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Editorial Note in source publication

The copy of this dissertation was secured from the Columbia University
by Dr. Frank F.Conlon of the Department of History, University of
Washington, U.S.A. and was presented to Mr. Vasant Moon of Dr.
Ambedkar Research Institute, Nagpur, in 1979.

The editors are grateful to the University of Columbia, U.S.A. for their
kind permission to publish this unpublished dissertation which is in their
ownership and possession. They also appreciate Dr. Conlon's gesture of
generosity and the assistance of Dr. Ambedkar Research Institute, Nagpur,
for making this paper available for printing to the Government of
Maharashtra.

Without going into the historical development of it, the administration
of the East India Company may be conveniently described as follows:

1. The Court of Proprietors

It was”’composed of the shareholders of the East India stock to a
certain amount, who elect from their own body by ballot a certain number
of representatives (twenty-four) to whom the proprietary confide the
planning and carrying into effect whatever measures may be deemed most
conducive to the interests of India and England, reserving to themselves a
surveillance and limited control over the proceedings of the delegated
authority."

The requirements of a seat and a vote in this Court were as follows:

A proprietor of £ 500 stock was entitled to a seat in this Court.

A proprietor of £ 1,000 stock was entitled to one vote.

A proprietor of £ 3,000 stock was entitled to two votes.

A proprietor of £ 6,000 stock was entitled to three votes.

A proprietor from £ 10,000 to £ 1,00,000 and upward stock was
entitled to four votes.

Besides this, the stock must have been held for at least one year before
voting. There was no voting by proxy and minors were ruled as incapable
of voting.

The voters counted Lords, Commoners, women, clergy, and officers
civil and military, both of the king and the company.

The sessions of the Court were quarterly—March, June, September, and
December. Nine qualified proprietors were quite sufficient to ask for a
special session of the Court. The speaker was ex-officio the chairman who
presided at the session, brought forward all motions requiring the sanction
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of the Court, and laid before the members the accounts of the Company's
transactions.

The Court was authorised—

(1) To elect qualified persons to constitute what is known as the Court
of Directors.

(2) To declare the dividends on the capital stock of the company within
certain parliamentary restrictions.

(3) To frame, alter, or repeal such of the by-laws as hinder the good
government of the Fast India Company, provided they do not conflict
with the Acts of Parliament.

(4) To control in general any increase in a salary or pension above /£ 200
a year, or over any gratuity beyond £600.

(5) To confer pecuniary reward for good service.

I1. The Court of Directors

It consisted of twenty-four members. The Directors were elected by
such of the Proprietors as were qualified for a vote. The qualification of a
candidate for the Court of Directors were:

(1) He must be a natural or naturalised subject of Great Britain.

(2) He must possess £2,000 stock (no matter for what previous period).

(3) He must not be a director of the Bank of England or the South Sea
Company.

(4) He must be a resident of England for two years after holding office
in the Court.

(5 He must not have held any maritime office in the Service of the
Company for two years previous to his proposed election.

(6) He must not have under any plea or pretence whatsoever,
endeavoured to obtain, directly or indirectly, a vote for the election of
himself or any other person to be a Director.

(7) He must take an oath

(@) (a not to carry on any private trade.
(b) not to have any dealing with the company except as a private
individual.

(c) not to hold any place or office of emolument under the Crown.
In order to fulfil the various duties, the work was assigned to several
Committees into which the Court was sub-divided. They were:

1 Secret Committee 8 Buying Committee
2 Correspondence Committee 9 Warehouses
Committee

3 Treasury Committee 10 India House
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Committee

4 Govt. Troops and Stores 11 Shipping Committee
Committee

5 Legal Proceedings 12 Private Trade
Committee Committee

6 Military Proceedings 13 Civil College
Committee

7 Accounts Committee 14 Military College

All appointments such as writers, cadets, and assistant surgeons etc.
were made by the Directors. The Civil and Military Services were recruited
trom the graduates of the two colleges, which were merely a burden on the
revenues of the Company.

III. The Board of Commissioners for the Affairs of India (The
Board of Control).

The powers of the Board are :

(1)’The superintendence and control over all the British territorial
possessions in the Hast Indies, and over the affairs of the United Company
of merchants trading thereto."

(2)’To superintend, direct and control all acts, operations, and
concerns, which in any wise relate to the civil or military government or
revenues of the British territorial possessions in the East Indies, in the
manner hereinafter directed."

“All the members of the said Board, at all convenient times, have access
to all palers and monuments of the said United Company, and are
turnished with such extracts, or copies thereof, as they require. The Court
of Directors are directed to deliver to the Board copies of all minutes,
orders, resolutions, and other proceedings of all General or Special Courts
of Proprietors of the Company, and of the Court of Directors, so far as
relate to the civil or military government or revenues of the British
territorial possessions in the East Indies, within eight days after the holding
of such respective Courts; and also copies of all dispatches which the
Directors receive from any of their servants in the East Indies, immediately
after the arrival thereof; also copies of all letters, orders and instructions
whatsoever, relating to the civil and military government or revenues of the
British territorial possessions in the East Indies, proposed to be sent or
dispatched by the Court of Directors to any of the servants of the
Company in the East Indies; the Court of Directors are required to pay
due obedience to, and to be governed and bound by such orders and
directions as they shall, from time to time, receive from the Board,
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touching the civil or military government and revenues of the British
territorial possessions in the FEast Indies.”"Whenever the Court of
Directors neglect to transmit to the Board their intended dispatches on any
subject, within fourteen days after requisition is made, it 1s lawful for the
Board to prepare and send to the Directors (without waiting for the receipt
of the copies of dispatches intended to be sent by the said Court of
Directors, as aforesaid), any orders or instructions to any of the
governments or presidencies aforesaid, concerning the civil or military
government of the British territories and possessions in the East Indies :
and the Directors are required to transmit dispatches, in the usual form
(pursuant to the tenor of the said orders and instructions to be transmitted
to them), to the respective governments and presidencies in India, unless
on any representation made by the Directors to the Board, touching such
orders or instructions, the Board shall direct any alteration to be made in
the same, which directions the Court of Directors are bound to conform
to."

The Board of Control was sub-divided into six departments to answer
its functions : (1) Accounts, (2) Revenue, (3) Judicial, (4) Military, (5) Secret
and Political, (6) Foreign and Public. The mode of local administration in
India was as follows :—

The country was divided into three presidencies namely, Bengal, Madras
and Bombay, the seat of government being respectively at Fort William,
Fort St. George, and Bombay itself.

In the beginning the Supreme Local Administration of India was
distributed among these three governments, each one enjoying co-ordinate
status. With a view to centralisation, the Supreme Local Administration of
India was vested in the Governor of Fort William in Bengal, making the
other two Governors subordinate to that of Bengal who was made the
Governor-General of India.

The appointment of the Governor-General was made by the Court of
Directors subject to the approval of the Crown. The Governor-General
was alded by a Council known as the Supreme Council, originally
composed of four members, three of whom necessarily had to be the
servants of the Company in India of at least ten years' standing. The fourth
one must not have belonged to the Company's Service. The Commander-
in-Chief of forces in India was an ex-officio member of the Governor-
General's office. This Supreme Council of five members was expanded by
adding to it in 1853, six Legislative members who were authorised only to
sit and vote on the framing of Laws and Regulations. Four of these six
Legislative members were required to be the Civil Servants of the
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Company of ten years' standing in Bombay, Madras, Bengal and the
North-Western Provinces. The two remaining places were filled up by the
Chief Justice and one other Judge of the Supreme Court of Calcutta. The
Governor-General was authorised to add two more members to this
Council of eleven, under Section 22 of Statute 16 and 17 Victoria Chapter
95, but the power was not exercised at best up to the time of the mutiny.

This Supreme Council of India, therefore, was composed of six
members including the Governor-General and the Commander-in-Chief
tfor the purposes of Executive Government and twelve members for the
purposes of the Legislatures: seven members were deemed sufficient to
form a quorum.

The power of the Governor-General was so great that he was nearly an
autocrat. He could not only veto all legislation in the Council but could
initiate and carry out measures independently of the Council
All”political’appointments including those of the Residents to the native
States and the Commissioners to the non-regulated provinces were made
by him. He could appoint the Lieutenant Governor of Bengal and of the
North-West Provinces and the judges of the lower courts and controlled
military patronage in Bengal and the North-West provinces.

All districts not included within the limits of any of the four
Subordinate Governments were under the direct jurisdiction of the
Governor-General in Council who also exercised such power over the
native states as accrued to him through treaty obligation. The official staff
of the Governor-General was divided into four departments, each one
represented by a Secretary. These were :

(1) The Foreign Department (foreign in relation to the native states).

(2) The Home Department, handling the judicial and revenue
correspondence.

(3) The Financial Department.

(4) The Military Department.

Besides these the Political and Finance Secretaries had their respective
Secret Departments which were entrusted with secret dispatches.

The Subordinate Governments of Madras and Bombay were
administered thus: Each had its respective Governors and Councils
consisting of three members (including the Commander-in Chief). Both
the Governors and the Councillors were appointed by the Court of
directors. Bengal and the North-West Provinces were each governed by
the Lieutenant-Governors who were appointed by the Governor-General.
The Subordinate Governments were denied the power of legislation or
creating any new office, nor could they’grant any salary, gratuity, or
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allowance without the previous sanction of the Governor-General of India
in Council.”This extreme strictness though required by law was not
required by custom : in order not to overburden the Governor-General,
minor matters were executed by the Governor who submitted a quarterly
report of the same to the higher authorities who reviewed it and as a
matter of fact sanctioned it. The Bombay and Madras Governments were
privileged to hold direct correspondence with the Court of Directors and
did send the abstracts of their proceedings to the Court and to the
Government of India. The instruments of Indian Government were
turnished by what was and is known as the Civil (covenanted and
uncovenanted), the Military, the Naval and the Ecclesiastical Service. The
collection of revenue and administration of justice were relegated to the
Civil Service.

For Civil and Military recruitment, the East India Company had
maintained two colleges in England (1) the Haileburg College and (2) the
Adiscombe Academy : Each student cost the Company about £ 96 a year
during his period of training.

All revenue was collected in the name of the Supreme Government of
India and was transferred to and controlled by the Supreme Treasury.
There was absolutely no local fiscal autonomy : the deficit in one province
was made up by the surplus in another and the entire India revenue was
held responsible for the debts borrowed for wars in one particular
province : in short, both Finance and Administration were absolutely
centralised as in France under the ancient regime.

So much for the pure system of Administration. The criticism of it we
will postpone till we come to the next chapter.

The last chapter must have made it clear how and why Western Europe
was at a death grapple for the control of India. We followed the armies of
the different leaders of different nations— fighting for a country the
people of which had very little to choose in the final destiny—the Cama,
the Albuquerques, the Busseys, the Lallys, the Clives, the Malcolms, the
lakes and the shores as though enacting the train of ghosts of Banquo's line
all that terrified Shakespeare's Macbeth out of his senses.

IT

In this chapter we have more particularly to deal with the East India
Company as a Political Sovereign and the Finances without dilating upon
its development from a Commercial Concern into a Political Sovereign.

There is nothing strange in the fact that the East India Company
succeeded 1n establishing its suzerainty over India as might have been seen
from our past discussion. Having got a foothold in the various provinces it
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extended its rule over the entire peninsula and established by law what 1s
known as the British Government in India : in other wotds, it established
the State and carried on the political and commercial functions jointly. As
a result of this combined activity the fiscal administration of the Company
in India was an entangled phenomenon. The commercial and revenue
returns were merged together without any attempt at distinction. Any
student of finance, therefore, has to pass over the entire period ending in
1814 when by an Act of Parliament the Company was compelled to keep
separate accounts of Finance and Commerce.

With this caution we will now turn to the heads of Revenue.

(1) The Land Revenue

In spite of the early industrialisation in parts of India, the country as a
whole may be classed as an agricultural country and land, today as in
former times, furnished the state with a major part of its revenue.

The British Government rightly or wrongly established the principle of
state landlordship versus the principle of private property regulated its land
revenue system in keeping with that policy.

There are different systems of land revenue in India : It may be well to
describe them in the words of Parliamentary Blue-Books.

(1) The Zemindary Settlement of Cornwallis

The most obvious feature of advantage in this system is the facility of
collection, as it is a much more simple thing to obtain the revenue of a
large district from a certain moderate number of Zemindars or
contributors, than it is to perform the collection in details by the officers of
the government themselves, and another advantage undoubtedly is the
greater degree of certainty in the result of 1831 C. 3339.

This system of land tenure arose thus : When the East India Company
came into possession of the revenues of the Dewanee of Bengal, Bihar and
Orissa, they found the land revenue collected through the mediation of
officers (subhedars) under the Mohammedan government, who had charge
of districts sometimes of more, sometimes of less extent, with various
titles, such as Zemindars and Talookdars, and who paid the revenue into
the treasury in one sum, for which they were found managing considerable
districts whose obligations consisted in paying a certain annual amount to
the Government. Many of them held their districts or estates under this
condition hereditarily. [2. of. 1831 C. 3114, 3115, 3215.] On the East India
Company becoming possessed of the Bengal territory, great abuses were
found to prevail, and to be practised by the different sorts of people
employed in the collection of the revenue. The detail of the business was
so great, that it frightened Lord Cornwallis and the Government of the
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day, and they conceived that no better method for the protection of the
Riots or small cultivators, could be invented, than to create a species of
landlords, from whom they expected much benefit to arise: the ground
upon which they principally went was this, what those Zemindars, having a
permanent interest in the land assigned to them, would have an interest in
the prosperity of the Ryots, in the same manner as a landlord in England
feels an interest in the prosperity of his tenants : This was expected to
produce two good effects, to create a landed aristocracy in the country, and
above all to afford protection to the Ryots or small cultivators, from the
kind of paternal feeling that was expected to pervade the Zemindars. [1. of.
1831 C. 3136.] With a view to the protection of the whole mass of
agricultural population and with the best motives, the Zemindars in
1793,whether cultivators or officers in actual charge of districts, hereditary
or by special appointment, were created landholders of the country by
which a property in the soil was vested in them, in nearly as full a sense as
it is to the holder of a fee-simple in England. The sum which a zemindar
had been in the habit of paying was ascertained by the observation of a few
prior years, the assessment or tax was fixed forever, and an engagement was
made that this amount of land revenue should never be raised on him.

Such is the nature of the settlement known by the name of”’the Zemindary
or Permanent Settlement”. [2. cf. 1831.0.3115,3116,3136,3215; 1832. R.C.

p. 21]

II. Village Land Revenue System

The institution of village community was and is mainly to be found in
northern India. The proprietary right of land is vested in the entire
community residing in the village. The administration of the village is
handed over to a headman elected by the villagers and is subject to their
removal. Under this system the lands are let out to men sometimes in the
same village, sometimes in the neighbouring village, while certain portions
and certain rights are possessed by the different craftsmen or artisans of
the village, such as the schoolmaster, the washerman, the barber, the
carpenter, the blacksmith, the watchman, the village accountant, etc. who
have each a right to a certain portion set aside for certain recognised
expenses of the village, and for defraying its hospitality towards strangers
[1. of. 1830, L. 398, 399, 405, 406, 529.] These village communities are little
republics, having nearly everything that they want within themselves, and
almost independent of any foreign relations. dynasty after dynasty tumbles
down : revolution succeeds revolution. Hindu, Pathan, Mogul, Maratha,
Sikh, English, are all masters in turn, but the village communities remain
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the same. In times of trouble they arm and fortify themselves; [2. cf. 1832
Commons' Rev. Committee, p. 29.] It is difficult to state the proportion of
the produce of the village paid to the Government: the authorities know
little of the precise property of any of the proprietors; it is not the interest
or the wish of the village that the Government should scrutinise and know
their possessions, therefore if any one of the brotherhood fails to pay his
proportion, that is a matter for the villagers at large to settle, and they will
often come forward to pay it for him, but these are all private
arrangements kept to themselves : and the Moceadim has no power from
the Government to enforce this assessment, what each man in the village
has to pay is an internal arrangement, which it is desirable for the
Government not to interfere in, the villagers settling among themselves
what each has to pay, the total assessment being calculated after enquiry
into the state of prosperity in the village : what it has hitherto paid : what it
is capable of paying : the state of the village lands, and what assessment
they ought to bear with reference to the produce. [3. cf. 1830 L. 401,402,
404, 528, 583, 584.]

Surveys of considerable expense have been made by the Government : a
minute account taken of the state of the land in each village, the fields
examined in the presence of surveying officers with all the assistance they
can procure, not only from their own servants, but from the village
communities, the people themselves interested, and also the ryots and
people of the neighbouring villages who are invited to attend. The exact
limits of the village are put down, and even the details of land within the
village, the productions, the houses, fruit-bearing trees, and son on : the
assessment is grounded upon these particulars [1. cf. 1831 C. 3492]

III. The Ryotwar System

The peculiar principle of the third sort of assessment termed Ryotwar is
to fix a maximum of assessment upon all the lands of the country [2. cf.
1831 C. 45, 65.] The money rent of each individual cultivator for the fields
in his occupation is defined with as much permanency as possible, the
aggregate of such rents making the total assessment, which varies each year
with the increase or decrease of cultivation. Another main principle of the
Ryotwar system is to protect the rights of all ryots or cultivators, as they
now exist in every village, from infringement : and to prevent all
encroachment upon those rights [3 cf. 1831. C. 5156:] Thus, in the
Ryotwar system, the details of the interest of the respective Ryots are
known completely, and not at all in the Zemindary system; and the former
effectually does what the latter proposes to do, but never has done, and
never can do, that is, fix an assessment upon all lands in the country.
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Under the Ryotwar system, the assessment goes from land to the
aggregate: it respects property of every class, that of the largest landholder,
and that of the smallest : it measures and assess every portion of an estate,
and thus facilitates the transfer of landed property, as the first question
when taken into market is—What is the amount of public demand upon
the land? [4 cf. 1831 C. 4565, 4567, 4568.] The Ryotwar Settlement is
applicable in every state of things: where there are proprietors it may be
concluded with farmers or cultivators : it may be equally made for the
largest or for the smallest quantity of land, for millions of acres or for only
a few. The owner of a single field may make his terms directly with the
Government, and turn to his cultivation, knowing that he cannot be called
on to pay more than a certain sum : for although the assessment under
this system varies according to the value of the land, difference of soil,
population, situation, and other localities : and although inferior land,
paying a lower assessment, becomes liable when sufficiently improved to
pay the higher assessment, there is nevertheless, a maximum for the best
land beyond which all produce is for the benefit of the landholder, and
there are remissions in cases of urgent distress. [1. of. 1832 C.R. P. No.
20.] Another advantage which the Ryotwar system possesses over the
Zemindary is in the creation of a great body of independent proprietors,
instead of a few who are proprietors only in name : and there is an
advantage for the great mass of the people, but in the case of the
Zemindary they accumulate for the benefit of the few, while in the
Ryotwar system there is also tendency in a considerable degree to the
accumulation of capital. [2. cf. 1831 C. 4577, 4578, 4579.]

Such was and is the system of land revenue in India under the regime of
the East India Company. A critical estimation of the system we will reserve
for the future.

The next important head of revenue is the Opium revenue. The opium
revenue ylelded next in amount to the land revenue and was levied in two
different ways :

(1 )”By an exclusive system of cultivation and sale carried on by the
Government in Bengal.”

(2)’By a high export duty levied in Bombay on opium grown in the
native states of Malwa and shipped from Bombay.”

By Regulation VI of 1799 section 3, poppy cultivation was prohibited in
Bengal, and in the North-West Provinces by Regulation XLI of 1803
Section 2.

"Annual engagements are entered into by the Government with the
Ryots in certain selected districts, to sow a certain quantity of land with the
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white poppy, under a system of pecuniary advances, the produce to be
delivered in the form of opium to the Government at a fixed rate........ The
total net receipts from the opium monopoly in Bengal amounted in 1856
to 2,767,136."

