
people in various parts of India.

“There was before me a duty, which I owed as part of the common humanity to
save Gandhi from sure death. I responded to the call of humanity and saved the
life of Gandhi by agreeing to alter the Communal Award in a manner satisfactory
to Mr. Gandhi”.

Till that time Ambedkar was looked upon as a sectional leader of the Depressed Classes
only, but after the Poona Pact everybody expected him to play the role of a national
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leader by joining the mainstream of the national movement for India’s freedom. However,
Ambedkar thought it to be more prudent to rely on the gesture of the British Raj for
enhancing the interests of the Scheduled Castes, although his policy was not wholly
supported by his own community in recording their verdict in the general election of 1937.

Ambedkar might have been criticized for showing an obsession on issues pertaining to the
interests of the Scheduled Castes but he could never be accused of not being a true
Indian and a genuine nationalist. He was arguing for considering every citizen of India as
equal negating the social status in India based on caste. (Ambedkar 2003: Vol. 17).

10.6 CONSTITUTIONAL SAFEGUARD
The Constitution of India is a document of social transformation and economic emancipation
of the untouchables in India. After the World War-II, in view of the new political realities
of India, Ambedkar decided to enter into the Constituent Assembly for making efforts to
safeguard the interests of the Scheduled Castes by using this highest form of democratic
decision-making. In his maiden speech, he made a remarkable critical analysis of the
discourse of Pandit Nehru when the latter moved the main resolution on the aims and
objectives of the Constituent Assembly. Ambedkar’s style of delivery, constitutional
acumen, moderate approach, and nationalist perspectives deeply impressed the Members
of the Constituent Assembly. He was soon appointed a member of the seven-member
Drafting Committee for the preparation of the Constitution and then made its Chairman.
It was not an act of any concession to assuage the sentiments of the Scheduled Castes
that this highest position in the body that was preparing the Constitution was given to
Ambedkar. It was done in genuine appreciation of his exceptional ability and erudite
scholarship to handle the stupendous task of framing the Constitution of India.

Ambedkar played the role of the principal architect of the Constitution of Independent
India. He was advised, assisted and guided on many issues by two other architects,
namely Pandit Nehru and Sardar Patel, who conceptualized the basic principles, provisions
and objectives of the Constitution. It was the moment of highest achievement and
happiness for Ambedkar, when the resolutions on Directive Principles and Fundamental
Rights were adopted by the Constituent Assembly. Article 15 of the Constitution declares:
“The State shall not discriminate against any citizen on grounds only of religion, race,
caste, sex, place of birth, or any of them.”

Article 21 says: “No person shall be deprived of his life or personal liberty except
according to procedure established by law.”

Again Article 17 of the Constitution states: “Untouchability is abolished and its practice in
any form is forbidden. The enforcement of any disability arising out of untouchability shall
be an offence punishable in accordance with law.”

It was indeed like a charter of legal rights of liberty for the untouchables. A Scheduled
caste member (Amedkar) of the Constituent Assembly observed after the adoption of the
Constitution:

It is an irony of fate that the man who was driven from one school to another, who
was forced to take his lesion outside the classroom, has been entrusted with the
great job of framing the Constitution of free and independent India, and it is he who
has finally dealt a fatal death–blow to the custom of untouchability, of which he was
himself a victim in his younger days13.
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After the Constitution was adopted, all the Members of the Constituent Assembly
showered lavish praises on Ambedkar. In reply, he said in all humility:

I came into the Constituent Assembly with no greater aspiration than to safeguard
of the interest of the Scheduled Castes. I had not the remotest idea that I would
be called upon to undertake more responsible function. I am grateful to the
Constituent Assembly and Drafting Committee for reposing so much trust and
confidence in me and giving me the opportunity of serving the country14.

According to Ambedkar, the problem of abolishing untouchability was bound to the
problem of a basic socio-economic reconstruction of the Indian society. The anti-
untouchability movement was an expression of the growth of deep national and human
consciousness among the Indian people. It was an essential part of the national and
democratic movement of the Indian people. The untouchables were mostly landless
labourers, semi-serfs, or engaged in a vast array of occupations. They suffered from
twofold evils: economic and social. Their social position accentuated their economic
exploitation and their miserable economic conditions tended to stabilize their status.

Ambedkar adopted several means for the emancipation and betterment of the untouchables.
He set up institutions like Bahiskrut Hitkarni Sabha (Depressed Classes’ Welfare
Association), Siddharth College and Milind College for imparting education based on
equality for all people of all sections.  Even today, his vision of a caste-less society is
being realized through such institutions and various social movements to protect human
rights of the underprivileged in India.

10.7 LET US SUM UP
B.R Ambedkar is often regarded as a messiah of the Depressed Classes. His activities
throughout his life for the emancipation of the untouchables provided him a respectful
position in the hearts of the people of India. To emancipate India, the emancipation of
untouchables was essential. This has not been fulfilled even today.

A large section of human resources of India is deprived because of the persistence of
rural poverty, illiteracy and lack of infrastructural facility to the less developed regions
where Dalits are thickly inhabited. The contemporary situation of Dalits and other
marginalized castes in terms of their representation in governance and social power is still
not commensurate with what Ambedkar has laid down and thought of, to develop India
into a society that upholds equality before law and equal opportunity before the law.

10.8 QUESTIONS TO CHECK YOUR PROGRESS
1) Discuss the role of Ambedkar in the emancipation of untouchables?

2) What are the approaches adopted by Ambedkar for the emancipation of untouchables?

3) List out various Constitutional measures of Ambedkar to emancipate the depressed
castes in India?
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11.1 OBJECTIVES
This unit would enable you to understand:

 Conversion movement before Ambedkar;

 Ambedkar’s book Buddha and His Dhamma; and

 Ambedkar’s conversion in Nagpur.