The revenue derived from transit of opium has a pretty little history :
prior to 1831 the British used to buy the opium from the native states (to
keep a strict monopoly of the article) through the Resident and hammer it
out at Bombay or at Calcutta. But to prevent the large smuggling into the
Portuguese Settlements the monopoly pohcy was given up in favour of the
transit duties recovered by way of’passes’at a specified rate to cover the
transportation cost to Bombay. The transit duty was at first fixed at Rs.
175 per chest of 140 Ibs. each. This process showed a diminution in the
returns, consequently the rate was reduced to Rs. 125 per chest.

The conquest of Sindh closed the additional gate of smuggling the
opium into the Portuguese territories : consequently it was hoped and
rightly that a higher transit duty would give added return as the change in
the direction of the trade was impossible.' So in 1843 October, the rate was
increased to Rs. 200 per chest, : in 1845 to Rs. 300 per chest and in 1847 to
Rs. 400 per chest,

IV. The Salt Tax

Salt is obtained in India in different ways and is taxed in different ways
in different parts of the country.

It is obtained either by boiling sea water as in Bengal, or by solar
evaporation as in Bombay and Madras or from natural resources such as
the salt mines in Punjab and the salt lakes in Rajputana.

In Bengal the Company had a salt monopoly. It was manufactured by
the natives who contracted to deliver all manufactured salt to the
Government at a fixed low price. The Government then sold this quantity
of salt at six different agencies, Hidgelee, Tumlook, Chittagong, Hiracan,
Cuttack, Balasore and Khoredah, at a price which was composed of the
actual cost plus the additional amount equivalent to the duty levied on
imported salt. As a result of this”the average retail price to the
consumer’amounted to about a penny per pound.

The private manufacture of salt was also allowed at Calcutta under a
system of excise only equal in amount to the import duty.

But on the recommendation of the select committee of the House of
Commons in 1836, there was introduced the system of fixed prices, and
open warehouses, at which the sales, instead of being as before
periodical”’were constantly going on."

In Madras, salt was manufactured on behalf of the Government and
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was sold for internal consumption. The duty on imported foreign salt was
lowered from Rs. 3 per pound to equal the difference between the cost
price and the sale price of the article.

In Bombay the salt manufacture was handed over to the individuals
under the system of an excise duty equivalent to the import duty on the
article. The salt mines of Punjab were worked by the Government and the
salt was sold on the spot.

The North-West Provinces depended upon the Lower Provinces of
Bengal, the Sambhur Salt lake in Rajputana and parts of western India for
their supply of salt. The duties were so arranged that the salt from all parts
when it reached the Northwest Provinces tended to be equal in price.

V. Customs

There were innumerable transit or inland duties levied at every town
and on every road in the shape of tolls. But they were abolished in Bengal
by Act 14 of 1836 : in Bombay by Act 1 of 1838 : and in Madras by Act 6,
of 1844 : and uniform system of customs was established all through
British India. The evil effects of these inland transit duties will be discussed
later on. There remained two sources of customs revenue :

(1) The sea customs on exports and imports, the former on salt and
indigo.

(2) The land customs levied mainly on articles crossing the frontier lines
between the native and British territories.

V. Besides the salt and opium monopolies the East India Company had
the tobacco monopolies as another source of revenue.

VI. Abkarree or revenue obtained from the sale of monopolies to sell
spirits and liquors. Licences were sold to the highest bidder who
contracted to sell at his own price, the hours of business and the location
of the shop being regulated by the Government.

VII. The Wheel-tax was levied upon hackneys, carts, buggys, etc.

VIII. The”Sayer duties”was a collective name for unclassified taxes. In
different parts of the country it included different taxes. Once it included
the irregular collections made by native revenue officers. In Madras it
included the transit duties, in Bengal the pilgrim tax was included under
this head. In the Deccan’this source of revenue’was’divided into two
great heads the first denominated mohturfa, which embraces taxes on
shops, trades, etc. : the other ballootah, [f1] which”comprehended”taxes
upon the fees in kind received by the village artisans from the cultivators,
and upon their enam (rent free) lands when they hold them. In one
instance, the percentage upon bad coins was found to be included under
the head Sayer."
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IX. The Judicial Fees were realised in the form of stamps requisite in
cases of different amounts in order to defray legal charges; the value of
stamps varied with the amount of the suit.

Suits ranging up to Rs. 16 the stamps amounted to
Re. 1.
From Rs. 16 to Rs. 32 Rs. 2
From Rs. 32 to Rs. 64 Rs. 4
From Rs. 64 to Rs. 150 Rs. 8
From Rs. 150 to Rs. 300 Rs. 16
From Rs. 300 to Rs. 800 Rs. 32
From Rs. 800 to Rs. 1,600 Rs. 50
From Rs. 1,600 to Rs. 3,000 Rs. 100
From Rs. 5,000 to Rs. 10,000 Rs. 250
From Rs. 10,000 to Rs. 25,000 Rs. 500
From Rs. 25,000 to Rs. 50,000 | Rs. 750
From Rs. 50,000 to Rs. 1,00,000 |Rs. 1,000
From Rs. 1,00,000 and above Rs. 2,000

Besides this the exhibits filed, summons, answers, replications,
rejoinders, supplemental pleadings, the authorisation to a lawyer to plead
(sanad) are required to be stamped, the stamp only varying according to
the status of the court.

X. The Stamp Duties first established in Bengal in 1797 were
incumbent on all instruments such as contracts, deeds, conveyances, leases,
powers of attorney, policies of insurance, promissory notes, receipts, bail
bonds, and legal proceeding generally (bills of exchange under Rs. 25 and
receipts under Rs. 50 were being exempted).

In Madras stamp paper was first introduced in 1808, chiefly on legal
proceedings: and in 1816 the duties were extended to bonds, deeds, leases,
mortgages, bills of exchange and receipts..

In Bombay the tax was first introduced in 1815.

The English mode of distributing stamps was adopted in India.

“The stamp vendors receive their supply from the collector : the
vendors give security for the stamps, and distribute them to the parties by
whom they are required, receiving a percentage on the sales”.

XI. The Mint Revenue was collected in the shape of a seignorage for
coining of two percent on the produce, after allowing for the difference of
standard and deducting the charges of refining when such were chargeable.

XII. The Marine Revenue was recovered by means of the port and
anchorage dues, etc. in order to keep up the useful establishments at
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Calcutta, Madras and Bombay.

XIII. Subsidies from the native states payable under treaty obligations,

amounting to about a half million pounds.

These were the thirteen sources of revenue under the East India

Company, many of which continue to be so even today.

It will be also interesting to note the entire revenue raised from the

different sources and the percentage ratio of each to the whole.

First the land tax :

its yield and ratio

to the entire revenue of British

India.
Periods Land Tax Ratio of Lland Tax to
Average Annual [Total Revenue (Per
Revenue cent)
1792-93 to 1796- 4,068,000 50.33
97
1797-98 to 1801- 4,126,000 42.02
02
1802-03 to 1806- 4,582,000 31.99
07
1807-08 to 1811- 5,078,000 31.68
12
1812-13 to1816- 9,018,000 52.33
17
1817-18 to 1821- 13,263,000 66.17
22
1822-23 t01826-27 13,567,000 61.83
1827-28 to 1831- 13,112,000 60.90
32
1832-33 to 1836- 11,942,000 57.00
37
1837-38 to 1841- 12,380,000 59.05
42
1842-43 to 1846- 13,432,000 55.85
47
1847-48 to 1851- 14,947,000 56.06
52
1852-53 to 1855- 16,183,000 55.40
56
1792-93 to 1855- 10,349,000 54.07

56




The Opium Revenue :

Selected Works of Dr BR Ambedkar

British India.
Periods Average Ratio to The Total
Annual Revenue |Revenue Total Revenue

(per cent)

1792-93 to 1796- 264,000 3.27
. 1797-98 to 1881- 312,000 3.18
> 1802-03 to 1806- 579,000 4.04
5 1807-08 to 1811- 767,000 4.79
. 1812-13 to 1816- 958,000 5.56
Y 1817-18 to 1821- 1,090,000 5.44
> 1822-23 to 1826- 1,641,000 7.47
B 1827-28 to 1831- 1,747,000 8.12
= 1832-33 to 1836- 1,677,000 8.00
B 1837-38 to 1841- 1,547,000 7.38
= 1842-43 to 1846- 2,965,000 12.33
& 1847-48 to 1851- 3,840,000 14.50
s 1852-53 to 1855- 4,943,000 16.91
zz 1792-93 to 1855- 1,667,000 8.71

The Salt Tax : its yield and ratio to the entire revenue of British India

its yield and ratio to the entire revenue of
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Period Average Ratio to The Total
Annual  [Revenue Total Revenue (
Revenue |per cent)

1792-93 to 1796- 1,207,000 14.93
a 1797-98 to 1801- 1,188,000 12.10
= 1802-03 to 1806- 1,589,000 11.09
5 1807-08 to 1811- 1,785,000 11.14
. 1812-13 to 1816- 1,882,000 10 .92
Y 1817-18 to 1821- 2,256,000 11.25
B 1822-23 to 1826- 2,603,000 11.87
B 1827-28 to 1831- 2,590,000 12.03
= 1832-33 to 1836- 2,036,000 9.72
B 1837-38 to 1841- 2,593,000 12.37
= 1842-43 to 1846- 2,798,000 11.65
& 1847-48 to 1851- 2,438,000 9.14
2 1852-53 to 1855- 2,677,000 9.17
zz 1792-93 to 1855- 2,118,000 11.07

Customs Revenue :

British India.

its yield and ratio to the entire revenue of

|

Periods

| Average]

Ratio to the Total Revenue |
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Annual|(Percent)
Revenue

1792-93 to 1796- 192,000 2.38
97

1797-98 to 1881-82 304,000 3.10

1802-03 to 1806-07 596,000 4.16

1807-08 to 1811-12 807,000 5.04

1812-13to 1816-17 1,159,000 0.68

1817-18 to 1821-22| 1,667,000 8.32

1822-23 to 1826-27| 1,663,000 7.58

1827-28 to 1831- 1,747,000 8.12
32

1832-33 to 1836- 1,506,000 7.19
37

1837-38 to 1841- 1,418,000 0.76
42

1842-43 to 1846- 1,449,000 6.02
47

1847-48 to 1851- 1,439,000 5.40
52

1852-53 to 1855- 1,611,000 5.52
56

1792-93 to 1855- 1,190,000 6.22
56

Miscellaneous Revenue: its yield and ratio to the Entire
Revenue of British India.

Periods Average Ratio to the Total Revenue
Annual (Per cent)
Revenue
1792-93 to 1796- 2,315,000 28.64
97
1797-98 to 1801- 3,809,000 38.79
02
1802-03 to 1806- 6,857,000 47.87
07
1807-08 to 1811- 7,452,000 46.49
12
1812-13 to 1816- 3,990,000 23.16
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o 1817-18 to 1821- 1,392,000 0.94
B 1822-23 to 1826- 1,986,000 9.05
B 1827-28 to 1831- 1,789,000 8.31
> 1832-33 to 1836- 3,059,000 14.60
B 1837-38 to 1841- 1,434,000 6.84
= 1842-43 to 1846- 1,636,000 6.80
& 1847-48 to 1851- 1,977,000 7.40
2 1852-53 to 1855- 1,575,000 5.39
ZZ 1792-93 to 1855- 3,043,000 15.90

This much for the sources of revenue and amounts raised from
each one of them and their proportions to the whole.

On the expenditure side we note the following heads :

(1) Charges incident to the collection of revenue.

(2) Military and naval charges.

(3) Civil, judicial and police.

(4) Public works.

(5) Interest on Bond Debt in India.

(6) Allowances and assignments to native princes under treaties
and their engagements.

(7) Home charges, which included :

(a) (2) Interest on Home Bond Debit.

(b)(b) Dividends to Proprietors of East India stock.

(c) Payments on account of Her Majesty's Troops and
establishment.

(d) Charges of the East India House and Board of Control.

A tabular arrangement of the expenditure in chronological
sequence may be of some value.

Selecting the period 1800 to 1857 we my take every tenth year as a
representative year and mark the percentage ratio of Charges to the
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Revenue of that particular year.

Net | Charge | Milita | Intere | Civil | Judic| Provin| Bldgs.
Revenu| s ry |stof | & | 1al | cial &
e Charg | Debt. |Politi [Char | Police [Fortifi
es cal | ges |Charge|cation
Charg S S
es
L L % % % % % %
1809- | 11,238, 11,076, | 58,87 | 18,01 |7.221| 7.52| 1.991 | 1.639
10 000 000 7 0 5
1819- | 13,016,(12,934,| 64,29 | 12.80 {8.900| 6.80 | 2.093 | 1.756
20 000 000 0 5 0
1820- | 14,200,| 13,107,| 53,75 | 12.129.575|7.10| 1.535 | 2.810
30 000 000 4 4 7
1830- | 13,742, 13,004, | 57,72 | 9.756 [12.29] 9.56| 2.062 | 1.428
40 000 000 1 6 5
1840- | 19,510,| 16,404, | 51,66 | 10.51 [8.902| 7.10| 2.062 | 1.661
50 000 000 2 2 0
1857 133,303, |28,079,| 45,55 | 7.19 | 9.62 | 9.38
000 000
Public Works

According to Professor Adams the finances of a country are to be
judged from the viewpoint of developmental expenditure : and
among the developmental expenditure of a country the Public Works
take a prominent position.

Applying the same criterion we are compelled to condemn the
entire fiscal system of the East India Company.

Before 1853 the administration was engaged in war operations and
not only did not project any new scheme of public works, but it
allowed the old ones to fall rapidly into decay.

Dr. Spray in his”Modern India”(1837) says”It is in the territories
of the independent native chiefs and princes that great and useful
works are found and maintained. In our territories the canals, bridges
and reservoirs, wells, groves, etc., the works of our predecessors
from revenues expressly appropriated for such undertakings are
going fast to decay."

Speaking of the Public Works in India, Mr. John Bright said
“With regard to public works, if I were speaking for the natives of
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India, I would state this fact, that in a single English country there
are more roads—more travelable roads—than are to be found in the
whole of India; and 1 would say also, that the single city of
Manchester, in the supply of its inhabitants in the single article of
water, has spent a larger sum of money than the East India Company
has spent in the fourteen years—ifrom 1834 to 1848— in public
works of every kind throughout the whole of its dominions. I would
say that the real activity of the Indian Government has been an
activity of conquest and annexation."

Before the”Department of Public Works”was made uniform for
all the Presidencies of India the important branch of administration
was conducted in various ways.

In Bombay it was conducted by the Military Board : Though
subordinate, the Superintendent of Roads and Tanks was outside the
Military Board.

In Bengal the Military Board had the entire control. In Madras the
administration of this department was threefold : There was—

(1) The Public Works Department of the Board of Revenue.

(2) The Superintendent of Roads.

(3) The Military Board.

This variety in the system was reduced to uniformity by Lord
Dulhousie who created a separate department of the state for dealing
with questions connected with Public Works.

We will review in brief the Public Works that were executed under
the regime of the East India Company.

(1) Canals Ganges Canal—449 1/2 miles.

East and West Jumna Canal-—445 miles of the West Jumna Canal
were completed.

Punjab Canals—425 miles of the Boree-Doab Canal in the Punjab
were executed in May, 1856.

Madras Irrigation Works—Tanks, reservoirs, and”annicuts”or
dams, across the beds of the Cauvery, Godavery, and Krishna Rivers.

(2) Truck Roads

miles cost
From Calcutta to Peshawar (1,423 1,423,000
From Calcutta to Bombay | 1,002 500,000
From Madras to Bangalore 200 37,121
From Bombay to Agra 734 243 676
From Rangoon to Prome 200 160,000
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(3) Railways

From Calcutta to Burdwan 120
From Bombay to Wassind 50
From Bombay to Compooie 10
From Madras to Vellore 81

(4) Electric Telegraphs

From Calcutta to Peshawar }

From Agra to Bombay + in all about 4000 miles

From Bombay to Madras  }

Mr. Hendricks says”Comparative to area and population, the
extension of these works has not been either so great or so
continuous as might be desired. If we exclude those undertakings
that are of a purely military character, and review the items which
may be classed under Land and Water Channels of Communication
and Irrigation Works, or in other words, the Revenue— productive
public Works, in recent years of most activity, it appears that an
outlay of about one million and a half sterling has been the maximum
for one year. If we take the most immediately productive works, viz. :
of Canalisation, Irrigation, it will be seen that not more than 738,015
in the year 1853-54, and 543,333 in the year 1854-55, was thus
expended.

“The condition of the Revenue, as preventing a more rapid and
extensive outlay, has hitherto been an answer to those who might
have been disposed to urge that even these amounts are insignificant,
when the British Indian territory of 837,000 square miles, and its
132,000,000 of souls are considered. This answer resolves itself
purely into one of alleged difficulty. That this difficulty is only
apparent, and might be remedied, is evident, not only from the
practical testimony of the productive results of such expenditure in
the instances before adverted to, but also from the history and policy
of the other branches of the Colonial Empire of this country. And
the history of the East India Company, or of the trading companies
of other countries, has shown no exception to the general rule, that
expenditure on carefully selected objects of enterprise may often
appear lavish and purposeless when it is but showing the field whose
harvest is the proof of the wise economy of that expenditure.”

The Pressure of the Revenue

This branch of our study is entirely out of question : not that it is
beyond our scope but there are innumerable drawbacks in our way.
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First and foremost is, that we have no absolutely correct statistics
regarding population. Census was never known at that period and
any estimate of the population is at nest a guess too broad and vague
to be made the basis of any scientific conclusion.

Another serious handicap in the way of such a study is the fact
that every year the East India Company saw its territory extended by
several units of miles and one often wonders whether the swell in the
revenue 1s due to the high rate of taxation or the extension of
territory.

Thirdly, the Revenue accounts of the East India Company are
anything but perfect. As noticed before, they were mixed with the
commercial accounts till 1813 and when they were separated by the
Parliamentary mandate they were hardly made intelligible.

These serious handicaps consequently compel us to leave aside
this important phase of our study. Certain detached statements if
grouped together may convey to us some idea regarding the pressure
of the Revenue. Speaking about the Land Tax alone, Mr. R: C. Dutt,
besides whom there is no better authority on the subject, says,”The
Land Tax levied by the British Government is not only excessive,
but, what is worse, it is fluctuating and uncertain in many provinces.
In England, the Land Tax was between one shilling and four shillings
in the pound, i.e. between five and twenty percent of the rental,
during a hundred years before 1798, when it was made perpetual and
redeemable by William Pitt. In Bengal the Land Tax was fixed at over
ninety percent of the rental, and in Northern India at over eighty
percent of the rental, between 1793 and 1822. It is true that the
British Government only followed the precedent of the previous
Mohammedan rulers who also claimed an enormous Land Tax. But
the difference was this, that what the Mohammedan rulers claimed
they could never fully realise : what the British rulers claimed they
realised with rigor. The last Mohammedan ruler of Bengal, in the last
year of his administration (1764) realised a land revenue of £817,553
: within thirty years the British rulers realised a land revenue of [
2,680,000 in the same Province. In 1802 the Nawab of Oudh ceded
Allahabad and some other rich districts in Northern India to the
British Government. The land revenue which was claimed by the
British rulers within three years of the cessation was £ 1,682,300. In
Madras, the LLand Tax first imposed by the East India Company was
one-half the gross produce of the land. In Bombay, the land revenue
of the territory conquered from the Marattas in 1817 was 800,000 in



Selected Works of Dr BR Ambedkar

the year of the conquest : it was raised to 1,500,000 within a few days
of the British rule : and it has been continuously raised since.”No
native prince demands the rent which we do,”wrote Bishop Heber in
1820, after travelling all through India, and visiting British and native
states.” A Land Tax which now exists in India,”wrote Colonel Briggs
in 1830, professing to absorb the whole of the landlord's rent, was
never known under any government in Europe or Asia."

"The people of Bengal and of Northern India gradually obtained
some relief from the heavy land assessment of the early years of the
British rule. In Bengal the assessment was made permanent; and it
has not been raised with the extension of cultivation, it now bears
(including Road and Public Works assessments, which have been
since imposed on the rental) a ratio of about 35 per cent on the
rental. In Northern India the' assessment was not made permanent,
but was reduced to slightly over 50 per cent including all
assessments, in 1855. But new assessments wetre added : calculations
were made not on the current, but on the prospective rental until the
tax rose to close upon 60 per cent on the rental."

In Bombay and Madras things remained pretty much the same. In
both these Presidencies the Ryotwar Settlement prevails. The
working of this Ryotwar system of land tenure during the regime of
the East India Company is best described by Mr. Fullerton (member
of the Madras Government)—"Imagine,’he says,”’the whole landed
interest—that is, all the landlords of Great Britain, and even the
capital farmers, at once swept away from off the face of the earth :
imagine a rent fixed on every field in the kingdom, seldom under,
generally above its means of payment : imagine the land so rented,
allotted out to the villagers according to the number of their cattle
and ploughs, to the extent of forty or fifty acres each. Imagine the
revenue rated as above, leviable through the agency of one hundred
thousand revenue officers, collected or remitted at their discretion,
according to their idea of the occupant's means of paying, whether
from the produce of his land or his separate property : and in order
to encourage every man to act as a spy on his neighbour, and report
his means of paying, that he may eventually save himself from extra
demand; imagine all the cultivators of a village liable at all times to a
separate demand, in order to make up for the failure of one or more
individuals of the parish. Imagine collectors to every country acting
under the orders of a board, on the avowed principle of destroying
all temptation to labour, by a general equalisation of assessment :
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seizing and sending back runaways to each other: and lastly, imagine
the collector, the sole magistrates, or justice of the peace of the
counttry, through the medium and instrumentality of whom alone,
any criminal complaint of personal grievance suffered by the sub]ect
can reach the superior courts. Imagine, at the same time, every
subordinate officer, employed in the collection of the land revenue to
be a police officer, vested with the power 7o fine, confine, put in the
stocks, and flog any inhabitant within his range, on any charge,
without oath of the accuser, or sworn recorded evidence in the case."

To this Mr. Martin adds,”If anything could open the eyes of those
who uphold the Ryotwar System at Madras, these torture revelations
ought to do so. The late Mr. Sullivan , member of Council at Madras,
declared to the author, that when he saw the cartloads of silver
leaving his cutchery (treasury) for Madras, and remembered the
poverty of the people from whom it was collected, he shuddered at
the thought of their prospect during the ensuing year, as the
demands of the government were inexorable and a certain amount of
money must be forthcoming."

The Pressure of Inland Transit duties will be considered later
when we come to the economic condition of India during the
Company's rule.

As over against this pressure of taxation we have very little
information regarding the income of the people.

Nothing gives a better idea of the pressure of the tax than its
comparison with the income : but our knowledge of the income of
the people is very scanty. According to Munro the average wages of
an agricultural labourer was between 4s. and 6s. monthly and that the
cost of subsistence was between 18s. and 27s. a head per annum.

What was the pressure of the tax we do not know. Circumstantial
evidence goes to prove that it must have been great.

IV

Mzr. Martin sums up the entire financial history most succinctly as
tollows:—

“The expectations raised by Clive of the prosperity which would
follow the territorial acquisitions of the Company, were so far from
being fulfilled, that it was found on this (when the Dewanee of
Bengal and Bihar was granted to the Company) and on subsequent
occasions, that increase of revenue was almost invariably attended
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with more than commensurate increase of expenditure : the cost of
government by Europeans, the growth of a standing army in each
Presidency, and other sources of legitimate or illegitimate expense,
swallowing up all the anticipated surplus, and leaving nothing for the
development of the resources of the country or even the
maintenance of roads, canals, and other public works constructed by
native rulers.”

Strange to say , the financial affairs of the Company were woefully
mismanaged. .A writer of the time said,”We have an army officered
by British soldiers, manoeuvred according to European tactics. The
spirit and much of the letter of the English law pervades our
jurisprudence : our assessments for revenue are supposed to be based
upon the doctrines laid down by Adam Smith and his followers (7).
Our finance alone is Indian. Our military men study the strategy of
Jomini: Blackstone and Bentham, Mills and Ricardo are the text-
books of our civilians, but the system of our financiers is almost the
same now as that of Abul Fazal, Akbat's minister some three
centuries ago."

Year Gross Revenue Gross Expenditure
1792-93 5,512,761 3,873,859
1793-94 8,276,770 6,593,129
1794-95 8,026,193 6,567,808
1795-96 7,866,094 6,888,997
1796-97 8,018,171 7,508,038
1797-98 8,059,880 8,015,327
1798-99 8,652,033 9,139,363
1799- 9,736,672 9,955,390

1800
1800-01 10,485,059 11,468,185
1801-02 12,163,589 12,410,045
1802-03 13,464,537 12,326,880
1803-04 13,271,385 14,395,405
1804-05 14,949,395 16,115,183
1805-06 15,403,409 17,421,418
1806-07 14,535,739 17,508,864
1807-08 15,669,905 15,850,290
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1808-09 15,525,055 15,392,889
1809-10 15,655,985 15,534,711
1810-11 16,679,197 13,909,981
1811-12 16,605,615 13,220,966
1812-13 16,336,290 13,515,828
1813-14 17,228,711 13,617,725
1814-15 17,297,280 15,955,006
1815-16 17,237,819 17,059,968
1816- 17 18,077,578 17,304,162
1817-18 18,375,820 18,046,194
1818-19 19,459,017 20,396,587
1819-20 19,230,462 19,689,107
1820-21 21,352,241 20,057,252
1821-22 21,803,108 19,856,489
1822-23 21,171,701 20,083,741
1823-24 21,280,384 20,853,997
1824-25 20,750,183 22,504,156
1825-26 21,128,388 24,168,013
1826-27 22,383,497 23,312,295
1827-28 22,863,263 24,053,837
1828-29 22,740,691 21,718,560
1829-30 21,695,208 20,568,358
1830-31 22,019,310 20,233,890
1831-32 18,317,237 17,048,173
1832-33 18,477,924 17,514,720
1833-34 18,267,368 16,924,332
1834-35 28,856,647 16,684,496
1835-36 20,148,125 15,994,804
1836-37 20,999,130 17,363,368
1837-38 20,858,820 17,553,525
1838-39 21,158,099 21,306,232
1839-40 20,124,038 22228011
1840-41 20,851,073 22,546,430
1841-42 21,837,823 23,534,446
1842-43 22,616,487 23,888,526
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1843-44 23,586,573 24,925 371
1844-45 23,666,246 24,293 647
1845-46 24,270,608 25,662,738
1846-47 26,084,681 26,916,188
1847-48 24,908,302 26,747 474
1848-49 25,396,386 26,766,348
1849-50 27,522 344 26,960,988
1850-51 27,625,360 27,000,624
1851-52 27,832,237 27,098,462
1852-53 28,609,109 27,976,735
1853-54 28,277,530 30,240,435
1854-55 29,133,050 30,753,456
1855-56 30,817,528 31,637,530
1856-57 31,691,015 31,608,875
1857-58 31,706,776 41,240,571

Taking into account the period between 1792 to 1857 Mr. Ramesh
Chandra Dutt says,”It will be seen that if there were fourteen years
of deficit, there were thirty-two years of surplus; and if the deficit
amounted altogether to nearly seventeen millions the surplus
amounted to nearly forty-nine millions. The net I financial results of
Indian administration was therefore a surplus of thirty-two millions
during forty-six years. But this money was not saved in India, nor
devoted to irrigation or other works of improvement It went as a
continuous tribute to England to pay dividends to the Company's
shareholders; and as the flow of the money from India was not
sufficient to pay the dividends, there”was an increasing debt called
the Public Debt of India.”[1.R.C. Dutt.”India under Early British
Rule.”p. 408.]—

There were two distinct ways in which loans were raised in
England and in India.

In India when the government was in need of money it advertised
that the Treasury was open to receive money upon loan at certain
rates specified in the advertisement and upon the conditions there
contained. So long as the loans remained open, parties were admitted
to make what payments they pleased, and to receive what are called
loan notes in acknowledgement, and these to any amount. The
money raised on loan was all raised in India.
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In England a different mode operated. The only mode, it was so
stipulated by the Parliament, by which the East India Company was
able to raise loan there was analogous to that of other corporations
viz. on bonds, and all the Home debt was raised on bonds.

The Public Debt of India, at least under the Company's rule was
I entirely the creation of war. We will follow the progress of these
two debts separately.

The Indian Debt

In 1792 the Indian Debt was a little over £7,000,000: within seven
years it had risen to £10,000,000. In 1800 it was [ 14,625,384
carrying a total interest of [ 1,342,854. Now came the wars of
Wellesely with the Marathas and in one sweep he raised the Indian
Debt to the amount of /[ 30,098,857 in 1807-08 bearing a total
annual interest of [ 2,339,087. After the conclusion of peace,
attempts were made to lower the debts by redemptions : as a
consequence of this policy the Indian Debt was brought down in
1810-11 to £22,545,843 and the interest to [ 1,503,434. But wars
were the rule and peace the exception :and in 1819-20 by the Nepal
War and the First Maratha War the Indian Debt was raised to [
31,338,855. By 1823-24, as a result of the intervening peace, the debt
was reduced but the next year the First Burmese War of 1824-25
raised it to £ 38,316,486. In 1835-36 the debt was reduced to
£31,821,1 18: but a train of military operations were awaiting India.
The Afghan War , the Sindh War, the two Sikh Wars, the Second
Burmese War increased the debt which in 1852-53 amounted to
£52,313,094 and the interest to £2,479,133. In 1853-54, however, the
Indian Debt was reduced to [49,762,876. In 1853-54 the Public
Works policy was inaugurated and as a consequence of it the Indian
Debt increased to [ 55,546,650 in 1855-56.The year 1857-58
witnessed what is known as the Indian Mutiny or the War of
Independence, raising the Indian Debt to £ 60,704,084

The Home Bond Debt (in England) In 1800, the Home Bond
Debt amounted to [ 1,487,112 at 5 % interest. But the wars of
Wellesly also told upon the Home Debt and increased to £4,205,275
in 1807-08 : in 1811-12 the Home Bond Debt reached its maximum
limit of £ 6,565,900 at 5 %. In 1816-17 the rate of interest was
reduced to 4 % and it never rose above it. In 1814-15 the Home
Bond Debt was reduced to £4,376,976. By occasional reductions it
lowered to £ 1,734,300 in 1840-41. As a result of the Afghan War
and the Mutiny the Home Bond Debt rose to £ 3,894,400, besides [
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40,000,000 as the cost of the Mutiny.

It is likely to be a matter of surprise when one sees the smallness
of the Indian Home Bond Debt as compared with the Indian Debt.
But the surprise will no longer exist when we know that the capacity
of the Hast India Company to borrow in England was strictly limited
by Parliamentary Regulations. The Parliament was ever eager to
obtain the advantages of the rule of the Company without its
disadvantages. It was eager to obtain command of the Indian
Empire, but till the end was achieved always looked upon it as
problematical and did not want to jeopardise the interests of the
country in a project which in spite of its apparent success looked
anything but certain of beneficial results. Hence, the Parliament put a
strict embargo on the Company's raising the loans beyond a certain
limit lest the Company lose its hold upon India and bring ruin on
England by jeopardising English capital.

A"
INDIA AND THE ACT OF 1858

The East India Company in spite of the fact that she was a source
of great prosperity to England suffered great humiliation at the hands
of the British Parliament and people.

The East India Company was jealous of her monopoly of the
Indian trade and the British were determined to derive as large a gain
as possible for allowing her that privilege. Every weakness in the
administration was made an excuse for extortion and interference :
and renewal of charter was often an occasion to disgorge her of her
wealth accumulated by the monopoly of Indian trade.

Very early in the history of the Company a controversy as to this
monopoly of trade had arisen and pros and cons were acrimoniously
discussed. Up to 1833 the Company, by means fair or foul, managed
to win over the English statesmen to continue her monopoly. But in
that year the cry against her monopoly had grown so loud that both
the Company and the Ministers had to give in and the East India
trade was thrown open to all the English public.

By the Act of 1834 the Company ceased to be a commercial
corporation. How the obligations of the Company were met may be
seen from the following :

"The tangible commercial property sold under the Act of 1834,
realised /15,223,480 which was thus disposed of: /8,191,366 towards
discharges of India Debt: 2,218,831 was applied in payment of
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territorial charges in England: £ 1,788,525 was applied in liquidation
of part of the Home Bond Debt: £ 2,000,000 was paid into the Bank
of England, for investment in the funds, to provide a”Security
fund”at compound interest, for the ultimate redemption of the
capital stock of the Company (6,000,000) in 1874: £561,600 was
applied in compensations to ship-owners and other persons : and the
remainder of [ 463,135 was retained in England, as an available cash
balance for the purposes of government in India. The unavailable
assets claimed as commercial by the Company—viz. the India House
in Leaden Hall Street, one ware-house retained for a military store
department, and house property in India, the whole valued at [
035,445—remains in the hands of the Company but applicable to the
uses of the Indian Government."

Though as a trading body the Company disappeared, she
continued her existence as a political sovereign of her territories in
India. Unfortunately for the Company her days were fast being
numbered.

It is an error to suppose that the East India Company was
abolished because of her inefficiency as manifested in the Mutiny of
1857. On the contrary, before the mutiny had actually taken place,
the discussion about the direct assumption of the Government of
India by the Crown was set afloat, which is indicative of the fact that
mutiny or no mutiny, the British statesmen were impatient to have
direct control over the”’leaves and the fishes”that came but indirectly
from their rule in India by a process of disgorging a corporation
which directly fed them on beef fat.

This round about process was tiresome and mentally exhausting
for impatient minds. Lord Palmerston having been returned by a
strong majority in 18 57 as a result of his success in the Crimean War
immediately notified the Directors of the Company to their great
surprise that he proposed to introduce a Bill for the abolition of the
Company and the resumption of the direct Government of India by
the Crown.

Unfortunately, the mutiny did occur in 1857 and gave a strong
impetus to the abolition movement already in full swing.

On the 31st day of December, 1857, the Chairman and the
Deputy Chairman of the Company replied to the notification of
Palmerston urging that”an intermediate, non-political, and perfectly
independent body”’similar to the Company was a necessity for the
administration of India.
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Besides this the Company sent a formal petition to both Houses
of Parliament. John Stuart Mill who drafted the petition showed the
tallacy in the arguments of the mover of the Bill for the abolition of
the Company. From the very beginning the Crown had exorcised its
control over the Indian Government through its Minister presiding
over the Board of Control. Between the Government in India and
the Crown Minister there was the Court of Directors which the new
Bill wanted to do away with. Mill argued that this Court of Directors
(the organ of the East India Company), the embodiment of
experience was a good guide for the Crown Minister who really
controlled the entire administration of India, and said that if evils
have really arisen from the mode of administration the remedy that
was sought viz. of doing away with the Court of Directors and thus
making the Crown Minister an autocrat was worse than the
disease.”To believe that the administration of India would have been
more from error had it been conducted by a Minister of the Crown
without the aid of the Court of Directors, would be to believe that
the Minister, with full powers to govern India as he pleased, has
governed 1ill, because he had the assistance of experienced and
responsible advisers."

A diversity of opinion prevailed as to the future connection of
India with England.

The Stanley Review, an important newspaper in England argued
that the East India Company be maintained to keep India away from
English politics. It made quite a point of the fact that Englishmen
who went over to India became autocrats and that in it there was a
danger to democracy. It boldly proclaimed that”India, like a colossal
torpedo, will paralyse the beneficent activities and benumb the free
moral life of England”... and if......”brought full in sight of England,
will serve her as a great school, in which she may learn the principles
of the King of Naples and the practices of Mrs. Stowe's Legree."

Others, notably a certain Richard Congreve, a disciple of Conte
pleaded that India should be left to work out her own destiny. He
maintained that the rule of one people by another is demoralising
and not wise for the better development of humanity. In order to
prevent any other nation from stepping into India after the English
had left he proposed that an international board be appointed to
regulate the administration which was ultimately to devolve upon the
Indians when they became capable of self-government.

None of these views, however, fall in with those of the British
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Parliamentarians who decided differently. They were determined to
abolish the East India Company and take the government of India
immediately-under the Crown : they desired to substitute direct
government for the double government. As a result of this neither
the petition nor the independent public opinion proved of any effect
and Palmerston introduced his Bill for the Abolition of the Company
and the future government of India. Before the Bill was passed, the
Conspiracy Bill threw out the government of Palmerston which was
succeeded by a conservative one under the leadership of Lord Derby.
After Lord Palmerston's Bill had gone out by his overthrow,
Benjamin Disraeli, the Chancellor under Lord Derby introduced his
India Bill. John Stuart Mill's comparison of the merits of the two
bills is very instructing and later events have borne out his
contentions. He says :—

"The means which the Bills provide for overcoming these
difficulties (of the government of one nation by another) consist of
the unchecked power of a minister. There is no difference of
moment in this respect between the two Bills. The minister, it is true,
is to have a Council. But the most despotic rulers have Councils. The
difference between the Council of a despot, and a Council which
prevents the ruler from being a despot is, that the one is dependent
on him, the other independent; that the one has some power of its
own, the other has not. By the first Bill (Lord Palmerston's Bill) the
whole Council is nominated by the minister; by the second (Disraeli's
Bill) one half of it is nominated by him. The functions to be
entrusted to it are left, in both, with some slight exceptions, to the
ministet's own discretion."

Disraeli's Bill suffered worse fate than the one of Lord
Palmerston. It simply fell. A new bill was therefore introduced in
August, 1858, and passed designated as an”Act for the better
government of India."

The Provision of this Act (of Section 75) which still largely
regulate the administration of India may be divided into classes
according to their nature :

(1) Those dealing with the past affairs.

(2) Those dealing with the future affairs.

We will first consider those that deal with the past affairs—
mainly the settlement of the fiscal and commercial obligations of the
Company. Section 42 of this Act”provided that the dividend on the
capital stock of the East India Company, should be charged and
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chargeable upon the revenues of India alone."

Amidst all the questions between India and England that had to
be settled with equity none was more prominent than the question of
the Indian debt. Who should bear the burden of the Indian debt was
the burning question of the time. The crux of the question was who
was responsible for it and what was its purpose?

The most enlightening commentary on the problem is that of
Major Wingate who immediately after the mutiny argued :

“Have the people of India had a voice in the management of their
affairs, or have the taxation and expenditure of the Indian
Government been regulated with a view to the welfare of India
alone, without intervention or interference on the part of the
government of this country? By no means, the Government of India,
whether viewed with reference to its forms or powers, has been,
from the first hour of its existence up to the present time, the
creation of the British Parliament. The power vested in the
Government of India to contract debt, was a delegation of authority
from the British Parliament, which, up to this hour, as in the case of
the last debenture loan, exerts a right of interference over its
exercise...... The East India Company have been declared by
Parliament to have been simply trustees for the British nation, which,
in accordance with this view, altered the conditions of their trust
from time to time, and finally relieved the trustees of its exercise
altogether. When the subject is carefully examined, it will be found
that the Government of India, so far from being the Government of
a distinct state, has been, from the first, simply a department of the
British Government. The British ministry, acting through the President
of the Board of Control, formed the real motive power which
decided the policy of successive Indian administrations, and the East
India Company was simply a convenient screen...... If the facts be so,
then, and they cannot be gainsaid, we seem to be shut up to the
conclusion that the acts of the Government of India, from first to
last, have been the acts of the British nation. India has never had
even the shadow of a constitution, or of a national government, but
has been ruled as a conquered country, according to the views of
successive British Parliaments and the British administrations. The
Indian debt has really been incurred by the Government of this
country : and how, then, can we possibly shake ourselves free of
Indian liabilities?"