11.2 INTRODUCTION
During colonial times, Buddhism was a dead religion in India. It was revived only during
the end of nineteenth century. Before B R Ambedkar revived it at a grand scale,
Buddhism was limited to certain pockets such as:

 Arunachal Pradesh,

 Manipur,

 Ladakh,

 West Bengal (Darjeeling),

 Himachal Pradesh.

With the discovery of archaeological remains and its documentation, scholars began to
study India’s past. Many texts were discovered but they were mainly Brahmanical texts.
No Buddhist texts existed in India. General Cunningham used Chinese travelogues of
seventh century AD to explore various archaeological sites and excavated many Buddhist
sites. This paved way to study the Buddhist past of India systematically. Many early
historic archaeological findings belonged to the Buddhist tradition.

11.3 PRE-AMBEDKAR BUDDHISM
People of Nepal and Burma (Myanmar) knew about Bodhgaya. They use to visit the
Buddha temple at Bodhgaya on certain occasion but stopped visiting it due to safety
reasons. However, Burmese negotiated with the then colonial government and demanded



a safe passage to the temple; they also provided money to maintain the temple. The
Mahabodhi temple of Bodhgaya was under the control of a Brahmin priest (mahant) who
was the owner and custodian of the entire temple complex. But no local Buddhist
population existed in the area. Sir Edwin Arnold in 1885 wrote an article in The
Telegraph of London outlining the neglect of the Bodhgaya temple and its surrounding.

These series of article caught the attention of Anagarika Dharmapala, a Sri Lankan monk.
Anagarika Dharmapala (1864-1933), who came from a well-off family, decided to
become a monk and spent his life reviving Buddhism in India. In January 1891,
Dharmapala visited Bodhgaya and observed the poor condition of the Mahabodhi temple.
He returned to Sri Lanka in May 1891 and established Mahabodhi Society in Colombo.
Some of the objectives of the Society were:

 to maintain Buddhist monks representing different Buddhist countries at Bodhgaya

 to start publication of Buddhist literature in various languages.

Bodhgaya already had a Burmese Rest House where people of Burma could stay. It was
built by the Burmese king, Mindon Min. A delegation of the Mahabodhi Society visited
the site in June 1891. The society also organised a small Buddhist conference at
Bodhgaya in October 1891 where people from China, Japan and Sri Lanka participated.
The purpose of the conference was to draw attention of Buddhist countries towards the
condition of the Mahabodhi temple. Later the society was also established at Calcutta and
Saranath.

Soon Bodhagaya became a hub of international activity and the priest of the Brahmanical
temple, who was also owner of the entire complex, wanted all monks living around the
temple to vacate the site. From then onwards, emerged a conflict between the Buddhists
and the Brahmin priest over the right of the Mahabodhi temple. However, there were no
local converts. The Mahabodhi Society succeeded in creating awareness about Bodhgaya
temple and studies in historical Buddhism. Later the Society formed many branches at
many places including Mumbai, Chennai, Lucknow, Delhi and Ajmer.

The next area where Buddhism was revived was Tamilnadu. Three people collaborated
in this exercise:

 C Iyothee Thass, also known as Pandit C. Ayodhya Dasa, (1845-1914),

 Henry Steel Olcott (1832-1907), an American citizen who founded the Theosophical
Society in 1875. He toured Sri Lanka in May 1880 and became a Buddhist.

 Anagarika Dharmapala.

Iyothee Thass was a very learned person, well versed in Pali, Tamil, Sanskrit and English
and was known as Siddha medicine practitioner. He cured the well-known Tamil writer
Thiru V. Kalyansunderanar of paralysis.  Iyothee Thass realized the evils of caste system
and how his own community suffered the perils of the untouchability and caste system.
Olcott whom he met in 1891, took him and Krishnasamiar, as friend of Iyothee Thass,
to Sri Lanka in 1898.  They were ordained as Buddhists by the honorable Buddhist
monk Sumangala Maha Nayaka, the principal of Vidyodaya College.

Iyothee Thass established Shakya Buddhist Association in Chennai, then Madras. Iyothee
Thass, being well versed in languages, interpreted ancient Tamil literature very differently
and proposed reconstructing the Buddhist Tamil past. He founded Dravida Mahajana
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Sangham in 1881. Iyothee Thass propagated Buddhism to his community as well as
attempted to sensitize lower masses of Tamilnadu towards Buddhism and its Buddhist
heritage. Many became members of the Shakya Association and started taking the new
identity of Shakya. Shakya is a popular term in ancient Buddhism and the Buddhist
monks were often addressed as Shakyas as Buddha was from the Shakya ganasangh.

The other person who mattered in the process was Professor P. L. Narasu (1860-1934).
Professor Narasu was a professor of physics and fought against caste discrimination. He
wrote a book called Essence of Buddhism from a scientific perspective. Ambedkar
praised his contribution to Buddhism and even wrote a preface to the third reprint of the
book. Thus Buddhist revival movement in Tamilnadu became an on-going process.

Among the other Indians who made a very significant contribution prior to Ambedkar
were:

 Bhikshu Jagadish Kashyapa

 Rahul Sanskritayan

 Dharmanad Kosambi

 Bhadant Ananda Kausalyana.

All of them worked like missionaries to translate the Tripitaka in Hindi. Contribution of
Rahul Sanskritayan is immense in the understanding of the Buddhist philosophy and he
was instrumental in discovering the Tibetan Buddhist texts. In 1953, Professor Dharmanad
Kosambi established a Bahujan Buddha Vihara in Parel area of Mumbai city with the help
of Birla. Interestingly Kosambi never met Ambedkar despite staying in Pune and being
very close to Mumbai. All these above events have been pre-Ambedkar conversion
movements that have been instrumental in reviving Buddhism.