Mr. Wingate also appealed to the humane part of the British
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public by dwelling upon the advantages to England and the injuries
to India:

“In proceeding to consider these advantages, there is one most
important fact, which should ever be present to the mind of the
reader, and that is, that those advantages, be they great or small, have
cost the nation nothing to acquire. This may sound as a startling
assertion in the ears of Englishmen of this generation, who have not
yet forgotten the heavy bills which they have had to pay for Canada
rebellions Caffre wars, Ceylon insurrections, and many manumissions
of West Indian. Slaves; and who are annually reminded of the cost of
governing, or protecting our colonies and dependencies, by the
financial estimates submitted to Parliament; but the assertion,
nevertheless, is strictly and liberally correct.”Strange,”may we
wonderingly exclaim,”’that we, who have spent so much on our
colonial possessions, and have waged so many costly wars for
thankless foreigners, should have laid out no money in the
acquisition or improvement of our great Indian Empire. The thmg
cannot be : it is too astounding for belief.” Astounding indeed it is:
but there is something still more astonishing behind; for not only is it
a fact that India has been acquired without the expenditure of a
single shilling on the part of this country, but it is equally a fact that,
so far from involving outlay, India has regularly paid to Great Britain
a heavy tribute, which there is reason for thinking has not fallen far
short of the almost incredible sum of a hundred millions sterling in
the course of the present century."......”The Indian tribute, whether
weighed in the scales of justice, or viewed in the light of our own
true interest, will be found to be at variance with humanity, with
common sense, and with the received maxims of economical
science."

Touching the grievances of India, Mr. Wingate asked the English
public:

“Has our policy in India been determined out of pure, unselfish,
and benevolent regard for the welfare of the people of that country,
and without the smallest regard for the manner in which it may affect
our own away? Was this the principle which guided us in imposing
prohibitive duties upon Indian manufactures imported into this
country, and merely nominal duties upon British manufactures
imported into India? Was it out of pure regard for India that cotton
exported to Great Britain from India, is exempt from duty, while it
is taxed on exportation to all parts of the world besides? Was it
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Indian interest which dictated the fixing of import duties upon goods
brought to India in British ships, at one-half of the amount levied
upon similar goods brought in ships to any other country? Were
native interests solely concerned in the exemption of Europeans in
India from the jurisdiction of the ordinary courts of criminal justice,
by which native redress for British wrong-doing, has been made a
practical impossibility in ninety-nine cases out of a hundred? Was it
out of consideration for the tax paying Hindu and Mohammedan,
that the official Huropean in India was provided with a costly
ecclesiastical establishment before anything else was done for their
education or enlightenment?

Was it unselfish regard for the natives that dictated the policy of
obtaining, upholding and extending British dominion in the East, by
means of taxes raised in India, in opposition to the rule obtaining in
all other British dependencies, of providing for the costs of their
military defence from the British Exchequer? And lastly, were the
arrangements for defraying what is styled”’the home charges,”out of
the Indian revenues, under which nearly one hundred millions
sterling of taxes collected in India, have been transferred to Great
Britain in the course of the present century, devised for the purpose
of benefiting the people of India alone? Let the candid reader
thoughtfully and conscientiously answer these questions for himself,
and then say whether British interest as well as Indian interests have
not had a share in determining the course of our Indian policy.”All
the arguments legal and humanitarian failed to win the day. The
English Parliament flatly refused to share in the Indian Debt which
created the acquisition of the Empire. The entire heavy load of the
debt of the East India Company amounting to £ 69,473,484—mostly
unproductive—was placed on the shoulders of the poverty-stricken
natives who had no voice in the doings of the Company. This was
not all : the unfortunate mutiny had cost £ 40,000,000, and as a
legitimate expenditure for the acquisition of an empire, England in
justice ought to have paid the cost of the mutiny. John Bright who
often exposed the cause of the Indian tax-payers appealed to the
Parliament saying”that the forty millions which the revolt will cost is
a grievous burden to place upon the .people of India. It has come
from the mismanagement of the Parliament and the people of
England. If every man had what was just, no doubt that forty
millions would have to be paid out of the taxes levied upon the
people of this country (England)."
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The practical outcome of these unjust arrangements was that the
people of India purchased the empire at many millions for the debt
was only a part of the cost, and made an offering of it to the
British_Crown : in other words, the Empire was either a gift or a
trust.

The arrangements regarding the stock of the East India Company
are in the same iniquitous strain. The stock of the Company was
redeemed by a loan which was also added to the already enormous
debt consolidated into what is known as the India Government
Debt.

What the Act really did was to annihilate the Board of Control :
the Company though legally extinct continues to live for all - practical
purposes and enjoys her dividends even to this day in the shape of
interest paid out of Indian revenues. The astounding result of this
policy was gains to England and costs to India. When every effort at
giving justice to India failed in the British Parliament, Lord Derby
moved that this enormous debt of India be guaranteed by the
Parliament so that on the security of it the interest rate be lowered
and the Indian tax-payer be relieved. He said:

“I am aware that the uniform policy of the Parliament and the
Government of this country has been to decline all responsibility in
regard to the debt of India, which has been held to be a charge only
on the Indian Exchequer. Dealing with the present state of affairs I
may say at once that I am not going to recommend any change in
that policy. I know well the alarm which any such proposition would
create and I know the refusal which it would inevitably receive. But
this is a question which will recur again and again, and which will
have to be considered in the future as well as in the present.

I would likewise ask the House to bear in mind that if ever the
time should come when the established policy in this respect should
undergo a change, and when a national guarantee should be given for
those liabilities, that guarantee would operate to reduce the interest
paid upon the Indian Debt by no less than £ 750,000 or even [
1,000,000 which, formed into a sinking fund, would go far to pay off
the whole.”John Bright who through sheer short-sightedness
opposed said:

“I object to an Imperial guarantee on this ground—if we left the
services of India, after exhausting the resources of India, to put their
hands into the pockets of the English people, the people of England
having no control over Indian expenditure, it is impossible to say to



Selected Works of Dr BR Ambedkar

what lengths of unimagined extravagance they would not go : and in
endeavouring to save India, may we not go far towards ruining
England?"

Not only was there no warrant for Mr. Bright to magnify this
danger so much, but he failed”’to see that the people of England
would have very soon ceased to neglect the affairs of India, and
would have obtained a real control over Indian expenditure, if some
share of the liability of the Indian Debt had been thrown on them."

The discussions were all abortive and did not even recompense
the breath that was wasted and in no sense did the natives get any
relief from”the direful spring of woes unnumbered."

Let us now see what the Act willed for the future. Section 55
said,” exceptmg for preventing or repelling actual invasion of her
Majesty's Indian possessions, or under other sudden and urgent
necessity, the revenues of India shall not, without the consent of
both Houses of Parliament, be applicable to defray the expenses of
any military operation carried on beyond the external frontiers of
such possessmns by her Ma]estys forces charged upon such
revenues.'

With profound respect for the intellect of Mr. R. C. Dutt, one,
however, cannot understand on what ground does he characterise
this section as”one salutary financial provision”. That it was an
improvement over the financial administration of the Fast India
Company no one can doubt. But it is by no means salutary in that the
revenues of India have been spent outside India for non-Indian
purposes, even after the Act. The fatal error lay in this,—the
excepting clause in the above section which sanctions the
expenditure of Indian revenue outside of India omits the vital word
previous. The clause in order to be salutary in effect ought to run—
’the revenues of India shall not, without the previous consent of
both Houses of Parliament, be applicable etc......”and not in the way
it does. An unknown writer says,’in all probability that essential
proviso was comprised in the original draft, but afterwards
eliminated by the same mischievous hand which contrived in
Sections 20, 27,28 to secure the entire immunity, irresponsibility, and
personal autocracy of the secretary of state."

After showing that Lord Stanley and the Earl of Derby who had
so much to do with the framing of the statute were united in
including the neglected proviso the writer quotes the opinion of Mr.
Gladstone regarding Section 55 as follows :—
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In my view it was the purpose of this clause to require the
Preliminary consent of parliament to the issue of Indian money for
the purpose of operations carried on by the forces charged upon
India beyond the Indian frontier, except in certain special cases,
which were very carefully defined. It was, in fact, to prevent the use
of Indian money for military operations. I remember this; for I
myself was the author of the clause, and the present Lord Derby,
who was Secretary of State for India at the time, concurred with me
as to its objects.”

The same writer goes on to say :

"There are few, if any causes, that have brought more disaster and
financial damage to”India of the Queen”than has the utter disregard
of the safeguards ostensibly ordained under these despised and
neglected provisions of the Act. We are well aware that, even had the
saving word”’previous”’been included in the Section, the clamour on
behalf of pseudoimperial interests, or the exigencies of party
schemes, might have sufficed to override the claims and rights of the
Indian people. But that word would, at least, have secured an
Invaluable respite, during which the voice of reason might have been
heard.”

The non-fiscal sections of this Act were :—

(1) The territories of the East India Company were vested in her
Majesty, the Queen, and the powers exercised by the East India
Company and the Board of Control were vested in the Secretary of
State for India. He was to have a Council of fifteen members who
would hold office during good behaviour, and each member was to
have a salary of [ 1200 a year out of the revenues of India. The pay
of the Secretary of State and all his establishment would similarly be
charged to India.

(2) The Secretary of State was empowered to act against the
majority of the Council except in certain specified matters. And on
questions of peace and war (which had hitherto been dealt with by
the Board of Control through the Secret Committee of the Court of
Directors), the Secretary of State was empowered to send orders to
India without consulting his council, or communicating them to the
members.

(3) The Governor-General of India and the Governors of Madras
and Bombay would henceforth be appointed by Her Majesty the
Queen; and the appointments of Lieutenant-Governors would be
made by the Governor-General subject to the approbation of Her
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Majesty. Rules should be framed by the Secretary of State for
admission into the Civil Service of India by competition.

The evil tendencies of the administrative section above referred to
have been attested to be (1) autocracy, (2) secrecy, and (3)
irresponsibility, ail of which are inimical to the good administration
of the country. It is lamentable that the Act made no provision for
enlisting the voice of the natives in the administration of their own
country. In this vital respect, can any one say that the administration
of the Company differed very much from the administration of the
Crown?

In order to give publicity to the provisions of this Act, Queen
Victoria asked Lord Derby (apparently not being satisfied with the
first draft of it) to issue a Proclamation which, as she said,”should
breathe feelings of generosity, benevolence, and religious toleratlon,
and point out the privileges which the Indians will receive in being
placed on an equality with the subjects of the British Crown, and the
prosperity following in the train of civilisation.”

This Proclamation was read out in India and has been regarded as
the Magna Chart of India not that the Magna Chart contained the
rights of people but that it was a Great Document. It remains,
however, to estimate the contribution of England to India.
Apparently the immenseness of India's contribution to England is as
much astounding as the nothingness of England's contribution to
India. Both are, however true statements if looked at from economic
points of view. But from another point of view, if India's tribute
cannot be weighed in the scales of justice and humanity then
England's contribution cannot be weighed in the scale of gold and
silver. The last statement is both literally as well as figuratively true.
England has added nothing to the stock of gold and silver in India :
on the contrary, she has depleted India—"the sink of the world."—

Her contribution lies in an uneconomic realm: but just the same, it
is too great to be measured in terms of coin.

“Englishmen can look back on their work in India, if not with
unalloyed satisfaction, at least with some legitimate pride. They have
conferred on the people of India what is the greatest human
blessing—Peace. They have introduced Western education, bringing
an ancient civilised nation in touch with modern institutions and life.
They have built up an administration which, though it requires
reform with the progress of the times, is yet, strong and efficacious.
They have framed wise laws, and have established Courts of Justice,
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the purity of which is as absolute as in any country on the face of the
earth. These are results which no honest critic of British work in
India regards without high admiration."

But whether mere animal peace is to be preferred to economic
destitution, let every one decide for himself.



Selected Works of Dr BR Ambedkar

ANCIENT INDIAN COMMERCE

COMMERCIAL RELATIONS OF INDIA IN THE
MIDDLE EAST

The imperial Romans flashed their sword both in the East and the
West with different results. In the East”they conquered the world only
to give it t0” (.......) in the West however’they either Romanised the
races who were at first their subjects (... ... ) masters, or left those races
to be the willing agents of their own Romanisation.” As a result of this
Romanisation the West is proud of her heritage from the Romans. How
this rich heritage was accumulated none has taken pains to inquire into.

Justly may we look to the Romans for their military Organisation, the
elaboration of law and the wonderful discipline of hordes levied before
war and discharged after victory. Hemmed in from all sides—the
Etruscans pressing in from the north, the Lygurians from the West, the
Sabians from the East and the Greeks from the South, the Latins'
summoned the energy by despair. Excepting perhaps the women and
youngsters of both sexes the entire population was one huge militia ever
ready to rally round the red flag at the call of a trumpet. But Rome
gathered in energy too voluminous for the space she had and illustrated
the principle that concentration causes explosion and expansion.
Goaded by the greed of tetritory or pressed on by the mania of foreign
persecution she started first by consuming the entire Italian peninsula.
But imperialism conscious or unconscious knows no stop. Rome by
sheer prowess of her arms went on in her career of conquest and made
war her only noble profession. She knew not that war like competition
destroys itself. In one great sweep, she brought an immense territory
under her control but left the circle of her extensive imperium to shrink
back towards the center when the propelling energy from within had, as
it was sure to be, exhausted itself.

Beside their military exploits and inhuman gladiatorial feats, the
Romans (Owed)mk:@MSITStore:C:\Important\Writing_Of_Babasaheb.chm::/46. Ancient
Indian Commerce.htm - _msocom_5 credit from the art of road—building and
administration; these arts are quite natural and necessary concomitants

of imperialism. (Beside
these)*mk:@MSITStore:C:\Important\Writing_Of_Babasaheb.chm::/46. Ancient Indian
Commerce.htm - _msocom_6 there
(Was)*mk:@MSITStore:C:\Important\Writing_Of_Babasaheb.chm::/46. Ancient Indian

Commerce.htm - _msocom_7 little of the Roman contribution to civilization
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that cannot be summed up in the phrase pax Romana.

Underneath the canopy of Roman Imperialism there was a constant
and”peaceful infiltration”, (of the East)*. Philosophy, astronomy,
mathematics, medicine constitute her bequests. Scholarship
incompatible with the practical genius of the Romans, was the trade of
the Orientals. The Roman Court was begemmed by the stars from the
East. Egypt lays claim to Ptolemy and Plotinus: Porphyry and
Iamblichus are the sons of Syria while Dioscorides and Galen were
Asiatics. 'Much of the Roman Civilization was made up by the doings of
the Eastern slaves who even conducted the education of the Roman
children in the public schools established under the empire. Romans
were' the lovers of the powerful rather than of the beautiful:”’Rome, in
herself inartistic, enlaned art and artists for her own purpose. Her
barbaric delight in vivid colouring, which for instance, was exhibited in
the gold and scarlet decoration on the great column of Trojan, was
stimulated by eastern
commerce’’ mk:@MSITStore:C:\Important\Writing_Of_Babasaheb.chm::/46. Ancient Indian
Commerce.htm - _msocom_8. Even Roman architecture is the product of the
oriental slaves. The entire strength of Rome was spent in conquest or if
we choose, in the struggle for existence. But after enough of struggle she
might have as well utilized the leisure which was hers and availed herself
of the varied geniuses brought within her compass by her subject
people. Unfortunately Rome never realized or it was too late (that she)*
did that”peace hath her victories no less renowned than war”’and (her)*
militarism pure and simple is thrown in great relief when we notice the
(R )* fact that”although Rome raised a statue to Quiet, she

( ......... )mk:@MSITStore:C:\Important\Writing_Of_Babasaheb.chm::/46. Ancient Indian
Commerce.htm - _msocom_9 out ( ........ )*
WaHS”mk:@MSITStore:C:\Important\Writing_Of_Babasaheb.chm::/46. Ancient Indian
Commerce.htm - _msocom_10. Though Rome had some industries, her

productive capacity was miserably low; her consumption overran her
production which necessitated continual drain of specie. The Latefundia
destroyed her agriculture and (drove)* the farmers to beggary and made
Rome entirely dependent for her food on Sicily and Egypt. Owing to
the great concentration of landed property the land had ceased to be
productive, and there was practically no Italian harvest. She received
everything mostly from the East and nothing or little to give in return.

“It is in the orient, especially in these countries of old civilization that
we must look for industry and riches for technical ability and artistic
productions as well as for intelligence and science, even before
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Constantine  made it |[Rome|] the «center of  political
pOW@t”.mk:@MSITStore:C:\Important\Writing_Of_Babasaheb.chm::/46. Ancient Indian
Commerce.htm - _msocom_11 Nay ’all branches of learning were affected by the
spirit of the otrlent’’ mk:@MsITStore:C:\Important\Writing_Of_Babasaheb.chm::/46. Ancient
Indian Commerce.htm - _msocom_12 which”was her superior in extent and
precision of its technical knowledge as well as in the inventive genius
and ability of its
workman’’mk:@MsITStore:C:\Important\Writing_Of_Babasaheb.chm::/46.  Ancient  Indian
Commerce.htm - _msocom_13Descending from the productions of industrial
arts to those of industry itself, one .might also trace the growing
influence of the Orient: one might show how the action of the great
manufacturing centers of the East gradually transformed the material
civilization of Europe ; one might point out how the introduction in
Gaul of Exotic patterns and processes changed the old native industry
and gave (their)* products a perfection and a popularity hitherto
ul’lknOWﬂ.”mk:@MSITStore:C:\Important\Writing_Of_Babasaheb.chm::/46. Ancient  Indian
Commerce.htm - _msocom_14From time immemorial upto the Industrial
Revolution, the Fast enjoyed (the)* pre-eminence of being the
wotkshop of the world and it is significant to (note that)* she was busy
in producing the wonderful and massive iron columns that attest to the
mechanics and technique of the time when chipping a stone and making
a hatchet was a superhuman task with the Western neolith.

Thus”the East gave
(impe)mk:@MSITStore:C:\Important\Writing_Of_Babasaheb.chm::/46. Ancient Indian
Commerce.htm - _msocom_15 tus to the
West.”’ mk: @MSITStore:C:\Important\Writing_Of_Babasaheb.chm::/46. Ancient Indian

Commerce.htm - _msocom_16 It is in the Valley of the Nile, the Euphrates, the
Yangtse Kang and the Indus that we first witness the misty dawn of
civilization, the beginning of knowledge and progress.” To have caught
the light from the East and reflected it with manifold luster on the West
is the only work of Greece and
Rome.”’mk:@MsITStore:C:\Important\Writing_Of_Babasaheb.chm::/46. Ancient Indian
Commerce.htm - _msocom_17

Looked at from this angle the dragon of’Dark Ages’seems to be a
fictitious creation of the historian. Were there any such Dark ages in
Europe?r If so, when was there light? History does not disclose it.
Whatever light or civilization there was, was confined to the Eastern
basin of the Mediterranean [being constantly fed by the Orient] barring
which the entire continent of Europe was in barbarism till very late : the
Curve of FEuropean Civilization (leaving aside the sources on which it
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drew) is constantly rising and what the historian calls Dark ages mark a
point of civilization higher than the one reached by preceding centuries.
The fiction of the ' Dark ages ' arose from the fallacy of the thinking of
whole of Europe in terms of Rome, but nothing is more false than to
think of the whole in terms of a patrt.

To be true to facts the question of the ' Dark Ages ' has to be raised
(by the) historian of the Orient. It 1s he who has to answer why this
great (fall) after a high crest, why this sudden darkness after the (dawn):

It is lamentable to see that the earliest and most promising civilizations
ran into a blind alley and were arrested all of a sudden when progress
was most expected of them. Some of these eartly civilizations died out
leaving us their records on bricks and tablets. Others are lingering on in
their way and are in the process of rejuvenation.

The civilization of India is one of the oldest but like all of them has
come to a dead stop : but it has lived to revive and we may hope never
to die again. The contact of the west has shaken the”fixity”’and restored
her old dynamic power.

Historians often wonder why civilization begins at one particular spot
rather than at another. Is it because of the ability of the inhabitants? Or
is it because that providence wills them their civilization? A short
consideration will convince us that both these factors play the second
fiddle. The first is played by environment. Given a bountiful
environment and chances of conservation, isolation or security from
foreign invasion, civilization is bound to sprout forth.