11.4 AMBEDKAR: BUDDHA AND HIS DHAMMA
When Ambedkar finally decided to convert formally to Buddhism, he decided to organise
a big conversion ceremony at Nagpur. He chose Nagpur for two reasons:

 Many political and social movements were active in the region

 Nagpur, being located in central India, would be convenient place for his followers
to come.

Ambedkar had given all the responsibility to organise function to Mr. Vaman Godbole.
The ceremony was presided over by well known Buddhist monk Chandramani. The
Dhammadiksha was the biggest conversion movement in the history of the world where
more than 500,000 followers of Ambedkar embraced Buddhism on 16 October 1956.

The second conversion ceremony took place at Chandrapur, a town and a district
headquarters, which was 155 km. by road and 199 km. by rail from Nagpur. Ambedkar
had formulated 22 pledges and the ceremony was conducted accordingly.

The Buddha and His Dhamma was Dr. B. R. Ambedkar’s last book and was published
posthumously by the Peoples Education Society in November 1957. Ambedkar’s
engagement with Buddhism has a long history. The annotated edition of The Buddha and
His Dhamma has an unpublished preface. It mentions how Ambedkar from his childhood
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was attracted to Buddhism.  Ambedkar in his preface wrote that he was attracted to
Buddhism through a book written and gifted by Dada Keluskar.  He would constantly
question his father and defy certain family religious practices (p. xxvi). Ambedkar spent
more than 30 years to study various religious systems and made a very conscious choice
of Buddhism. Ambedkar’s understanding of Buddhism was intellectually different from
many others during that time. Ambedkar modestly mentioned in the unpublished preface
that “it is a compilation and assembly plant” (p. xxvii).

But in reality, this book is beyond such a statement as it goes on dissecting every possible
discourse of Buddha on the rational principles and its possibility. Tripitaka has many texts,
it becomes at times very difficult to understand the exact nature of the Buddha’s
discourses. Ambedkar made a selective choice by adopting the principle of non-
contradictions. He finds many discourses contradictory to the basis tenants of Buddhism
or the principles with which Buddha lived and preached. He studied many Buddhist texts
seriously. There is also a background work to this book.

As early as 1936 in Annihilation of Caste, Ambedkar shows his leanings towards
Buddhist philosophy. Later his interest in ancient social history made him write Who Were
Shudras and The Untouchables. In the preface to the third edition of P. L. Narasu’s
book, Ambedkar wrote  that he was also working on some of the problems. Ambedkar
further claimed that the book was also an outcome of what he wrote in 1951 in an issue
of Mahabodhi Society journal. He wrote in the Mahabodhi journal:

The Buddha’s religion was the only religion which a society awakened by science
could accept, and without which it would perish.

According to his unpublished preface:

If a modern man who knows science must have a religion, the only religion he can
have the religion of the Buddha. The conviction has grown in me after thirty-five
years of close study of all religions.

It shows his constant engagement and rigorous nature of studies he made of religious
studies. Though Ambedkar cited the Mahabodhi journal article of 1951, but in reality he
was working on Buddhism as he wrote in the preface to the third edition of P. L.
Narasu’s book in 1948. Ambedkar writes:

In writing this foreword to this reprint, it was my intention to deal with some of the
criticism which has been leveled against the teaching of Buddha by his adversaries,
past and present.

He further writes:

I am myself working on a life of Buddha and I think that I could deal with this
matter better in my own work wherein I could do more justice to it than a forward
to another man’s work.

But the fundamental question is how do we understand the importance of this book
today? In order to understand the importance of this book, it is necessary to understand
various interpretation of Buddhism that had arrived at that point of time. The study of
India’s past was a colonial project which started by extensive documentations and
explorations during the British rule. With the exploration of the texts and subsequent
archaeological excavations, there was a considerable shift in the understanding of the
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India’s cultural tradition. Many Brahmanical, Sanskrit and Buddhist texts were discovered.
However, Chinese and Sri Lankan Buddhist texts became very important as hardly any
Buddhist texts survived in India.

Canonical Buddhist texts in the form of the Tripitaka have been present in all the
Buddhist countries outside India.  Tripitakas (three baskets) are divided into three parts:

 Vinaya pitaka (basket of monastic discipline)

 Sutta pitaka (basket of discourse). The Sutta Pitaka contains more than 10,000
suttas.

 Abhidhamma pitaka (basket of special doctrine).

In Sri Lanka, the Tripitaka was written in the Pali language whereas its commentaries
were written in the Sinhala language. A considerable commonality exists in the Tripitaka
texts in all the countries. All the texts were gradually translated into English. With the help
of Chinese chronicles, General Cunningham conducted extensive exploration in the country
that brought to light many Buddhist sites.

Many have written on Buddhism and Buddha’s biography by using the Pali text. Many
believed that whatever is mentioned in the text is a truthful description of historical events.
Many read the Buddhist texts at their face values but Ambedkar refused to follow such
readings. Instead, he followed a different method of understanding i.e. to understand the
tradition of compilation of the texts as well as nature of possibility in an even which
reflects historical reality than mythical narration. It may also be observed that there was
more emphasis on the textual tradition rather than understanding the tradition of the
compilation of the texts.

Ancient texts are the main source of writing on Buddha and his teachings. There are
numerous contradictions in many scholarly works because Buddha was conceived as a
divine figure and whatever was written in the text was deemed to be an authentic
account.

There are several texts describing the life of Buddha. These texts are:

 Nidankatha

 Mahavastu,

 Lalitvistar,

 Buddhacharita by Asvaghosa

 Mahabhinish kramanasutra of the Dharmagupta

The last journey of the Buddha is mentioned only in the Mahaparinibbanasutta of the
Digha-Nikaya. The Nidanakatha is a Pali text and is part of the Jataka where Buddha’s
story from the birth to the enlightenment is mentioned. In the other texts too, a similar
account is mentioned. The Mahabhinish kramanasutra of Dharmagupta exclusively
discusses his leaving of home. All these biographical texts are composed after the demise
of the Buddha. Nidankatha being in Pali has always been considered as most authentic
account by many scholars.

One of the contentious issues is Buddha’s reason for leaving his home. Nidankatha
mentions the following four reasons for Buddha’s leaving home:
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 The sight of a sick man,

 The sight of an old man,

 The sight of a dead man, and

 The sight of an ascetic.

Many have considered these events as historical reality and wrote biographies of Buddha
accordingly. However, Kosambi believed Buddha’s leaving home was due to the conflict
arising between the Shakayas and the Koliyas.

In the sixth century BC, the Gangetic Valley had several janapadas. Some were
monarchies (ruled by kings) whereas some were ganasangha (rule by collective assembly
under somebody’s leadership). The Shakya and Koliyas were the two ganasanghas.
Buddha belonged to the Shakya ganasangha. Kosambi cites the description in
Buddhacharita where a river water dispute has been mentioned.

Like Kosambi, Ambedkar questions the reason for Buddha leaving his home as mentioned
in Nidankatha. He cites Buddhacharita’s description of Buddha’s life events and reasons
for leaving home. Ambedkar adopted a very natural process of questioning. It is difficult
to believe that Buddha, who had left home at the age of 28, had never seen his own
relatives getting sick, old, or dying.

Ambedkar presents Buddha not as a superhuman being but a human being with
difference. He mentions in the introduction of the book that whoever presented life and
teaching of Buddha has been very puzzling. The reason for such an observation is
because the life and teaching of Buddha was always presented from a mysterious and a
divine point of view. Ambedkar depended on Nikayas (colections of suttas from Sutta
Pitaka) to reconstruct the life events as well as teaching of the Buddha. Sutta Pitaka
has five nikayas (collections):

 Digha Nikaya, the long discourses.

 Majjhima Nikaya, the middle-length discourses.

 Samyutta Nikaya, the connected discourses.

 Anguttara Nikaya, the numerical discourses.

 Khuddaka Nikaya, the minor collection.

The book also demonstrates Ambedkar’s deeper understanding of the textual tradition
because all the texts were compiled after Buddha’s death. Therefore, it becomes
important to study the textual tradition as well as tradition of compilation of the text itself.

One good example would be the Vinaya Pittaka which mentions the two Buddhist
councils. The second Buddhist council was held a hundred years after Buddha’s death,
thus proving that the compilation of Vinaya Pittaka went on for a long period of time.

Texts other than the Nidanakatha belonged to later traditions and hence were not given
due consideration in constructing the life events of the Buddha. However, Ambedkar and
Kosambi understood those texts very differently. Thus importance of Buddhacharita
becomes pivotal. Ambedkar praised the poetic expressions of Ashvaghosha and remarked
that no one could excel his poetic quality.
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Though most of the analysis has been made in the Pali or the Thervadin tradition,
Ambedkar did not confine himself to the Pali tradition alone. He even quoted Asang in
explaining the thesis of pratitya-samvutpada. Therefore, it is wrong to say that Ambedkar
relied only on the Thervadin/Hinayana tradition and did not pay attention to the Mahayana
tradition.

As mentioned earlier, Ambedkar did not mystify Buddha or his teachings. Therefore the
concept of four noble-truth (Aryastya) assumes importance. In the introduction Ambedkar
writes:

If life is sorrow, death is sorrow and rebirth is sorrow, then there is an end of
everything. Neither religion nor philosophy can help a man to achieve happiness in
the world.

According to Ambedkar, these four noble truth “deny the hope to the man” and makes
teaching of Buddhism as pessimistic religion.  Earlier it was considered to be the most
important teaching of Buddha.

According to Ambedkar, the four noble truths alone do not form the teachings of the
Buddha. He observes that Buddha said that there is a sorrow in life. Ambedkar cited one
of the sermons of the Buddha in which he cited birth as cause of death. However,
Ambedkar explains that even Karl Marx says that there is a sorrow but that does not
make Marxism pessimistic (p. 512).

Ambedkar explains that Buddha emphasized on the eradication of sorrow. Ambedkar
mentions that Buddha taught equality, liberty, fraternity, compassion, non-violence, love,
and humanity, not to be ritual bounded, non-existence of soul, not to believe in the idea
of reincarnation of soul.

Ambedkar maintained that there is a remote possibility that Buddha accepted the theory
of reincarnation. Ambedkar cited a narrative account from Majjim Nikaya and Sankyukta
Nikaya that the birth of a body from another body is also pro-creation but not of the
same body. Buddha considered that there is always death of a body but the basic
elements remain forever from which the body is made, therefore there is a rebirth of those
elements which need not be from the same body.

The element of exotic past and the mysticism was so strong in the imperial and the
Brahmanical interpretations that Ambedkar singularly went for de-mystification of the
tradition and projected Buddha as a historical human being.

He also displaces the notion of homogeneity of tradition. According to this thought, all the
Indian tradition had a common origin in the Vedas. This particular historicism was
maintained by the Brahmanical nationalist scholarship.

But Ambedkar departs from such singular Brahmanical ideas and maintained that the
Indian tradition has always revolved around the Vedic and non-Vedic traditions. It can be
discernible in his writings on Indian history. While writing The Buddha and his Dhamma,
despite quoting the Pali texts, he did not get carried away by the sheer descriptions in
the text itself. For example, the last journey of Buddha is mentioned in the
Mahaparibbanasutta of the Digha Nikaya. The textual account mentions the dialogue
between the Shakra (Indra) and the Buddha but Ambedkar did not consider it as a
historical reality and omitted many of such descriptions that were unhistorical in nature.
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Similarly the mention of Mara in all the biographical text of the Buddha needs to be
understood differently. Ambedkar does not read it as a historical reality. The Mara
episode is mentioned at the time of the enlightenment. It needs to be understood as a
personification of desires or the state of mind through which Buddha might have passed.
One of the best sculptural depictions of the Maravijaya is in Ajanta cave no. 26.