India's geographical position just fitted her to be the Early craddle of
civilization. Nature has given her that isolation that has been the envy of
many of tribal people who are ever in search of a secure abode to
develop their capacity and make the most of nature's gifts. Severed from
China and Tibet on the north by the Himalaya mountains, on the East
from Burma and Assam by the Tenasserim and on the west from
Afghanistan by the
(I(arakoram)mk:@MSITStore:C:\Important\Writing_Of_Babasaheb.chm::/46. Ancient Indian
Commerce.htm - _msocom_18 (Hindukush)* Ranges the entire peninsula forms
a world in miniature in itself—(formed)* by strong natural defenses—
”the mountains”’ mk:@MsITStore:C:\Important\Writing_Of_Babasaheb.chm::/46.  Ancient
Indian Commerce.htm - _msocom_19 forming”a wall on the North-West and the
sea. . 2 moat on all other sides.”

This”inverted triangle”’conserves the most varied and most abundant
of natural resources.” Animal life is not only abundant in British India,
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but it is remarkably varied. The number of kinds of animals inhabiting
India and its dependencies is very large, far surpassing, for instance, that
of the species found in the whole of Europe, although the superficial
area of Europe exceeds that of the Indian empire by about one-
half’mk:@MsITStore:C:\Important\Writing_Of_Babasaheb.chm::/46. Ancient Indian
Commerce.htm -_msocom_ZOEquaﬂy 1s her rich diversity of flora and fauna and
her climate that makes possible the existence of such variegated animal
life. The richness of vegetable life is unbounded. All these factors have
from time immemorial combined to bestow upon her the economic
self-sufficiency which has been the privilege of a few nations on the face
of this planet today.

Given the materials, man can hardly be expected to remain inactive for
the economic motive is the strongest and the most dynamic of all. He
tries at once to exploit the environment for his well-being and the early
inhabitants of India were no exception to the rule. It would be a mistake
if we take a modem average Indian as a prototype of his stalwart
ancestor. He may resemble him perhaps in features but that's all. The
semblance ends there. The India of antiquity within the span of time in
which he held the undisputed possession of the country accomplished
much more than could be expected of primitive. We have scanty records
of his deeds but what little we have and as will be seen from the
tollowing narrative, speaks volumes.

Of the multifarious achievements of the ancient Indians, important as
they are, we are not concerned. We have to center our attend on their
economic activity alone.

At the outset it would be better to take note of the lampposts or the
sources that will help us in our survey. On the nature side there is a
lamentable paucity. The Hindoos are loquacious on everything except
the economic activity of their life and the reason is not far to see.
Education was monopolized by a class of people who were more or
less”drones in the hive, gorging at a feast to which they [had]
contributed nothing”. The Brahamin or the intellectual caste of India
enjoyed”’the conspicuous leisure”and”’the- conspicuous consumption”
vicariously ; consequently the economic activity of the ancient Hindoos
found no exponents and no mention in the literature which is purely
sacerdotal. This also explains why India did not produce any literature
on the Science of Economic as such. Hence we are”’compelled to
depend entirely on foreign authorities and their scanty reference to
India's commerce.

Before we launch on the subject of commerce we shall do better to
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take hasty survey of the Economic development of Ancient India.
There is no authority on the subject that can take us back to the pre-
Buddha times. The Buddha Jatakas—the birth-stories of Buddha—are
the earliest source on the subject and contain literary references to the
economic organisation of the Indian society which may be supposed to
have existed from times very remote from the dates of these Jatakas

ooooooooooo

1. Agricultural Organisation:

Very early we find the ancient Hindoos living a village life : Each
village consisted of from 30 to 1000 families. No isolated houses were to
be found but they clustered together. Agriculture is known as the
highest occupation and the Indian proverb puts the merchantman
second to the farmer and the soldier occupies the last place in social
gradation.

Land was cultivated by the farmer and his families and some times by
hired labour.”The traditional feeling was apparently against land
transfer”. Yet we see that land was rented out for cultivation.
Independent landholder was regarded respectfully but work on the farm
of a capitalist was greatly 1 disapproved. There is no evidence to definite
say whether or not there was feudalism in village community.

There was a great deal of co-operation among villagers for building
and repairing roads and tanks and municipal buildings :

“The sovereign claimed an annual #/ba on raw produce. This was
levied, and in kind amounted to 1/6, 1/8, 1/10 or 1/12.”“Grain,
pulse, and sugarcane were the chief products: vegetables, possibly
also fruit and flowers were cultivated. Rice was reckoned as the
staple article of food."

Agriculture was a common occupation for even we see the Brahmin
tiguring as a goatherd and both as a small and large landholder without
losing his caste. The love of the ancient Hindoo and for that matter of
the modem for agriculture transcends that of the ancient Greek and is
just manifested in the worship of the cow.

The Hindoo devotion to the Cow has been an enigma to most of the
tforeigners and above all has been an efficient lore in the hands of those
half-baked theological failures who go to India to conduct their
missionary propaganda for blackmailing the Hindoo.

The origin of cow worship is as much economic as that Roman
practice of not offering wine to the Gods from unpruned vines. The
cow and for that matter all draft animals, is the soul of the farmers. The
cow gives birth to oxen which are absolutely necessary to the cultivation
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of the farm. If we kill the cow for meat, we jeopardize our agricultural
prosperity. With full foresight, the ancient Hindoos tabooed cow-flesh
and thus prevented cow killing. But man hardly pays any attendon to dry
rulings. It must have religious sanction; hence the grotesque mythology
around the cow in old Hindoo religious literature.

II. Organisation of Labour, Industry and Commerce:

Be it said to the credit of the Hindoos that slavery paid a very little role
in their economic life. Capture, judicial punishment, voluntary self-
degradation and debt were the four principal causes by which
individuals become slaves. But there is considerable evidence to show
that kindly treatment was the rule and manumission was always possible.
Besides few slaves there was a considerable amount of free-labour paid
in money or food.

From among the industrial classes the following are mentioned :—

(a) The vaddhaki is a .genuine term and is an embodiment of a
carpenter, ship-builder, cart-maker and an architect.

(b) The Kammara is a generic term for a metal craftsman
producing”iron implement, from a ploughshare or an axe or for that
matter, an iron house, down to a razor, or the finest of needles,
capable of floating in water, or again, statues of gold or silver work."

(¢) The Pasanakottaka is a generic term for a mason’not only
quarrying and shaping stones. .. .. but as capable of hallowing a
cavity in a crystal, a matter probably of requiring superior tools."

“A considerable degree of Organisation characterized all the
trading industries. Certain trades were localised in special villages,
cither suburban and ancillary to the large cities, or themselves
forming centres of traffic with surounding villages e. g. the wood-
work and metal work industries and pottery............ within the cities
trades appear to have been localized in special streets e. g. those of
ivory workers and of dyers."

The trades were well regulated and were superintended by one or two
headmen who were the chiefs or syndics of municipal and industrial
Organisation of the cities.

There were numerous guilds (Senzyo) under the headship of a President

(Prarnukba) or elder or older man (Jethaka).

Carpenters, smiths, leather workers, painters, and experts in various
arts had their grids. Even the sea-men garland-makers and caravan
traders.

There was a tendency towards hereditary occupation. But the caste
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system in all its hideous rigorousness was not present and even
Brahmins were often occupied in low professions.

There was little riverine traffic : it was mostly conducted by the
caravans. The industrial centres were connected by good roads which
greatly facilitated traffic. The Ramayana refers to a road starting out
from Ayodhya the capital of King Dasharatha, known presently as
Oudh to Rajagriha the capital of Kekayas in the vicinity of the Himalaya
mountains situated on the River Bias, the ancient Vipasa known to the
Greeks as the Hypasis passed through Hasdnapur (Delhi) the capital of
the Kurus. Alexander's information regarding the roads in ancient India
is perhaps the most accurate and the greatest source for the employed
surveyors to measure the Indian Roads. We glean from this source that
a road ran from Penkelaotis (Pushkalavati) near the modern Attock
passed on through Takshila to Patalipura (Pata) after crossing the river
Bias. Another road joined Pushkalavathi and Indra-prastha (Delhi) and
after connecting Ujjayini (Ujain) descended down the Vindhya range,
went into the Deckan through Pratisthana after crossing the Nerbuda
and the Tapty. There were the internal highways of traffic and it was
carried on by Uday of the Caravans. Early in India the external and
internal commerce had assumed such importance that we find mention
in the Buddha Jataka a league of caravan leaders. The caravan leader or
Sattravaha in Pali headed the caravan on its journey and was looked
to”for directions as to halts, waterning, precautions against robbers, and
in many cases as to routes, fords, etc.”The journey of the Caravan was
mostly by night.

Trade in early India was not entirely individualistic. There is enough
evidence to show the corporate commercial activity and partnership in
Trade were occasional, if not general. There was very little government
control of business and that too only so far as it concerned the Royal
purchases. The prices of articles of Royal purchases were fixed by a
Royal valuer who would”also assess the merchants for the duty of a
twentieth, presumably ad wvalorems, on each consignment of native
merchandise, and of a tenth ad wvalorem plus a sample, on each
consignment imported from overseas Finally, he would have to assess
merchants for their specific commutation of the”rajaksaya”viz. one
article per month sold to the king at a certain discount."

Later on however prices came to be fixed: for Manu says that the king
on every 5th or 9th day fixed the rates for the purchase and sale of
marketable commodities.

The introduction of money in India whether it was borrowed or
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invented at home is a matter of great controversy : but whatever may be
sald on this, it is true that the use of money in India was early known
tor’the whole of the Buddhist literature testifies to the fact that the
ancient systems of simple barter as well as of reckoning value of cows,
or rice measures had for the most part been replaced by the use of metal
currency, carrying well understood and generally accepted exchange
value”. Currency counted of coins but was not regulated by Royal
authority. There was gold coinage for the most part and”all marketable
commodities and services had a value expressible in terms of cash”.
Banking was not very highly developed—there was no taboo on loaning
of money and according to Gautama interest was sought in six different
ways.mk:@MSITStore:C:\Important\Writing_Of_Babasaheb.chm::/46. Ancient Indian
Commerce.htm - _msocom_21

With such high type of economic development it is but natural that
there should be commercial expansion of colonization by the Early
Hindoos. Historians however have been very reluctant to accept the fact
: they have either judging the present by the present rule upon the entire
Hindoo population as incapable people or have exerted their utmost
ingenuity to discount any evidence that antagonises with their
preconceived bias. Isolation of India has been a trump card with them
and they use it as often as they can. Environmental conditions do
delimit the activity of a people subject to it but it could be foolish to say
with Hirder”that history is geography set in motion.”We might hold to
the truth in the statement that geographic conditions have condemned
India to her lot and yet condemn the hyperbole in it.

We may agree, if we like, with Montesquieu when he ascribes
the”fixity”of oriental manners, customs and religion to its warm climate.
We may believe in Buckle when he holds nature's overpowering
mountains and forests in all their stupefying greatness as are to be found
in India responsible for the abnormal workings of imagination and
superstition or we may follow the scientific geographer when he asserts
that India has been condemned to isolation on account of her
geographic location : isolated from China by the Himalaya mountains
and from Persia and Afghanistan by the Hindu Kush mountains. She
has along waterfront but the eastern and the western ghats that fringe
the coast from within and cut off the call of the ever beaconing sea to
maritime activity.

All these allegations perhaps have a modicum of truth in them: but it
would be a mistake to make strong arguments out of them. Barriers, no
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matter how strong, are never insuperable to man. He has tried
everywhere to control them and has succeeded in his effort.

Hemmed in from all sides, the early Indians burst asunder all
impediments natural or otherwise and launched into the Indian ocean at
a very ecarly date. The Indian ocean has much in common with the
mediterranean. Mr. Zimnurn argues that”land locked on all sides
........ the mediterranean seems in summer as gentle as an inland lake. .......
It is in fact double-natured....... a lake when the Gods are kind, and the
ocean when they are
Spiteful."mk:@MSITStore:C:\Important\Writing_Of_Babasaheb.chm::/46. Ancient Indian
Commerce.htm - _msocom_22 The Indian ocean which is but the enlarged
mediterranean sea with its southern coast removed is neither a ocean
nor a lake but is according to Ratzel only half an ocean. The inclosed
character of its northern part deprives it of the hydrospheric and
atmospherlc peculiarities of a true ocean and the winds and currents ran
over it in an unorganised way owing to the close by lands. The North-
east and South-east monsoons soon enabled the merchants to drag forth
in the mid-ocean instead of hugging to the coast.

"From the dawn of history the northern Indian ocean was a
thoroughfare. Alexander the Great's rediscovery of the old sea route
to the orient sounds like a modem event in relation to the grey ages
behind it Along this thoroughfare Indian colonists, traders and
priests carried the elements of Indian civilization to the easternmost
Sunda isles; and oriental wares, sciences and religions moved
westward to the margin of Europe and Africa. The Indian ocean
produced a civilization of its own, with which it coloured a wvast
semi-circle of land reaching from Java to Abyssinia, and more faintly,
owing to the wider divergence of race, the further stretch from
Abyssinia to
Mozambique."mk:@MSITStore:C:\Important\Writing_Of_Babasaheb.chm::/46. Ancient
Indian Commerce.htm - _msocom_23 The Hindus became the dominant
commercial nation of the Indian ocean long before the great
development of Arabian sea power, and later shared the trade of the
East African coast with the merchants of Oman and Yemen. Today
they form a considerable mercantile class in the ports of Mascat,
Aden, Zanzibar, Pemba and
Natal."mk:@MSITStore:C:\Important\Writing_Of_Babasaheb.chm::/46. Ancient  Indian
Commerce.htm - _msocom_24

With this preliminary disquisition about the natural resources and the
economic development of India we will trace her commercial
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intercourse from very early times with other countries of ancient
civilization.

To begin with Egypt. At the outset it would be better to premise that
the evidence of a commercial intercourse between India and other
countries at the dim dawn of history is very flimsy and is embedded
either in tradition or in articles excavated from early ruins: The evidence
however ripens into positiveness with the advance of time.

Situated in the most rarely endowed location in the world the
Egyptians were economically independent of the rest of the people—
and it is even said that they prided economic self-sufficiency to such an
extent that they tabooed foreign intercourse; but this is carrying things
too far and though we have no positive records to disprove the
statement, the foreign articles found in the process of excavation form a
strong proof against it.

It is a matter of great controversy whether or not the Egyptians had
direct trade with India. Hypercriticism has ranged on both sides.
Herodotus says that Sesostris whom the Gardiner Wilkin-son identifies
with Ramses II fleeted out a strong fleet and sailed beyond the straits
into the Indian ocean conquering all the coastal countries while his land
forces carried their sword as far as the
GangeSmk:@MSITStore:C:\Important\Writing_Of_Babasaheb.chm::/46. Ancient Indian
Commerce.htm - _msocom_25

Long before the exodus of the Israelites from Egypt, India had
commercial intercourse with her and the port of Philoteras was the
emporium of that early trade:

“Whether they (the Egyptians) had a direct communication with India
at the same early epoch, or were supplied through Arabia with the
merchandise of that country, it is not possible now to determine: but
even an indirect trade was capable of opening to them a source of
immense of wealth; and that the productions of India did actually reach
Egypt we have positive testimony from the tombs of
Thebes”mk:@MSITStore:C:\Important\Writing_Of_Babasaheb.chm::/46. Ancient Indian
Commerce.htm - _msocom_26 and’the productions of India already came to
Egypt at the eatly period of Joseph's arrival in the country is evident
trom the spices which the Ishmaclities were carrying to sell there : and
the amethysts, hacmatile, lapis'lazuti, and other objects found at Thebes
at the time of the Third Thothmus and succeedirig pharaohs argue that
the intercourse was constantly kept
up."mk:@MSITStore:C:\Important\Writing_Of_Babasaheb.chm::/46. Ancient Indian Commerce.htm

- _msocom_27
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Cultwre in all times follows the wake of Commerce. This is more true of
ancient times than of the modern. The caravans of the olden times wete
not only the carriers of wares but also of civilization: they dissiminated
and universalized it. This commercial intercourse with India greatly
affected the architec-tuie of Egypt so much so that”James Fergusson
(History of Architecture 7,142-3) notes that thegreatmOttolithatAxurnis “f
Indian inspiration;”the idea Egyptian, but the details Indian. An Indian
nine-storied pagoda, translated in Egyptian in the first century of the
Christian eral”’He notes its likeness to such Indian temples as Bodh-
Gaya, and says, it represents’that curious marriage of Indian with
Egyptian art which we would expect to find in the spot where the two
people came in contact, and enlisted architecture to symbolize their
commercial union."mk:@MSITStore:C:\Important\Writing_Of_Babasaheb.chm::/46. Ancient
Indian Commerce.htm - _msocom_28

It will not be out of place to note the relation of the Dravidians, the
carliest inhabitants of India though by no means aborigines with the
people of western Asia. Mr. GustavOppert says,”’It is established now,
beyond any doubt, through the decipherment of the Cunciform
inscription, that the Turanian Empires had advanced to a high degree of
culture. This civilization, though tainted with strange materialism proved
itself nevertheless able to develop to a high degree of perfection certain
branches of arts and science. To these Turanians who differed much
among each other in idiom belong also to the Dravidians of India of our
days, who in those times occupied Ariana and Persia. In Europe, these
Turanians appear to be represented by the Esthonians, and in many
places of western and central Asia, they formed the substratum of the
population, while they supplied in China the ground work of the
civilization of the celestial empire.””These Turanians”had founded
empires throughout the old world. The home of the Turanians is
assumed to have been the country round Lake Aral. Thence they spread
over the greatest part of Asia, reigned there paramount for at least 1500
years.””The Egyptians, the Assyrians the Akkadians, the Sumerians, the
Phoenicians are all branches of the same Turanian race.”About 250
years after the Egyptian empire had been established i. e. 2500 B. C., and
after the Akkadian dynasty had reigned for a long period in Babylon the
Aryans invaded Chaldea, and pressing at the same time on the
Kannanites of the Persian Gulf and the Dravidians in Persia, drove the
former towards the North-west and the latter to the South-east to
India”. The Aryans when they invaded India met with a stubborn
resistance from these Dravidians. For”they did not go beyond the
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frontiers of the Punjab till the fifteenth century before
Chtist”’ mk:@MsITStore:C:\Important\Writing_Of_Babasaheb.chm::/46. Ancient Indian
Commerce.htm - _msocom_29 Next in importance and chronology comes the
intetcourse between India the kingdom of India. 'In spite of the
evidences to be found in the Bible, writers have been very little disposed
to credit it for historical purpose. The evidence is too strong to be
Shghted”mk:@MSITStore:C:\Important\Writing_Of_Babasaheb.chm::/46. Ancient Indian
Commerce.htm - _msocom_30 Suited in the mainland, ]udea was not in a
position to develop a direct trade with India. She had no water-front at
all and consequently no harbours. She had entirely to depend upon the
Egyptians and the Syrians who controlled the sea and the trade routes of
India. The galleys of India brought their goods to Yemen or Arabia
Felix. Yemen was the great mart for Indian goods : it was a distributing
centre and from it Indian commodities were taken to Syria by the
caravan or to Egypt by the Egyptian Vessels.”From the very earliest
ages the refined civilization of Egypt and Syria sought with avidity the
spices, the aromatics, the metals, the precious and scented woods, the
gems, the ivory in a kmd all the valuable merchandise which the rich
soil of India supplied in
abundance."mk:@MSITStore:C:\Important\ertmg_Of_Babasaheb.chm../46. Ancient Indian
Commerce.htm - _msocom_31 King Solomon, however, when he came to the
throne, tried to get the control of Indian trade. He saw that the Egyptian
power was on its decline and realized that importance of utilizing
Idumeeas sea port on the Red Sea and which had inherited as the
conquest of his father—for materialising his plans of direct trade
relations with India. But since the Jews had not been experienced in the
art of navigation, he had to seek the cooperation of Hirain, the king of
the Phoenicians. The Phoenicians were the pioneers in navigation.
Whether they dealt directly with India is a subject of great controversy.
Mzr.Robertsonis favourably inclined. After showing how the poverty of
the land compelled the Phoenicians to subsist by commerce, he goes on
to say,”’among the various branches of their commerce, that with India
may be regarded as one of the most considerable and most lucrative as
by their situation on the mediterranean, and the imperfect state of
navigation, they could not attempt to open a direct communication with
India by sea: the enterprising spirit of commerce prompted them to west
trom the Idumacans some commodious harbours towards the bottom
of the Arabian Gulf. From these they held a regular intercourse with
India on the one hand, and with the eastern and southern coasts of
Africa on the other. The distance, however, from the Arabian Gulf to
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Zyre, was considerable, and rendered the conveyance of goods to it by
land carriages so heavious and extensive that it became necessary for
them to take possession of Phinocolura, the nearest port in the
mediterranean to the Arabian Gulf, thither all the commodities brought
trom India were conveyed overland by a route much shorter, and more
practicable, than that by which the productions of the East were carried
at a subsequent period from the opposite shore of the Arabian Gulf to
the Nile. At Rhinocolura they were re-shipped, and transported by an
Easy navigation to Tyre, and distributed throughout the world. This, as
it is the earliest route of communication with India of which we have
any authentic discription, had so many advantages over any ever known,
before the modern discovery of a new course of navigation to the east,
that the Phoenicians could apply other nations with the productions of
India in greater abundance and at a cheaper rate, than any people of
antiquity."mk:@MSITStore:C:\Important\Writing_Of_Babasaheb.chm::/46. Ancient  Indian
Commerce.htm - _msocom_32 Another evidence supporting the view of Mr.
Robertson is to be found in the fact, that the Phoenicians introduced
their letters in India a direct proof of their intercourse. King Solomon,
stimulated or otherwise by the neighbouring Phoenicians, joined hands
with Hiram, king of Tyre and built a fleet at Elath and Eziongeher.
Manned by Phoenician sailors, it sailed to Qphir and brought backmany
treasures which two kings shared between themselves. The location of
Qphir is another unsettled topic. But for all practical purposes Prof.
Lassen had closed the controversy by identifying it with Abhira in the
province of Gujrat in India. With the interval of three years, the voyage
was repeated and the ships laden with all precious articles to enrich the
country so much so that’the king made silver to be in Jerusalem as
stones, and cedars made her to be as Sycamore trees that are in the vale
for abundance”mk:@MSITStore:C:\Important\Writing_Of_Babasaheb.chm::/46. Ancient
Indian Commerce.htm - _msocom_33 Thus all the advantages of trade were
secured for the people with exposing to the dangers attendant upon it.
Consequently in the words of Dean Stanley (Senai and Palestine p.
261)"To describe the capital as a place where shall go no galley with
oars, neither shall gallant ship pass by”(Isaiah XXXIII 21) is not, as
according to western notions it would be, an expression of weakness
and danger, but of prosperity and security."

The trade between India and Judea does not date with Soloman: it
enjoys considerable antiquity; mentions of Qphir are to be found long
before the time of Soloman in the I Chronicles XXIX, 4, I kings XXII
48, and in Isaiah, XIII 12. These Biblical evidences may be
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supplemented by linguistic evidences, such as the Hebrew word #uk:
which is but a little changed form of the poetical word Toket i. e. the
Tamil-malayalam language for peacock or the Hebrew word Abalim or
Abholoth—* aloes. *—a corruption of the Tamil-malayalam word,
Agbi/.mk:@MSITStore:C:\Important\Writing_Of_Babasaheb.chm::/46. Ancient Indian
Commerce.htm - _msocom_34

The rise of Babylonia marks the high water mark in the ancient
commercial activity of India. Situated at the confluence of the Euphrates
and the Tigris joining the Persian Gulf with the mediterranean and being
a meeting place of upper and lower Asia, Babylon was destined to be the
great emporium of the eastern and western trade. It was the meeting
place of routes from all parts of the ancient world. There's ample
evidence, says Mr. Kennedy, that”warrants us in the belief that maritime
commerce between India and Babylon flourished in the seventh and
sixth and more especially in the sixth century B. C. It was chiefly in the
hands of the Dravidians, although Aryans also had a share in it, and as
Indian traders settled afterwards in Arabia and on the eastern coast of
Africa, and as we find them settling at this very time on the coast of
China, we cannot doubt that they had their settlements in Babylon also.
But the sixth and seventh centuries are the culminating period of
Babylonian greatness. Babylon which had been destroyed by
Senkacherib and rebuilt by Esarhaddon: Babylon, which had fused her
importance and her fame to the sanctity of her temples flow appears
before us of a sudden as the greatest commercial mart of the world.
There was no limit to her power. She arose and utterly overthrew her
ancient rival and oppressor Nineveh. With Nebuchadnezzar she became
the wonder of the world......... But the secret of her greatness lay to her
monopoly of the treasures of the east, in the shouting of the Chaldeans
in their ships and smartly orientals who frequented her lazars. It moved
the envy of the nations. * Paharaoh Necho (612-596 B. C.) vainly
sacrificed his subjects in order to reopen the canal which Seti I had
made from the Nile to the Red Sea : and he despatched his Phoenician
fleet round Africa in the hope of discovering a new world for
commerce. And a long ago, the rivalry of the Spaniards and the

Portuguese for the treasures of India ........ was anticipated and equalled
by the rivalry of Babylonians and Egyptians......... when the world was as
yet one and twenty centuries

younger.”mk:@MSITStore:C:\Important\Writing_Of_Babasaheb.chm::/46. Ancient Indian
Commerce.htm - _msocom_35 This commercial intercourse told very decidedly
on the literature of India. Sea played an immense role and " Mokar ' the
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monster fish was constantly alluded to. The Vedic dieties fall in the back
ground and the Hindu mind of the times soared high in inventing
fantastic cosmogonies as is to be found in the Vishnu Purana where it is
said that”the Supreme Being placed the Earth on the summit of the
ocean, where it floats like a mighty vessel and from its expansive surface
does not sink beneath the waters,””The entire literature smacks of
commercialism and is essentially different in nature from the early Vedic
literature so much so that Prof. Max Muller in his”History of Ancient
Sanskrit Literature”says,”’there is throughout the Brahmanas, such a
complete misunderstanding of the original intention of the Vedic hymns
that we can hardly understand how such an estrangement could have
taken place unless there had been at some time or other a sudden and
violent breaks in the chain of tradition”. This”estrangement”can be
accounted by foreign influence which follows the footsteps of
commerce.”The focus of this foreign influence upon India was
therefore in the sixth, seventh and eighth centuries”and certainly
not”later than the time of Buddha, for this great teacher found all India
believing in metempsychosis, which is not ¢ Vedic doctrine”’and must
therefore be an exX0otiC.mk:@MSITStore:C:\Important\Writing_Of_Babasaheb.chm::/46.
Ancient Indian Commerce.htm - _msocom_36 It must not however be supposed that
the maritime activity of the Hindoos dates from the period : nay sea-
farming had become a matter of habit with them : Buddha in the
Kevaddhu Sutta of the Digha (fifth century B.C.) says by way of
simile”’Long ago ocean going merchants were wont to plunge forth
upon the sea, on board a ship, taking with them a shore-sighting bird.
When the ship was out of sight of land they would set the shore-sighting
bird free. And it would go to the east and to the south and to the west
and to the north, and to the intermediate points, and rise aloft. If on the
horizon it caught sight of land, thither it would go back to the ship
again. Just so, brother etc.”Mr. Rhys Davids comments that such a
Simitic would scarcely be made use of, inordinary talk, unless the habit
referred to were of some standing and matter of general
knOWICdgC."mk:@MSITStore:C:\Important\Writing_Of_Babasaheb.chm::/46. Ancient Indian
Commerce.htm - _msocom_37

The decline of Babylon however was as sudden as her rise and dates
from the reign of king Darius (579-484 B. C.). From the fifth century
on, we no longer find the commercial tablets that were so numerous in
catlier times. The Persian conquest not only destroyed Babylon but
extended to Egypt. The canals build for riverine traffic decayed and the
flow of the rivers was impeded by dams : as a result of thls the Arabs
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became the caviers of trade and Yemen interests the splendour of
Babylon and Palmyrs The Chaldeans also in spite of the sweeping
expeditions of Darius continued their trade by establishing their colonies
at Gerrha and other places.

The conquests Darius brought under his rule a vast Eempire which
bacame contiguous with that of the empire of Alexander. It was quite
impossible for the two emperors full of earth hunger remain as goodly
neighbours, friction was bound to arise and Alexander waiting for an
opportunity set out on his career of conquest. In one sweep he
destroyed the empire of Darius and extended his dominion over Egypt,
Central Asia and the northern part of India.

The motives of Alexander's gigantic expedition are a matter of
conjecture. Vindication for humiliation suffered at the hands of Darius
has been put forth as one of them. Prof. Lassen, however radically
enough, ventures to say that greed of gold was the object of Alexander's
expedition and that it was whetted by the presence of Indian goods in
Greece. The commercial intercourse with Greece as with Judea has left
its impress upon the language of the two trading people.”Thus the
Greek name for rice (oryza), ginger (3ingiber), and cinnamon (karpion)
have a close correspondence with their Tamil equivalents, viz., arisi,
inchiver,and karava respectively; and this identity of Greek with Tamil
words clearly indicates that it was Greek merchants who conveyed these
articles and their names to Europe from Tamil land. Again, the name
Yavan, the name by which these Western merchants were known, which
in old Sanskrit poetry is invariable used to denote the Greeks, is derived
from the Greek word Jaonis, the name of the Greeks in their own
language.”mk:@MSITStore:C:\Important\Writing_Of_Babasaheb.chm::/46. Ancient Indian
Commerce.htm - _msocom_38 Another word that may be added to this group of
words having a common origin is the parrell words for ivory or elephant
in Greek”Elephas”in Egyptian” Ebuand” Ebha’in Sanskrit which in the
opinion of Prof. Lassen indicate a common Sanskrit origin.

Whatever may have been the motives of Alexander, it is quite -certain
that having known India intimately, he did conceive the idea of bringing
the two countries in close commercial relation. Alexander found that
this rich trade of India was monopolized by the Phoenicians of Zyre
who supplied the rest of the world with Indian commodities. His envy
of the Phoenicians was considerably heightened by his personal
knowledge of the prosperity of India.”The country he had hitherto
visited, was so populous and well cultivated, or abounded in so many
valuable productions of nature and of art, as that part of India through
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which he had let his army. But when he was informed in every place,
and probably with exaggerated description, how much the India was
interior to the Ganges, and how far all that he had hitherto beheld was
surpassed in the happy regions through which that great river flows, it is
not wonderful that his eagerness to view and to take possession of them
should have prompted him to assemble his soldiers, and to propose that
they should resume their march towards that quarter where wealth,
dominion, and fame awaited
them.”’mk:@MsITStore:C:\Important\Writing_Of_Babasaheb.chm::/46. Ancient Indian
Commerce.htm - _msocom_39 The northern part of India which Alexander
subdued was given over by him to Porus, his ally and is said to have
contained’no fewer than four thousand towns.”“Even in the most
restricted sense”’comments Mr. Robertson”that can be given to the
vague indefinite appellations of nations and towns, an idea is conveyed
of a very great degree of population. As the fleet (of Alexander) sailed
down the river (Indus), the country on each side was found to be in no
respect inferior to that of which the government was committed to
Porus.”mk:@MSITStore:C:\Important\Writing_Of_Babasaheb.chm::/46. Ancient Indian
Commerce.htm - _msocom_40

The memoirs or journals of his generals Ptolemy, Aristobulus, and
Nearchus opened the knowledge of India to Greece and to Europe.
Having conquered Egypt, Alexander thought of opening a direct trade
between India and Greece. With this object in view he founded the city
of Alexandria after his own name which became the greatest emporium
of trade in ancient times and continued to be so in spite of many
vissicitudes. He cherished many a dreams of permanently joining India
to his empire and some of it, not all of them, would have been realized
had he lived longer. Unfortunately he died soon after he established his
empire which within a short time crumbled to pieces. The governors of
the different provinces parcelled out among themselves the whole
empire. Goaded by ambition, emulation and personal curiosity /
animocity they fought among themselves for supremacy. It would be
erroneous to suppose that the commercial relation between India and
Greece ceased because of the fall of Alexander's empire : just the
reverse, the relations became closer. Seleucus, the most enterprising and
ambitious general of Alexander, after seizing for himself the Persian
empire, sought to join to his dominions the provinces of India
conquered by Alexander. Seleucus was alive to the commercial gains to
be derived by such a conquest and determined to carry out his plans by
means of his vast armies. But his adversary was more than a match for


mk:@MSITStore:C:\Important\Writing_Of_Babasaheb.chm::/46.%20Ancient%20Indian%20Commerce.htm#_msocom_39
mk:@MSITStore:C:\Important\Writing_Of_Babasaheb.chm::/46.%20Ancient%20Indian%20Commerce.htm#_msocom_39
mk:@MSITStore:C:\Important\Writing_Of_Babasaheb.chm::/46.%20Ancient%20Indian%20Commerce.htm#_msocom_40
mk:@MSITStore:C:\Important\Writing_Of_Babasaheb.chm::/46.%20Ancient%20Indian%20Commerce.htm#_msocom_40

Selected Works of Dr BR Ambedkar

him. Chandragupta (Sandracottus of the Greeks) was ruling India as a
benevolent despot. Amidst all medievalism he was a modern man
endowed with both brain and brawn. Seleucus realized the superior
strength of his enemy and wisely concluded peace and to cultivate
triendly relations between the two, he sent Magasthenes as an
ambassador to the court of Chundragupta. Magasthenes was followed
by Daimachus to continue the friendly relations. The Greeks maintained
their intercourse with India through the(Graceo)-Bactrian kingdom for a
long time though we have very scanty means to judge its magnitude and
charter. The Chinese historians tell us”that about one hundred and
twenty-six years before the Christain Era, a powerful horde of Tartars,
pushed from their native seats on the confines of China, and obliged to
move towards the west by the pressure of a more numerous body that
rolled on behind them, passed the Taxartes, and pouring in upon
Bactria, like an irresistible torrent, overwhelmed that kingdom, and put
an end to the dominion of the Greeks there, after it had been
established near one hundred and thirty
yearS”mk:@MSITStore:C:\Important\Writing_Of_Babasaheb.chm::/46. Ancient Indian
Commerce.htm - _msocom_41 Though the land communication was thus
interrupted, Alexandria continued to be the emporium of sea trade
between Greece and India. Ptolemy, the son of Lagus, during his
governorship greatly encouraged the Indian Commerce. His son
Ptolemy Philadel-phus, in order to carry the articles of India directly to
Alexandria started constructing a canal joining the Red Sea and the Nile
: the project however was too big and was abandoned. He however built
a city on the west coast on the Red Sea and called it Berenice and it
continued to be the staple town for Indian trade :

“But while the monarchs of Egypt and Syria laboured with
emulation and ardour to secure to their subjects all the advantages
of the Indian trade, a power arose in the west which proved fatal to
both. The Romans, by the vigour of their military institutions, and
the wisdom of their political conduct, having rendered themselves
masters of all Italy and Sicily, soon overturned the rival republic of
Carthage; A. C. 55, subjected Macedonia and Greece, extended their
dominion over Syria, and at last turned their victorious arms against
Egypt, the only kingdom remaining of those established by the
successor of Alexander the Great."

With the subjugation of Egypt the lucrative commerce from India
flowed into Rome; but this was not the only way. There was another
trade route for the Indian commodities into the west. It was a land
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route and was intended by Solomon to concentrate the Indian trade in
judea. It passed the town of Tadmore or Dalmyra situated midway
between the Euphratis and the mediterranean. After the subjugation of
Syria by Romans, Palmyra became independent and grew to be a
populous and flourishing town. It became a distributing centre. But the
Roman cupidity knew no bounds. At the slightest sign of ill-feeling on
the part of Zenobia, the queen of Palmyra, the Romans took the city
and ineluded it within their empire.

But the inclusion of Palmyra was not enough for the Romans to
monopolize the Indian trade for, another power equally strong was
rising into the east. The Parthians had dominated central Asia and had
made the boundaries of their empire contiguous with that of the
Romans. The struggle between Parthia and Rome extended from 55 to
20 B. C. but the struggle for supremacy remained indecisive.”The
warfare between 55 and 20 B. C. had left the two empires with a
wholesome respect for each other: and Augustus left it as a principle of
imperial policy that the west bank of the Euphrates was the proper limit
for the Roman empire, beyond which the power of Rome could not
with advantage be
CXtendCd”mk:@MSITStore:C:\Important\Writing_Of_Babasaheb.chm::/46. Ancient  Indian
Commerce.htm - _msocom_42 The policy of the Roman Empire during the two
centuries following the Christain era was”to encourage direct sea trade
with India, cutting out all overland routes through Parthia and thus
avoiding the annoyance of fiscal dependence on that consistent enemy
of ROI’nC”mk:@MSITStore:C:\Important\Writing_Of_Babasaheb.chm::/46. Ancient Indian
Commerce.htm - _msocom_43 Under the Pax Romana, trade between India was
greatly fostered and grew so much in importance, guides to the ports of
the India and itenerary of land travels and caravans were begun to be
written for the benefits of the merchants. It was during the middle of
the first century A. D. that Hippolus, a Greek Egyptian, discovered the
regularity of the Indian monsoon and thus facilitated the voyage of the
traders. It was also about this time that a Greek merchant wrote”The
Periplus of the Erythrean Sea”or guide to the Indian ocean. It is the
most authentic document we have for the study of the Indian
commercial activity. Another Greek adventurer, Isodore of Charax
travelled round the Parthian kingdom and gave a full account of the
Caravan trade along the land route. Before this it had to receive the
oriental goods from the hands of the others. The Arabs concealed all
information relating to India to perpetuate their monopoly and the
Parthian  tolls greatly augmented the”value of the Indian
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commodities,”’so that all this rich trade that flowed to Rome paid its
tolls to the empire of Parthia and to the Arab kingdoms, unless Rome
could develop and control a  sea-borne  trade @ to
Il’ldia”mk:@MSITStore:C:\Important\Writing_Of_Babasaheb.chm::/46. Ancient Indian
Commerce.htm - _msocom_44 But this discovery of the monsoons by Hippolus,
the columbus of modern times fulfilled much felt want of the
Romans.”Great shiftings of national power followed this entry of the
Roman shipping into the Indian ocean. One by one Petia and Gerrha,
Palmyra and Parthia itself, their revenues sapped by the diversion of
accustomed trade, fell into Roman hands. The Homerite kingdom in
South Arabia fell upon hard times, its capital into ruin, and some to its
best men northward and as the Ghassanids bowed the neck to Rome,
Abyssinia flourished in proportion as its old enemy declined. If this state
of things had continued, the whole course of later events might have
changed. Islam might never have appeared, and a greater Rome might
have left its system of law and government from the Thames to the
Ganges. But the logic of history was too strong. Gradually the treasure
that fell to the Roman arms was expended in suppressing insurrections
in the conquered provinces in civil wars at home, and in a constant drain
of specie to the east in the settlement of adverse trade balances; a drain
which was very real and menancing to a nation which made no notable
advance in prodtiction or industry by means of which new wealth could
be Created."mk:@MSITStore:C:\Important\Writing_Of_Babasaheb.chm::/46. Ancient Indian
Commerce.htm - _msocom_45

As regards the Roman trade with India we have a thesaurus of
information though by no means unquestionable.

The first kind of evidence is the number of embassies sent to Rome
from India and Ceylon.