Ambedkar was also meticulous in differentiating the theoretical premises of the Buddhist
and the other tradition. It became necessary for him to highlight such issues in order to
ward off the idea of equating Buddhism with the Upananishads, Brahmans etc. He even
went to an extent of making detailed discussions about what is dhamma and what is not
dhamma. For him, Buddha was not a divine, mystified person but a human being, a
philosopher and a path-giver.

One of the most contentious issues Ambedkar dealt with was the idea of soul and rebirth.
Ambedkar quoted Sabavassa Sutta of the Digha Nikaya to prove that Buddha rejected
the idea of soul. It was generally considered that Buddha did not have any opinion on
soul and Buddha never refuted or remained silent on the issue of soul. Ambedkar did not
agree to such reading of Buddha. Instead, Ambedkar quoted Digha Nikaya and Majjim
Nikaya to show that Buddha rejected the idea of soul and rebirth. Ambedkar explained
the entire idea of Nama-Rupa theory. Accordingly consciousness is the result of combination
of four elements

 Prithi,

 Apa

 Tej

 Vayu

Wherever there was rupa or kaya, there was consciousness accompanying it. According
to Buddha, said Ambedkar, that once consciousness arises, man becomes a sentient
being, then what constitute soul? All functions are an outcome of the consciousness.
Therefore soul has no function and has no existence. What exists in the human being is
body and life and consciousness, consciousness come with life and goes with death. Thus
Buddha rejected the theory of existence of soul.

On a similar ground Ambedkar analyses Buddha’s ideas on the concept of rebirth.
Ambedkar quoted Alagaddupama Sutta of Majjhima Nikaya where Buddha refused to
be called himself ‘annihilationist’ (ucchedvadi, meaning death is the end of everything).
Ambedkar explained Buddha’s views in two parts:

 rebirth of what

 rebirth of whom.

Accordingly Buddha said that the body is made of four elements, consisting of Prithi,
Apa, Tej, and Vayu and when a body dies, the energies or elements present in the body
merge with their respective counterparts present in atmosphere (space) and if there is a
reunion of these energies or elements, then it becomes rebirth but those elements need not
to be from the same body. It may be from different bodies. Thus after death, the body
perishes but the basic elements do not perish. Buddha believed in this kind of rebirth and
therefore he refused call himself as ‘annihilationist’. According to Ambedkar, Buddha did
not believe in the idea of past birth and its karma and that it has no consequence to the
present life of a person.
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According to the account in the Digha Nikaya, Buddha did not believe in Brahma and
Brahmana of the Vedanta philosophy. By quoting Tevijja Sutta of the Digha Nikaya,
Ambedkar proved that Buddha did not believe in either Brahma or Brahmana. Ambedkar
conceptualizes Buddha and his teaching as conducive to modern day democracies as well
as nation building and also emphasized that the dhamma is righteous when it promoted
fraternity.

According to Ambedkar, Buddha believed it was futile answering questions such as:

 Was I in ages past?

 Was I not in ages past?

 What was I then?

 From what did I pass to what?

 Shall I be in ages to come?

 Shall I not be in ages to come?

 What shall I then be?

 How shall I then be?

 From what shall pass to what?

Or, again,

It is Self today about which he is in doubt, asking himself – (1) Am I? (2) Am I not?
(3) What am I? (4) How am I? (5) Whence came my being? (6) Whither will it pass?”

This particularly has been quoted from Sabasavva Sutta of Majjhim Nikaya.

In short Ambedkar presented Buddha not as a divine being but a philosopher and a guide
to bring change in the society and make every individual a self-responsive human being.
There are many philosophical issues which Ambedkar touched upon in this book and all
contentions are based on the suttas mentioned in the Nikayas. Ambedkar completely
demystifies Buddha and his teachings and paved the way to understand Buddhism very
differently and all interpretations drawn majorly from the Nikayas.

When Ambedkar’s book was published, it was badly criticized in the Mahabodhi Society
journal. The textual tradition was hovering so large on the mind of the educated class that
they failed to understand and appreciate Ambedkar’s quest for demystification of the
tradition. However, Ambedkar was no more by then. There was no one to understand
his contentions. It was only Bhadanta Ananda Kausalyana who had replied to all the
criticism hurled at Ambedkar’s book. Kausalyana not only translated the book into Hindi
but also was the first one to provide references in the book. It paved way to study
further the composition of The Buddha and his Dhamma.

The intellectual project of Ambedkar was devoid of exoticism, mysticism and mythicism.
This potential was hardly realized by many of his followers due to lack of understanding
of methodology of interpretations. Only recently, with the renewed interest, people have
started reading Ambedkar very differently. Today, the very people who had criticized
Ambedkar for writing The Buddha and His Dhamma, have started praising and re-
reading his book such as in Sri Lanka, Thailand and Japan. For Tibetans, it is going to
be a daunting task because Tibetan Buddhism has always been marred with the ideas of
mysticism.
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11.5 LET US SUM UP
Dr Ambedkar had declared his intention of religious conversion way back in 1935 and
subsequently wrote Annihilation of Caste where he pleaded for the rejection of the
religious philosophy that perpetuated caste and inequality. He also shows his engagement
with Buddhist philosophy. He writes:

There is nothing fixed, nothing eternal, nothing sanatan, that every thing is changing, that
change is the law of life for individuals as well as for society.

Thus he began his quest for Buddhism. In the year 1953, he inaugurated Buddha Vihara
in the Chakkipata area of Agra i.e. much before his conversion at Nagpur and
Chandrapur in 1956. In 1954 Ambedkar laid the foundation stone for the construction of
Buddhavihara at Pulgaon, in district Wardha. He even established the image of Buddha
at Dehu.