The first embassy came from Ceylon and is recorded by Pliny. It is
impossible to determine its exact date : but certain. circumstantial
evidences would warrant us in placing somewhere between A. D. 41 and
54. It was sent to Claudis and reached him at a time when mote serious
events such as the intrigues of Agrippina and Messalina's violent death
too much occupied the minds of the Roman historian to make an
adequate mention of it. The embassy was sent by Chundra Muka Siwa
King of Celyon who ruled from 44 to 52 A
D.mk:@MSITStore:C:\Important\Writing_Of_Babasaheb.chm::/46. Ancient Indian Commerce.htm -
_msocom_46

Other embassies soon followed. The second came to Trojan in A. D.
107, third to Antonius Pius A. D. 138, fourth to Julian A. D. 361 and
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the fifth to Justinian A. D. 530. The natives of Indian make no mention
of these embassies. They are recorded by Roman historian and barely
so, consequently it is very difficult to infer regarding the object of these
embassies. They however serve to demonstrate that intercourse between
India and Rome was constant and alive and that”during the reign of
Servius, his son Commodus, and the pseudoantonines", when
Alexandria and Palmyra were both occupied with commerce and were
both prosperous. Roman intercourse with India was at its height. Then
Roman literature gave more of its attention to Indian matters and did
not, as of old, confine itself to quotation from the historians of
Alexander or the narratives of the Seleucidian Ambassadors, but drew
its information from other and independent
sources.mk:@MSITStore:C:\Important\Writing_Of_Babasaheb.chm::/46. Ancient Indian
Commerce.htm - _msocom_47

Other evidences mostly of a literary character strengthen the same
conclusion. Dr. Hirth in his”China and the Roman Orient”’quotes Sung-
Shu, a Chinese historian 500 A. D. writing about the period 420-478 A.
D. saying;”As regards Ta-ts'in (Syria) and I'ien Chu (India) far out on
the western ocean, we have to say that, although the envoys of the two
Han dynasties have experienced the special difficulties of this road. Yet
traffic in merchandise has been effected, and the goods have been sent
out to the foreign tribes, the force of winds, driving them far away
across the waves of the sea. There are lofty ranges of mountains quite
different from those we know and a great variety of populous tribes
having different names and bearing uncommon designations, they being
of a class quite different from our own. All the precious things of land
and water come from them, as well as the gems”made of rhinoceros
horns and chrysoprase, serpent pearls and asbestos cloth, there being
innumerable varieties of these curiosities : and also the doctrine of the
abstraction of mind in devotion to the Lord of the world (Buddha)— all
this having caused navigation and trade to be extended to these parts."

Another Chinese historian Ma-Touanlin in his Researches into
antiquity says’India (A. D. 500-16) carries on a considerable commerce
by sea with Ta-Tsin, the Roman empire and the Ansi or
ASE".mk:@MSITStore:C:\Important\Writing_Of_Babasaheb.chm::/46. Ancient Indian
Commerce.htm - _msocom_48

A writer of considerable acumen makes bold to say after the
destruction of Palmyra, direct trade between India and Rome never
existed. The Romans, he says, established their trading station at Adule,
the chief port of Ethiopia and”though under Constantine there was
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much economic prosperity ,yet the Roman trading activity never

extended beyond Adule”.

Archaeological discoveries and historical references however point to
quite the opposite conclusion. Mr. Vincent Smith remarks;”There is
good reason to believe that considerable colonies of Roman subjects
engaged in trade were settled in southern India during the first two
centuries of our era, and that European soldiers, described as powerful
Yavanas, and dumb Mlecchas (barbarians) clad in complete armour,
acted as body-guards to Tamil kings, while the large ships of the
Yavanas lay off Muziris (Cranganore) to receive the cargoes of pepper
paid for by Roman gOld”mk:@MSITStore:C:\Important\Writing_Of_Babasaheb.chm::/46.
Ancient Indian Commerce.htm - _msocom_49 Not only were there Roman trading
colonies but that’Roman soldiers were enlisted in the setvice of the
Pandyas and Other Tamil
kings”mk:@MSITStore:C:\Important\Writing_Of_Babasaheb.chm::/46. Ancient Indian
Commerce.htm - _msocom_50. And”during the reign of the Pandya Aryappadai
-Kadaretha - Nedunj - Cheliyan, Roman soldiers were employed to
guard the jobs of the fort of
Madura”mk:@MSITStore:C:\Important\Writing_Of_Babasaheb.chm::/46. Ancient Indian
Commerce.htm - _msocom_51 Numismatic evidences also bear out the intimate
commercial relations between India and Rome.

(Half page of theM.S.is left blank—-ed.)

This intimate commercial intercourse between Rome and India is very
readily accounted for by the fact that”from the time of Mark Antony to
the time of Justinian i. e. from B. C. 30 to A. D. 550, their political,
importance as allies against the Parthians and Sassanians, and their
commercial importance as controllers of one of the main trade routes
between the east and the west, made the friendship of the Kusans or
Sakas, who held the Indus Valley and Bactria, a matter of highest
importance to Rome”.mk:@MSITStore:C:\Important\Writing_Of_Babasaheb.chm::/46.
Ancient Indian Commerce.htm - _msocom_52

With this short sketch of the trade relations of India with foreign
countries we will now consider the articles of commerce and trade
routes and the important ports of India.

The Periplus, Ptolemy's Geography and the Christian Topography are
the chief sources that furnish with information on the articles of
commerce and the ports of India.

The Periplus mentions the following as articles of export :

(1) Spikenard, (2) Cortus,(3)Bdellium, (4) Ivory, (5)Qugate, (0)
Lycirem, (7) Cotton cloth of all kinds, (8) Silk cloth, (9) Mallow-cloth,
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(10) Yarn, (II) Long pepper, (12) Diamonds, (13) Sapphiris, (14)
Tortoise shell, (15) Transperent stones of all kinds, (16) Peatls, (17)
Malabathrum (18) Incense, (19) Indigo.

Under imports it mentions: (1) Wine,(2) Copper,(3) Tin,(4) Lead, (5)
Coral, (6) Thin clothing and Inferior sorts of all kinds, (7) Sweet clover,
(8) Flint and crude glass, (9) Antimony, (10) Gold and Silver coins
accruing from the favourable balance of trade.

The Periplus or the marine guide book to the Indian ocean mentions
the following trading ports of India :

(1) Barygaza or the modem Baroach the principle trading centre of
western India. It mentions two inland towns connected with
Baroach, Paitlian and Tagara.

(2) Souppara—modern Supara near Bassein.

(3) Kalliean—the present Kalyan.

(4)Semulla—presumably modern Chembur.

(5) Mandagora.
(6) Palaipatami.
(7) Melizeigara.
(8) Tyndis.
(9) Muzirts.
(10) Nelkynda.

“Ptolemy's Geography”describes the whole sea coast from the mouths
of the Indus to those of the Ganges, and mentions many towns and
ports of commercial importance. These are, among others, Syrastra
(Surat), Monoglosson (Mangrol) in Guzerat, Ariake (Maharashtra),
Soupara, Muziris, Bakarei, Maisoli (Masli-patnam), Kounagara

(Konarak), and other places”.
mk:@MSITStore:C:\Important\Writing_Of Babasaheb.chm::/46. Ancient Indian Commerce.htm -
_msocom_53

Certain of the Tamil poets have beautifully described some of the
commercial ports and towns in southern India. One of them says,”The
thriving town of Muchiri, where the beautiful large ships of the Yavans,
bringing gold, come splashing the white foam on the waters of the
Periplus which belongs to the Cherala, and return laden with
pepper.”“Fish is bartered for paddy, which is brought in baskets to the
houses,”’says another.”Sacks of pepper are brought from the houses to
the market: the gold received from ships, in exchange for articles sold, is
brought to shore in barges at Muchiri, where the music of the Surging
sea never ceases, and where Kudduvan (the Chera king) presents to
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visitors the rare products of the seas and
mountains."mk:@MSITStore:C:\Important\Writing_Of_Babasaheb.chm::/46. Ancient Indian
Commerce.htm - _msocom_54 The description given of Kaviripaddinam (the
Kamara of the Periplus and Khaberis of Ptolemy) or Pukar are equally
important and inspiring. It was built on the northern bank of the Kaveri
river; then a broad and deep stream in which heavily laden ships entered
from the sea without slacking sail. The town was divided into two parts,
one of which, Maruvar-Pakkarn, adjoined the sea coast. Near the beach
in Maruvar-Pakkarn were raised platforms and godowns and warehouses
where the foods landed from ships were stored. Here the goods were
stamped with the Tiger stamps (the emblem of the Chola kings) after
payment of customs duty, and passed on to merchants ' warehouses.
Close by were the settlements of the Yavana (foreign) merchants, where
many articles were always exposed for sale. Here were also the
headquarters of the foreign traders who had come from beyond the seas
and who spoke various tongues. Vendors of fragrant pastes and
powders, of flowers and incense, tailors who worked on silk, wool, or
cotton, traders in sandal, aghil, coral, pearl, gold, and precious stones,
grain merchants, washermen, dealers in fish baits, butchers, blacksmiths,
braziers, carpenters, coppersmiths, painters, sculptors, goldsmiths
cobblers, and toy-makers all had their habitation in Maravar-
Pakkam."mk:@MSITStore:C:\Important\Writing_Of_Babasaheb.chm::/46. Ancient Indian
Commerce.htm - _msocom_55

The trade routes from India to the west may be conveniently divided
under two heads. (1) The land routes and (2) The marine route.

It 1s truly said that individual migration is a habit of civilized man.
Ancient folks, because of their strong gregarious instinct or because of
the want of security, always moved in bands. This habit of theirs is well
depicted in their methods of trade. Compelled to be peddlars, fear of
competition was never too strong to break the tradings. Caravan which
moved from place to place with their loaded animals under conditions
so Unfavourable that easygoing modem man with all the keen business
instinct in him will rather quit worshipping the mamon rather than
undergo the difficulties ill-compensated by gain. Speaking of the
Caravan Mr.Harbursays,”The very course of the Caravan was not a
matter of free choice, but of established custom. In the vast steppes'of
sandy deserts, which they had to traverse, nature had sparing allotted to
the traveller a few scattered places of rest, where, under the shade of
palm trees, and beside the cool fountains at their feet, the merchant and
the beast of burden might enjoy the refreshment rendered necessary by
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so much suffering. Such places of repose became centreparts of
commerce, and not infrequently the sites of temples and sancturies,
under the protection of which the marchants prosecuted his trade, and
to which the pilgrim
resorted.mk:@MSITStore:C:\Important\Writing_Of_Babasaheb.chm::/46. Ancient Indian
Commerce.htm - _msocom_SGBCing Subject to these conditions the Caravan
route was never a straight one, it was always zigzag and when we look at
maps of ancient trade we are struck with a network of small roads
meeting and crossing each other at various points. However we may
decipher two main trade routes from India to the mediterranean. The
northern most followed the river Oxus and encircling the northern
basin of the Caspian sea converged on the Black sea and thence to
Constantinople. The middle one rather followed a straight path, with
many bifurcations which meet at market. It starts on alorig the
southern basin of the Caspian Sea through, Tebriz, Erzewm Trebizond
and through the Black Sea to Constantinople. These were the two main
land trade routes between the India and the west.

There were also two marine routes though one of them was only
halfway marine. Of these one was the Red Sea route. Ships from Indian
ports crossed the Indian ocean either to southern Africa or sailed
upwards, and touched at the ports of southern Arabia and Aden and
through the S7 of Babel-mandeb (the gate of Tears) ploughed the waters of
the Re'3 Sea, touching at Jedda on the Arabian coast and Bernice on the
Egyption coast. From Bernice goods were taken by Caravan to Thebes
and Kos where they were gained through the Nile to Alexandria and
from thence to Europe. The other marine route lay through the Persian
gulf. Ships sailed from Baroach and kept bugging close to the land and
touched at Masket and at Ormuz through the gulf of Oman to Bassora.
From Bassora at the mouth of the Persian gulf, the goods were taken by
the Caravan along the shores of the Euphrates and Tygris through
Babylonia to Antioch on the mediterranean.

These two marine trade routes continued upto the present tittle but the
story of the land trade routes is entirely different. They were closed and
were closed for ever and the history of their foreclosure is perhaps the
only event in the Asiatic continent that profoundly affected the history
of Europe.
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WITH
A REPLY TO MAHATMA GANDHI

"Kuow Truth as Truth and Untruth as Untruth”
—BUDDHA

"He that WII.L. NO'T reason is a bigot He that CANNOT reason is a fool He that
DARE NOT reason is a slave”H. DRUMMOND
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ANNIHILATION OF CASTE
PREFACE TO THE SECOND EDITION

The speech prepared by me for the Jat-Pat-Todak Mandal of Lahore has
had an astonishingly warm reception from the Hindu public for whom it
was primarily intended. The English edition of one thousand five hundred
was exhausted within two months of its publication. It is translated into
Gujarati and Tamil. It is being translated in Marathi, Hindi, Punjabi and
Malayalam. The demand for the English text still continues unabated. To
satisfy this demand it has become necessary to issue a Second Edition.
Considerations of history and effectiveness of appeal have led me to retain
the original form of the essay—namely the speech form—-although I was
asked to recast it in the form of a direct narrative. To this edition I have
added two appendices. I have collected in Appendix 1 the two articles
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written by Mr. Gandhi by way of review of my speech in the Harzjan, and
his letter to Mr. Sant Ram, a member of the Jat-Pat-Todak Mandal. In
Appendix I, I have printed my views in reply to the articles of Mr. Gandhi
collected in Appendlx 1. Besides Mr. Gandhi many others have adversely
criticised my views as expressed in my speech. But I have felt that in taking
notice of such adverse comments I should limit myself to Mr. Gandhi. This
I have done not because what he has said is so weighty as to deserve a
reply but because to many a Hindu he is an oracle, so great that when he
opens his lips it is expected that the argument must close and no dog must
bark. But the world owes much to rebels who would dare to argue in the
face of the pontiff and insist that he is not infallible. I do not care for the
credit which every progressive society must give to its rebels. I shall be
satistied if I make the Hindus realize that they are the sick men of India
and that their sickness is causing danger to the health and happiness of
other Indians.
B. R. AMBEDKAR
PREFACE TO THE THIRD EDITION

The Second edition of this Essay appeared in 1937, and was exhausted
within a very short period. A new edition has been in demand for a long
time. It was my intention to recast the essay so as to incorporate into it
another essay of mine called”Castes in India, their Origin and their Mechanisn?”,
which appeared in the issue of the Indian Antiquary Journal for May 1917.
But as I could not find time, and as there is very little prospect of my being
able to do so and as the demand for it from the public is very insistent, I
am content to let this be a mere reprint of the Second edition.

I am glad to find that this essay has become so popular, and I hope that it
will serve the purpose for which it was intended.
22, Prithwiraj Road

New Delhi 1st December 1944 B. R. AMBEDKAR

PROLOGUE
On December 12, 1935, I received the following letter from Mr. Sant
Ram, the Secretary of the Jat-Pat-Todak Mandal :

My dear Doctor Saheb,

Many thanks for your kind letter of the 5th December. I have released it
for press without your permission for which I beg your pardon, as I saw no
harm in giving it publicity. You are a great thinker, and it is my well-
considered opinion that none else has studied the problem of Caste so
deeply as you have. I have always benefited myself and our Mandal from
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your ideas. I have explained and preached it in the Kranti many times and I
have even lectured on it in many Conferences. I am now very anxious to
read the exposition of your new formula—"It is not possible to break
Caste without annihilating the religious notions on which it, the Caste
system, is founded.”Please do explain it at length at your -earliest
convenience, so that we may take up the idea and emphasise it from press
and platform. At present, it is not fully clear to me.
* * * * *

Our Executive Committee persists in having you as our President for our
Annual Conference. We can change our dates to accommodate your
convenience. Independent Harijans of Punjab are very much desirous to
meet you and discuss with you their plans. So if you kindly accept our
request and come to Lahore to preside over the Conference it will serve
double purpose. We will invite Harijan leaders of all shades of opinion and
you will get an opportunity of giving your ideas to them.

The Mandal has deputed our Assistant Secretary, Mr. Indra Singh, to
meet you at Bombay in Xmas and discuss with you the whole situation
with a view to persuade you to please accept our request.

* * * * *

The Jat-Pat-Todak Mandal, I was given to understand, to be an
organization of Caste Hindu Social Reformers, with the one and only aim,
namely to eradicate the Caste System from amongst the Hindus. As a rule,
I do not like to take any part in a movement which is carried on by the
Caste Hindus. Their attitude towards social reform is so different from
mine that I have found it difficult to pull on with them. Indeed, I find their
company quite uncongenial to me on account of our differences of
opinion. Therefore when the Mandal first approached me I declined their
invitation to preside. The Mandal, however, would not take a refusal from
me and sent down one of its members to Bombay to press me to accept
the invitation. In the end I agreed to preside. The Annual Conference was
to be held at Lahore, the headquarters of the Mandal. The Conference was
to meet in Baster but was subsequently postponed to the middle of May
1936. The Reception Committee of the Mandal has now cancelled the
Conference. The notice of cancellation came long after my Presidential
address had been printed. The copies of this address are now lying with
me. As I did not get an opportunity to deliver the address from the
presidential chair the public has not had an opportunity to know my views
on the problems created by the Caste System. To let the public know them
and also to dispose of the printed copies which are lying on my hand, I
have decided to put the printed copies of the address in the market. The
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accompanying pages contain the text of that address.

The public will be curious to know what led to the cancellation of my
appointment as the President of the Conference. At the start, a dispute
arose over the printing of the address. I desired that the address should be
printed in Bombay. The Mandal wished that it should be printed in Lahore
on the ground of economy. I did not agree and insisted upon having it
printed in Bombay. Instead of agreeing to my proposition I received a
letter signed by several members of the Mandal from which I give the
tollowing extract :

27-3-36

Revered Dr. i,

Your letter of the 24th instant addressee to Sjt. Sant Ram has been shown
to us. We were a little disappointed to read it. Perhaps you are not fully
aware of the situation that has arisen here. Almost all the Hindus in the
Punjab are against your being invited to this province. The Jat-Pat-Todak
Mandal has been subjected to the bitterest criticism and has received
censorious rebuke from all quarters. All the Hindu leaders among whom
being Bhai Parmanand, M-L.A. (Ex-President, Hindu Maha Sabha),
Mahatma Hans Raj, Dr. Gokal Chand Narang, Minister for Local Self-
Government, Raja Narendra Nath, M.L.C. etc.,, have dissociated
themselves from this step of the Mandal.

Despite all this the runners of the Jat-Pat-Todak Mandal (the leading figure
being Sjt. Sant Ram) are determined to wade through thick and thin but
would not give up the idea of your presidentship. The Mandal has earned a
bad name.

* * * * *

Under the circumstances it becomes your duty to co-operate with the
Mandal. On the one hand, they are being put to so much trouble and
hardship by the Hindus and if on the other hand you too augment their
difficulties it will be a most sad coincidence of bad luck for them.

We hope you will think over the matter and do what is good for us all.

* * * * *

This letter puzzled me greatly. I could not understand why the Mandal
should displease me for the sake of a few rupees in the matter of printing
the address. Secondly, I could not believe that men like Sir Gokal Chand
Narang had really resigned as a protest

against my selection as President because I had received the following letter
trom Sir Gokal Chand himself :
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5 Montgomery Road
Lahore,

7-2-36

Dear Doctor Ambedkar,

I am glad to learn from the workers of the Jat-Pat-Todak Mandal that you
have agreed to preside at their next anniversary to be held at Lahore during
the Haster holidays, it will give me much pleasure if you stay with me while
you are at Lahore. More when we meet.

Yours sincerely,

G. C. NARANG

Whatever be the truth I did not yield to this pressure. But even when the
Mandal found that I was insisting upon having my address printed in
Bombay instead of agreeing to my proposal the Mandal sent me a wire that
they were sending Mr. Har Bhagwan to Bombay to”talk over matters
personally”’Mr. Har Bhagwan came to Bombay on the 9th of April. When I
met Mr. Har Bhagwan I found that he had nothing to say regarding the
issue. Indeed he was so unconcerned regarding the printing of the address,
whether it should be printed in Bombay or in Lahore, that he did not even
mention it in the course of our conversation. All that he was anxious for
was to know the contents of the address. I was then convinced that in
getting the address printed in Lahore the main object of the Mandal was
not to save money but to get at the contents of the address. I gave him a
copy. He did not feel very happy with some parts of it. He returned to
Lahore. From Lahore, he wrote to me
the following letter :

Lahore,
dated April 14, 1936

My dear Doctor Sahib,

Since my arrival from Bombay, on the 12th, I have been indisposed
owing to my having not slept continuously for 5 or 6 nights, which were
spent in the train. Reaching here I came to know that you had come to
Amritsar. I would have seen you there if I were well enough to go about. 1
have made over your address to Mr. Sant Ram for translation and he has
liked it very much, but he i1s not sure whether it could be translated by him
for printing before the 25th. In any case, it woud have a wide publicity and
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we are sure it would wake the Hindus up from their slumber.