These are all pre-1956 events and more importantly he established the Milind College at
Aurangabad in 1950-51 where he very consciously used the domical stupa roof over the
Milind College building and the chaitya arch at the entrance of the college hostel. These
buildings paved way to create a new visual culture not only in the state of Maharashtra
but also in other state.

Today, the stupa-shaped domical roof-tops and chaitya arches are used to decorate the
Buddha viharas and it represents as an architectural edifice to the opposition of the
Brahmanical cultural nationalism. The aim to create this distinct visual imagery is to
provide a separate cultural identity based on Ambedkarian Buddhism where no ritualistic
space is maintained thus there is complete de-mystification of the religious spaces and
devoid of hierarchy.

11.6 QUESTIONS TO CHECK YOUR PROGRESS
1) Discuss the pre-Ambedkar Buddhism?

2) Discuss Ambedkar’s view of the Buddha and his Dhamma?

3) Discuss Ambedkar’s conversion and elaborate the factors behind it?

4) Discuss the major elements of Buddhism according to Ambedkar?

SUGGESTED READINGS
Ambedkar B R. Buddha and His Dhamma.1957.

Ambedkar B R, Buddha and His Dhamma, Akash Singh Rathore and Ajay Verma, eds.

Ambedkar B R. Buddha and His Dhamma. 1957.

Bhadanta Ananda Kausalyayan, tr. Buddha and His Dhamma by Ambedkar B R.

Ambedkar B R. Buddha and His Dhamma, Akash Singh Rathore and Ajay Verma, eds.

P.V. Bapat, ed. 2500 Years of Buddhism. Publication Division, Government of India.

Vamanrao Godbole. Bodhisattva Dr. Babasaheb Ambedkaranchya Dhamma Dikshecha
AvismarniyaItihas, edited by Dr. Pradeep Meshram. Nagpur: Supriya Prakashan, 1998.
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UNIT 12 GENDER EQUALITY AND
EMPOWERMENT OF WOMEN

Structure
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12.5 Let Us Sum Up
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Suggested Readings

12.1 OBJECTIVES
This unit would enable you to understand:

 Socio-Religious Reforms in India;

 Ambedkar’s Perspectives on Gender; and

 Features of Hindu Code Bill proposed by Ambedkar.

12.2 INTRODUCTION
In this unit we will discuss about the socio-religious reforms, Ambedkar’s perspective on
gender and features of Hindu Code Bill proposed by Ambedkar. Cultural representations
are crucial in the making of modern nations. The figure of the woman has been central
to the making of the national imaginary. India is no exception. Women are often projected
as cultural symbols of the Indian nation and society. Changes in her attire and conduct
are therefore hastily condemned as threats to culture and tradition. Such responses have
been witnessed in many parts of the world. At one level these can be read as a response
typical of patriarchal societies. At another level these essentially patriarchal reactions need
to be conjoined with specific historical experiences of colonial societies. Changes to
“tradition” had to be condemned on two grounds—one, that they ran counter to “natural”
patriarchal norms and two, that they are alien and western.

It is well known that India experienced a colonially mediated modernity. The colonial rule
left a deep-rooted imprint on Indian society and created problems for the average Indian.
On the one hand, the intensity and rationality of the West was worthy of imitation while
on the other hand, it meant a re-interpretation of existing traditional religious and cultural
practices. Gender was one of the key issues to be discussed in the colonial public sphere.
The miserable condition of Indian women, customs like sati, child marriage, enforced
widowhood, especially the terrible plight of high caste child widows lead to acrimonious
debates. Sir Herbert Risley argued that while education had produced a class of Indians
interested in political advancement, it was unlikely that they could attain it for: “A society
which accepts intellectual inanition and moral stagnation as the natural condition of its



womankind cannot hope to develop the higher qualities of courage, devotion and self-
sacrifice which go to the making of nations.”

12.3 SOCIO-RELIGIOUS REFORMS IN INDIA
The traditional Indian texts essentialised women as devoted and self-sacrificing, yet
occasionally rebellious and dangerous. The texts on religion, law, politics and education
carried different pronouncements for men depending on caste, class, age and religious
sect. In contrast, women’s differences were overshadowed by their biological characteristics
and the subordinate, supportive roles they were destined to play. Historians were equally
essentialist in their portrayal of Indian women. Occasionally, the narratives singled out one
woman for special attention but usually this was because her accomplishments were
significant by male standards. As argued by Geraldine Forbes, issues that were interwoven
with women’s lives – house-hold and agriculture technology; religious rituals and sentiments;
fertility and family size; furnishings, jewellery and clothing; inheritance and property rights;
and marriage and divorce – were largely overlooked. With regard to history written from
a woman’s perspective, Virginia Woolf observed on the ironical paradox of a woman’s
life:

Imaginatively she is of the highest importance, practically she is completely insignificant.
She pervades poetry from cover to cover. She is all but absent from history.

The presence of the British in India, however, brought about a radical change in the entire
social perspective. Apart from the introduction of the idea of equality based on a
conception of the individual as a repository of values and rights, this contact with the
West gave to India, for the first time, a doctrine of social progress — the belief that man
can himself, through collective action, change the structure of society.

Social Reform in India did not ordinarily mean, as it did in the West, a re-organisation
of the entire structure of society with a view to the alleviation of the conditions of the
underprivileged; rather, it meant the infusion into the existing social structure of newer
ways of life and modes of behaviour. Generally such change was gradual and was initiated
only by the upper classes. Social change in India was, for a very long time, based on
the ‘filtration theory’ — the filtration of attitudes and modes of behaviour from the upper
layers of society to the lower ones. Gradually, with the growth of organised reform groups
like the Brahmo Samaj, Arya Samaj, Satyashodhak Samaj and other organisations, the
social basis of Hinduism, the caste system, came to be questioned. Various social service
institutions took up the cause of the less fortunate groups in society and sought to lift
India from the morass of caste tyranny. The social and religious reform movements in
Hinduism in the nineteenth century were against social and legal inequalities. Abolition of
discriminations in society on the basis of caste and gender was the prime focus of these
movements. It involved an attack on social institutions and practices like child marriage,
position and treatment of widows, seclusion and the denial of women’s right to property
and education, the roots of which lay in the religious traditions of different communities.

Rammohan Roy’s experience in working with the British government taught him that Hindu
traditions were often not respected or thought as credible by Western standards; this
motivated him to revisit the religion. He wanted to legitimize Hindu traditions to his
European acquaintances by proving that “superstitious practices which deform the Hindu
religion have nothing to do with the pure spirit of its dictates!”
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While appealing to the political aspirations of the Hindus, Rammohan Roy wrote:

The present system of Hindus is not well calculated to promote their political
interests…. It is necessary that some change should take place in their religion, at
least for the sake of their political advantage and social comfort.

Moreover, Rammohan Roy fought in favour of granting the right to property to women.
In favour of his argument, he highlighted the provisions related to right to property and
inheritance for women advocated by the laws given in Dayabhaga. In his pamphlet,
Modern Encroachment on the Ancient Rights of Female, he pleaded for a change in
the Hindu law of inheritance so as to improve the lot of Hindu widows.

However, the discourse of the social reform movements revolved around the upper caste/
upper class woman who was the principal ‘object’ of reform. It was Jyotiba Phule who
broadened the contours of the discourse and critiqued the religious texts within the
paradigm of universal values like liberty and equality. In 1873, Phule formed the Satya
ShodhakSamaj (Society of Seekers of Truth) with the main objective of liberating the
Bahujans, Shudras and Ati-Shudras and protecting them from exploitation and atrocities.
Phule was a fierce critic of Brahmanical interpretation of religion and strongly put forward
the view that every religious book is a product of its time and the truths it contains have
no permanent and universal validity. All religions and their religious texts are man-made
and they represent the selfish interest of the classes, which are trying to pursue and
protect their selfish ends by constructing such books. As a humanist, Phule was much
ahead of his contemporaries with such revolutionary ideas. He, after educating his wife
Savitribai Phule, opened a school for girls in India in August 1848. For his fight to attain
equal rights, justice and opportunities for women and the downtrodden sections of the
society, Phule sometimes is termed as “the father of Indian social revolution”.

12.4 AMBEDKAR’S PERSPECTIVES ON GENDER
For Ambedkar, caste and gender were inseparable. His interpretation of history and the
place and role of marriage in social construction of graded inequality provide an important
understanding of the issue of women’s emancipation in the Indian context. Ambedkar
pointed out that caste is endogamy and endogamy is caste and that the origin and
reproduction of caste rested on gendered violence. He spent a lifetime challenging
entrenched traditions and texts and wrote profusely on the ritual exclusion of women.

Ambedkar analysed the Hindu religious texts or shastras to unravel the roots of women’s
lowly status in contemporary society. In a paper presented for the anthropology seminar
of Dr. A.A.Goldenweizer, Columbia University, USA, in May 1916 on “Caste in India:
Their Mechanism, Genesis and Development,” he scrutinized the genesis, mechanism and
spread of caste system in India and its consequences for gender relations on the Hindu
society. His main thesis is as follows:

Caste in India means an artificial chopping off the population into fixed and definite
units, each one prevented from fusing into another through the custom of endogamy.
Thus, the conclusion is inevitable that endogamy is the only characteristic that is
peculiar to caste. The superimposition of endogamy on exogamy means the creation
of caste. A caste is an enclosed class.

In other words, caste system was created by preventing inter-marriage between different
classes. The resulting disparity between marriageable units of the two sexes within a caste
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group (as a consequence of artificial parceling of the Hindu society) was resolved by
observance of certain highly obnoxious and inhuman customs, namely, Sati or burning of
the widow on the funeral pyre of her deceased husband, enforced widowhood and child
marriage. This consequently led to decline in the social status of women in the Hindu
society. Ambedkar pointed out that the caste system and the customary practices
associated with it was largely responsible for the degradation of women in contemporary
Indian society.

In yet another significant work, The Rise and Fall of Hindu Women, published in 1951,
Ambedkar compares Buddhist and Brahmanical texts and argues that the Aryan civilisation
was a barbarian phase of Indian history which established the structures of women’s
subjugation, subsequently challenged by Buddhism. This was the first revolution against
Hinduism, but eventually Hinduism through its counter-revolution again re-established the
patriarchal social order which denied women the freedom that they enjoyed under
Buddhism.

Ambedkar contested the ideal of womanhood as described by Manusmriti. In his, The
Woman and Counter Revolution and The Riddle of Women, he asserts that women in
pre-Manu days were highly respected. In the days of Kautilya, post-puberty marriages
were the norm as the Baudhayana Grihya Sutras (rules for domestic life) prescribe an
expiatory ceremony if a bride is menstruating on the occasion of her marriage. Unlike
Manu, Kautilya stressed on monogamous marriages and believed that women could claim
divorce on the ground of mutual enmity and hatred. Further, there was no ban on a
woman or a widow remarrying. Economic independence was guaranteed to married
women during the days of Kautilya as exemplified by pronouncements on a wife’s
endowments and maintenance. The status of Indian women began to decline due to the
restrictions imposed on them by Manu.

Apart from these richly researched academic works, Ambedkar also wrote in his
newspapers Mook Nayak (1920) and Bahishkrit Bharat (1927) about the significance
of female education. He involved women along with the depressed classes in his political
movements for social justice and equality. In March 1927, Ambedkar launched the Mahad
Satyagraha to assert the right of Untouchables to take water from Chawdar tank at
Mahad. Accompanied by thousands of men and women in this historic march, Ambedkar
remarked that the movement was to liberate society from moth-balled traditions and evil
customs imposed ruthlessly and upheld religiously by a vast society upon its weaker and
helpless constituents and to restore human rights and dignity to them1. On 25 December
1927, at a Conference of Depressed Classes held at Mahad, Ambedkar made a bonfire
of Manusmriti in presence of more than fifty women to protest against the discrimination
of women and Untouchables upheld by it. At the end of the Conference, Ambedkar also
addressed a meeting of about three thousand women of the Depressed Classes, the first
meeting of its kind in modern India and urged them to dress well and live a clean life.
“Do not feed your spouse and sons if they are drunk. Send your children to schools.
Education is necessary for females as it is for males.”

Ambedkar never envisaged women as passive, docile subjects; rather he considered them
as empowered beings who can fashion their own lives. He believed in creating an enabling
environment for women to be productive members of society. As a member of Bombay
Legislative Council, his arguments on the Maternity Benefit Bill and Birth Control were
quite relevant to recognize the dignity of women. Supporting the Maternity Benefit Bill for
women labourers in his speech, he said: “It is in the interest of the nation that the mother
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ought to get a certain amount of rest during the pre-natal period and also subsequently
and the principle of the Bill is based entirely on that principle…That being so, Sir, I am
bound to admit that the burden of this ought to be largely borne by the government. I
am prepared to admit this fact because the conservation of the people’s welfare is
primarily the concern of the government. And in every country, you will find that the
government has been subjected to a certain amount of charge with regard to maternity
benefit.”

A women’s association was founded in Bombay in January 1928, with Ramabai,
Ambedkar’s wife, as its president. Along with the Depressed Classes Conference in
Nagpur in August 1930, women also had their separate conference. In the famous
Kalaram temple entry movement at Nasik launched in March 1930, about 500 women
participated in the non-violent Satyagraha and many of them were arrested along with
men. The women also organised their Samata Sainik Dal. When Ambedkar returned to
India after attending the Round Table Conference in 1932, hundreds of women werepresent
for the committee meetings. In a press conference held in 1931, Radhabai Vadale said:

(W)e should get the right to enter the Hindu temples, to fill water at their water
sources. We call these social rights. We should also get the political right to rule,
sitting near the seat of the Viceroy. We do not care even if we are given a severe
sentence. We will fill all the jails in the country. Why should we be scared of lathi-
charge or firing? On the battle field does a warrior care for his life? It is better to
die a hundred times than live  a life full of humiliation. We will sacrifice our lives
but we will win our rights.

However, the apogee of Ambedkar’s association with gender justice was witnessed during
the Hindu Code Bill debates. As the Law Minister during the Constituent Assembly,
Ambedkar has gone on record as saying that he considered his work on the Hindu Code
Bill to be as important as his participation in the formulation of the Indian Constitution.
Ambedkar insisted that it was not sufficient to recognise the right to political and
economic equality in a ‘secular’ space defined in the Constitution, as long as inequalities
among citizens, especially and particularly on the basis of caste, continued to be
entrenched in the religious life of the Hindu majority. The existing Hindu Law, especially
dealing with succession and inheritance, led to discrimination against the female heir. He
saw the Hindu Code Bill as a basis for the reform of the Hindu society:

To leave inequality between class and class, between sex and sex which is the soul
of Hindu society untouched and to go on passing legislation relating to economic
problems is to make a farce of our Constitution and to build a palace on a dung
heap.

The Bill discussed the right to property for Hindu women, order of succession to
property, maintenance, marriage, divorce, adoption, minority and guardianship.2The important
points raised in the Bill for consideration of the House were the following:

1) Abolition of birth right and to take property by survivorship.

2) Giving of half share to the daughter.

3) Conversion of women’s limited estate into an absolute estate.

4) Abolition of caste in the matter of marriage and adoption.
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5) Principle of monogamy.

6) Principle of divorce.

Ambedkar emphasized that it will put men and women on an equal level in all legal
matters. Needless to say, the Hindu Code Bill met with stiff resistance from both within
the Congress and the opposition members. The Bill was referred to the Select Committee
on 9 April 1948. The parliamentary debates continued for more than four years. This was
the longest discussion on any single Bill in independent India’s Parliament. Ambedkar
sensed that the Government. i.e. the Congress, was not in favour of the Hindu Code Bill
and in protest, he tendered his resignation on 27 September 1951.

Despite Ambedkar’s monumental work to ameliorate the condition of Indian women, from
interrogating the religious scriptures from the vantage point of equality and freedom to
legislative endeavours, to enshrine gender justice in the Indian Constitution, strangely
academicians have largely ignored his role and contribution. Ambedkar’s critique of social
values and traditions are never a part of classroom debates or pedagogy.

12.5 LET US SUM UP
Ambedkar did not believe in piecemeal reforms but focused on creating an enabling
environment for women to be productive members of society. He campaigned for
providing maternity benefits for women labourers, giving women rights to property,
maintenance, right to divorce and adoption, in short all the rights that were only accessible
to men in Indian society. More importantly, all these rights were enshrined in the
Constitution, which made them legally enforceable. He did not envisage women as
passive, docile subjects but considered them empowered beings who could fashion their
own lives.

12.6 QUESTIONS TO CHECK YOUR PROGRESS
1) Analyse the social reform movements in 19th and 20thcentury India.

2) What are the significant aspects of the Hindu Code Bill?

3) How does the Indian Constitution ensure gender justice? Explain with relevant
examples.

SUGGESTED READINGS
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Brahmanical Patriarchy. Navayana, 2013.

Uma Chakravarty. Gendering Caste: Through a Feminist Lens. Bhatkal and Sen, 2003.

Urmila Pawar and Meenakshi Moon. We Also Made History: Women in the Ambedkarite
Movement. Zubaan, 2014. 

Gender Equality and Empowerment of Women 117