The passage I pointed out to you at Bombay has been read by some of
our friends with a little misgiving, and those of us who would like to see
the Conference terminate without any untoward incident would prefer that
at least the word”Veda”be left out for the time being. I leave this to your
good sense. I hope, however, in your concluding paragraphs you will make
it clear that the views expressed in the address are your own and that the
responsibility does not lie on the Mandal. I hope, you will not mind this
statement of mine and would let us have 1,000 copies of the address, for
which we shall, of course, pay. To this effect I have sent you a telegram
today. A cheque of Rs. 100 is enclosed herewith which kindly acknowledge,
and send us your bills in due time.

I have called a meeting of the Reception Committee and shall
communicate their decision to you immediately. In the meantime kindly
accept my heartfelt thanks for the kindness shown to me and the great
pains taken by you in the preparation of your address. You have really put
us under a heavy debt of gratitude.

Yours sincerely,
HAR BHAGWAN

P.S—XKindly send the copies of the address by passenger train as soon as
it is printed, so that copies may be sent to the Press for publication.

Accordingly I handed over my manuscript to the printer with an order to
print 1,000 copies. Eight days later, I received another letter from Mr. Har
Bhagwan which I reproduce below :

Lahore,
22-4-36

Dear Dr. Ambedkar,

We are in receipt of your telegram and letter, for which kindly accept our
thanks. In accordance with your desire, we have again postponed our
Conference, but feel that it would have been much better to have it on the
25th and 26th, as the weather is growing warmer and warmer every day in
the Punjab. In the middle of May it would be fairly hot, and the sittings in
the day time would not be very pleasant and comfortable. However, we
shall try our best to do all we can to make things as comfortable as
possible, if it is held in the middle of May.

There is, however, one thing that we have been compelled to bring to
your kind attention. You will remember that when I pointed out to you the
misgivings entertained by some of our people regarding your declaration
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on the subject of change of religion, you told me that it was undoubtedly
outside the scope of the Mandal and that you had no intention to say
anything from our platform in that connection. At the same time when the
manuscript of your address was handed to me you assured me that that was
the main portion of your address and that there were only two or three
concluding paragraphs that you wanted to add. On receipt of the second
instalment of your address we have been taken by surprise, as that would
make it so lengthy, that we are afraid, very few people would read the
whole of it. Besides that you have more than once stated in your address
that you had decided to walk out of the fold of the Hindus and that that
was your last address as a Hindu. You have also unnecessarily attacked the
morality and reasonableness of the [edas and other religious books of the
Hindus, and have at length dwelt upon the technical side of Hindu religion,
which has absolutely no connection with the problem at issue, so much so
that some of the passages have become irrelevant and off the point. We
would have been very pleased if you had confined your address to that
portion given to me, or if an addition was necessary, it would have been
limited to what you had written on Brahminism etc. The last portion which
deals with the complete annihilation of Hindu religion and doubts the
morality of the sacred books of the Hindus as well as a hint about your
intention to leave the Hindu fold does not seem to me to be relevant.

I would therefore most humbly request you on behalf of the people
responsible for the Conference to leave out the passages referred to above,
and close the address with what was given to me or add a few paragraphs
on Brahminism. We doubt the wisdom of making the address unnecessarily
provocative and pinching. There are several of us who subscribe to your
teelings and would very much want to be under your banner for
remodelling of the Hindu religion. If you had decided to get together
persons of your cult I can assure you a large number would have joined
your army of reformers from the Punjab.

In fact, we thought you would give us a lead in the destruction of the evil
of caste system, especially when you have studied the subject so
thoroughly, and strengthen our hands by bringing about a revolution and
making yourself as a nucleus in the gigantic effort, but declaration of the
nature made by you when repeated loses its power, and becomes a
hackneyed term. Under the circumstances, I would request you to consider
the whole matter and make your address more effective by saying that you
would be glad to take a leading part in the destruction of the caste system if
the Hindus are willing to work in right earnest toward that end, even if they
had to forsake their kith and kin and the religious notions. In case you do



Selected Works of Dr BR Ambedkar

so, I am sanguine that you would find a ready response from the Punjab in
such an endeavour.

I shall be grateful if you will help us at this juncture as we have already
undergone much expenditure and have been put to suspense, and let us
know by the return of post that you have condescended to limit your
address as above. In case, you still insist upon the printing of the address
tots, we very much regret it would not be possible—rather advisable for us
to hold the Conference, and would prefer to postpone it size die, although
by doing so we shall be losing the goodwill of the people because of the
repeated postponements. We should, however, like to point out that you
have carved a niche in our hearts by writing such a wonderful treatise on
the caste system, which excels all other treatises so far written and will
prove to be a valuable heritage, so to say. We shall be ever indebted to you
for the pains taken by you in its preparation.

Thanking you very much for your kindness and with best wishes.
I am,
Yours sincerely,
HAR BHAGWAN

To this letter I sent the following reply :
27th April 1936
Dear Mr. Har Bhagwan,

I am in receipt of your letter of the 22nd April. I note with regret that the
Reception Commitiee of the Jat-Pat-Todak Mandal”would prefer to
postpone the Conference sine die’if 1 insisted upon printing the address
toto. In reply I have to inform you that I also would prefer to have the
Conference cancelled—1 do not like to use vague terms—if the Mandal
insisted upon having my address pruned to suit its circumstances. You may
not like my decision. But I cannot give up, for the sake of the honour of
presiding over the Conference, the liberty which every President must have
in the preparation of the address. I cannot give up for the sake of pleasing
the Mandal the duty which every President owes to the Conference over
which he presides to give it a lead which he thinks right and proper. The
issue 1s one of principle and I feel I must do nothing to compromise it in
any way.

I would not have entered into any controversy as tegards the propriety of
the decision taken by the Reception Committee. But as you have given
certain reasons which appear to throw the blame on me. I am bound to
answer them. In the first place, I must dispel the notion that the views
contained in that part of the address to which objection has been taken by
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the Committee have come to the Mandal as a surprise. Mr. Sant Ram, I am
sure, will bear me out when I say that in reply to one of his letters I had
said that the real method of breaking up the Caste System was not to bring
about inter-caste dinners and inter-caste marriages but to destroy the
religious notions on which Caste was founded and that Mr. Sant Ram in
return asked me to explain what he said was a novel point of view. It was
in response to this invitation from Mr. Sant Ram that I thought I ought to
elaborate in my address what I had stated in a sentence in my letter to him.
You cannot, therefore, say that the views expressed are new. At any rate,
they are not new to Mr. Sant Ram who is the moving spirit and the leading
light of your Mandal. But I go further and say that I wrote this part of my
address not merely because I felt it desirable to do so. I wrote it because 1
thought that it was absolutely necessary to complete the argument. I am
amazed to read that you characterize the portion of the speech to which
your Committee objects as”irrelevant and off the point”. You will allow
me to say that I am a lawyer and I know the rules of relevancy as well as
any member of your Committee. I most emphatically maintain that the
portion objected to is not only most relevant but is also important. It is in
that part of the address that I have discussed the ways and means of
breaking up the Caste System. It may be that the conclusion I have arrived
at as to the best method of destroying Caste is startling and painful. You
are entitled to say that my analysis is wrong. But you cannot say that in an
address which deals with the problem of Caste it is not open to me to
discuss how Caste can be destroyed.

Your other complaint relates to the length of the address. I have pleaded
guilty to the charge in the address itself. But, who is really responsible for
this? I fear you have come rather late on the scene. Otherwise you would
have known that originally I had planned to write a short address for my
own convenience as I had neither the time nor the energy to engage myself
in the preparation of an elaborate thesis. It was the Mandal who asked me
to deal with the subject exhaustively and it was the Mandal which sent
down to me a list of questions relating to the Caste System and asked me to
answer them in the body of my address as they were questions which were
often raised in the controversy between the Mandal and its opponents and
which the Mandal found difficult to answer satisfactorily. It was in trying to
meet the wishes of the Mandal in this respect that the address has grown to
the length to which it has. In view of what I have said I am sure you will
agree that the fault respecting length of the address is not mine.

I did not expect that your Mandal would be so upset because I have
spoken of the destruction of Hindu Religion. I thought it was only fools
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who were afraid of words. But lest there should be any misapprehension in
the minds of the people I have taken great pains to explain what I mean by
religion and destruction of religion. I am sure that nobody on reading my
address could possibly misunderstand me. That your Mandal should have
taken a fright at mere words as’destruction of religion
etc.”’notwithstanding the explanation that accompanies .them does not
raise the Mandal in my estimation. One cannot have any respect or regard
for men who take the position of the Reformer and then refuse even to see
the logical consequences of that position, let alone following them out in
action.

You will agree that I have never accepted to be limited in any way in the
preparation of my address and the question as to what the address should
or should not contain was never even discussed between myself and the
Mandal. I had always taken for granted that I was free to express in the
address such views as I held on the subject Indeed until, you came to
Bombay on the 9th April the Mandal did not know what sort of an address
I was preparing. It was when you came to Bombay that I voluntarily told
you that I had no desire to use your platform from which to advocate my
views regarding change of religion by the Depressed Classes. I think I have
scrupulously kept that promise in the preparation of the address. Beyond a
passing reference of an indirect character where I say that”I am sorry I will
not be here. . . etc.”] have said nothing about the subject in my address.
When I see you object even to such a passing and so indirect a reference, I
feel bound to ask ; did you think that in agreeing to preside over your
Conference I would be agreeing to suspend or to give up my views
regarding change of faith by the Depressed Classes? If you did think so I
must tell you that I am in no way responsible for such a mistake on your
part. If any of you had even hinted to me that in exchange for the honour
you were doing me by electing as President, I was to abjure my faith in my
programme of conversion, I would have told you in quite plain terms that I
cared more for my faith than for any honour from you.

After your letter of the 14th, this letter of yours comes as a surprize to
me. I am sure that any one who reads them will feel the same. I cannot
account for this sudden wolfe face on the part of the Reception Committee.
There 1s no difference in substance between the rough draft which was
before the Committee when you wrote your letter of the 14th and the final
draft on which the decision of the Committee communicated to me in your
letter under reply was taken. You cannot point out a single new idea in the
tinal draft which is not contained in the earlier draft. The ideas are the
same. The only difference is that they have been worked out in greater
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detail in the final draft. If there was anything to object to in the address you
could have said so on the 14th. But you did not. On the contrary you asked
me to print off 1,000 copies leaving me the liberty to accept or not the
verbal changes which you suggested. Accordingly I got 1,000 copies
printed which are now lying with me. Eight days later you write to say that
you object to the address and that if it is not amended the Conference will
be cancelled. You ought to have known that there was no hope of any
alteration being made in the address. I told you when you were in Bombay
that I would not alter a comma, that I would not allow any censorship over
my address and that you would have to accept the address as it came from
me. I also told you that the responsibility. for the views expressed in the
address was entirely mine and if they were not liked by the Conference I
would not mind at all if the Conference passed a resolution condemning
them. So anxious was I to relieve your Mandal from having to assume
responsibility for my views and also with the object of not getting myself
entangled by too intimate an association with your Conference, I suggested
to you that I desired to have my address treated as a sort of an inaugural
address and not as a Presidential address and that the Mandal should find
some one else to preside over the Conference, and deal with the
resolutions. Nobody could have been better placed to take a decision on
the 14th than your Committee. The Committee failed to do that and in the
meantime cost of printing has been incurred which, I am sure, with a little
more firmness on the part of your Committee could have been saved.

I feel sure that the views expressed in my address have little to do with
the decision of your Committee. I have reasons to believe that my presence
at the Sikh Prachar Conference held at Amritsar has had a good deal to do
with the decision of the Committee. Nothing else can satisfactorily explain
the sudden wolte face shown by the Committee between the 14th and the
22nd April. I must not however prolong this controversy and must request
you to announce immediately that the Session of the Conference which
was to meet under my Presidentship is cancelled. All the grace has by now
run out and I shall not consent to preside even if your Committee agreed
to accept my address as it is- zz #oto. 1 thank you for your appreciation of
the pains I have taken in the preparation of the address. I certainly have
profited by the labour if no one else docs. My only regret is that I was put
to such hard labour at a time when my health was not equal to the strain it
has caused.

Yours sincerely,
B. R. AMBEDKAR
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This correspondence will disclose the reasons which have led to the
cancellation by the Mandal of my appointment as President and the reader
will be in a position to lay the blame where it ought propetly to belong.
This is I believe the first time when the appointment of a President is
cancelled by the Reception Committee because it does not approve of the
views of the President. But whether that is so or not, this is certainly the
first time in my life to have been invited to preside over a Conference of
Caste Hindus. I am sorry that it has ended in a tragedy. But what can any
one expect from a relationship so tragic as the relationship between the
reforming sect of Caste Hindus and the self-respecting sect of
Untouchables where the former have no desire to alienate their orthodox
tellows and the latter have no alternative but to insist upon reform being
carried out?

Rajgriha,
Dadar, Bombay 14 15th May 1936 B. R.
AMBEDKAR
SPEECH PREPARED BY
Dr. B. R. AMBEDKAR
FOR
The 1936 Annual Conference of the Jat-Pat-Todak Mandal of
Lahore
BUT NOT DELIVERED

Owing to the cancellation of the Conference by the Reception Committee on the ground
that the views expressed in the Speech would be unbearable to the Conference

Friends,

I am really sorry for the members of the Jat-Pat-Todak Mandal who have
so very kindly invited me to preside over this Conference. I am sure they
will be asked many questions for having selected me as the President. The
Mandal will be asked to explain as to why it has imported a man from
Bombay to preside over a function which is held in Lahore. I believe the
Mandal could easily have found some one better qualified than myself to
preside on the occasion. I have criticised the Hindus. I have questioned the
authority of the Mahatma whom they revere. They hate me. To them I am
a snake in their garden. The Mandal will no doubt be asked by the
politically-minded Hindus to explain why it has called me to fill this place
of honour. It is an act of great daring. I shall not be surprised if some
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political Hindus regard it as an insult. This selection of mine cannot
certainly please the ordinary religiously-minded Hindus. The Mandal may
be asked to explain why it has disobeyed the Shastric injunction in selecting
the President. Accoding to the Shastras the Brahmin is appointed to be the
Guru for the three Varnas, varnanam brambano garn, is a direction of the
Shastras. The Mandal therefore knows from whom a Hindu should take his
lessons and from whom he should not. The Shastras do not permit a Hindu
to accept any one as his Guru merely because he is well versed. This is
made very clear by Ramdas, a Brahmin saint from Maharashtra, who is
alleged to have inspired Shivaji to establish a Hindu Raj. In his Dasbodh, a
socio-politico-religious treatise in Marathi verse Ramdas asks, addressing the
Hindus, can we accept an Antyaja to be our Guru because he is a Pandit
(i.e. /eamed) and gives an answer in the negative. What replies to give to
these questions is a matter which I must leave to the Mandal. The Mandal
knows best the reasons which led it to travel to Bombay to select a
president, to fix upon a man so repugnant to the Hindus and to descend so
low in the scale as to select an Antyaja— an untouchable—to address an
audience of the Savarnas. As for myself you will allow me to say that I have
accepted the invitation much against my will and also against the will of
many of my fellow untouchables. I know that the Hindus are sick of me. I
know that I am not a persona grata with them. Knowing all this I have
deliberately kept myself away from them. I have no desire to inflict myself
upon them. I have been giving expression to my views from my own
platform. This has already caused a great deal of heartburning and
irritation. 1 have no desire to ascend the platform of the Hindus to do
within their sight what I have been doing within their hearing. If I am here
it is because of your choice and not because of my wish. Yours is a cause
of social reform. That cause has always made an appeal to me and it is
because of this that I felt I ought not to refuse an opportunity of helping
the cause especially when you think that I can help it. Whether what I am
going to say today will help you in any way to solve the problem you are
grappling with is for you to judge. All I hope to do is to place before you
my views on the problem.
II

The path of social reform like the path to heaven at any rate in India, is
strewn with many difficulties. Social reform in India has few friends and
many critics. The critics fall into two distinct classes. One class consists of
political reformers and the other of the socialists.

It was at one time recognized that without social efficiency no permanent
progress in the other fields of activity was possible, that owing to mischief
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wrought by the evil customs, Hindu Society was not in a state of efficiency
and that ceaseless efforts must be made to eradicate these evils. It was due
to the recognition of this fact that the birth of the National Congress was
accompanied by the foundation of the Social Conference. While the
Congress was concerned with defining the weak points in the political
organisation of the country, the Social Conference was engaged in
removing the weak points in the social organisation of the Hindu Society.
For some time the Congress and the Conference worked as two wings of
one common activity and they held their annual sessions in the same
pandal. But soon the two wings developed into two parties, a Political
Reform Party and a Social Reform Party, between whom there raged a
tierce controversy. The Political Reform Party supported the National
Congress and Social Reform Party supported the Social Conference. The
two bodies thus became two hostile camps. The point at issue was whether
social reform should precede political reform. For a decade the forces were
evenly balanced and the battle was fought without victory to either side. It
was however evident that the fortunes of the; Social Conference were
ebbing fast. The gentlemen who presided over the sessions of the Social
Conference lamented that the majority of the educated Hindus were for
political advancement and indifferent to social reform and that while the
number of those who attended the Congress was very large and the
number who did not attend but who sympathized with it even larger, the
number of those who attended the Social Conference was very much
smaller. This indifference, this thinning of its ranks was soon followed by
active hostility from the politicians. Under the leadership of the late Mr.
Tilak, the courtesy with which the Congress allowed the Social Conference
the use of its pandal was withdrawn and the spirit of enmity went to such a
pitch that when the Social Conference desired to erect its own pandal a
threat to burn the pandal was held out by its opponents. Thus in course of
time the party in favour of political reform won and the Social Conference
vanished and was forgotten. The speech, delivered by Mr. W. C. Bonnerji
in 1892 at Allahabad as President of the eighth session of the Congress,
sounds like a funeral oration at the death of the Social Conference and is so
typical of the Congress attitude that I venture to quote from it the
tfollowing extract. Mr. Bonnerji said :

“I for one have no patience with those who saw we shall not be fit for
political reform until we reform our social system. I fail to see any
connection between the two. . .Are we not fit (for political reform)
because our widows remain unmarried and our girls are given in marriage
carlier than in other countries? because our wives and daughters do not
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drive about with us visiting our friends? because we do not send our

daughters to Oxford and Cambridge?”’(Cheers)'

I have stated the case for political reform as put by Mr. Bonnerji. There
were many who are happy that the victory went to the Congress. But those
who believe in the importance of social reform may ask, is the argument
such as that of Mr. Bonnerjt final? Does 1t prove that the victory went to
those who were in the right? Does it prove conclusively that social reform
has no bearing on political reform? It will help us to understand the matter
if I state the other side of the case. I will draw upon the treatment of the
untouchables for my facts.

Under the rule of the Peshwas in the Maratha country the untouchable
was not allowed to use the public streets if a Hindu was coming along lest
he should pollute the Hindu by his shadow. The untouchable was required
to have a black thread either on his wrist or in his neck as a sign or a mark
to prevent the Hindus from getting themselves polluted by his touch
through mistake. In Poona, the capital of the Peshwa, the untouchable was
required to carry, strung from his waist, a broom to sweep away from
behind the dust he treaded on lest a Hindu walking on the same should be
polluted. In Poona, the untouchable was required to carry an earthen pot,
hung in his neck wherever he went, for holding his spit lest his spit falling
on earth should pollute a Hindu who might unknowingly happen to tread
on it. Let me take more recent facts. The tyranny practised by the Hindus
upon the Balais, an untouchable community in Central India, will serve my
purpose. You will find a report of this in the Times of India of 4th January
1928.”The correspondent of the Times of India reported that high caste
Hindus, viz. Kalotas, Rajputs and Brahmins including the Patels and
Patwaris of villages of Kanaria, Bicholi-Hafsi, Bicholi-Mardana and of
about 15 other villages in the Indore djistrict (of the Indore State) informed
the Balais of their respective villages that if they wished to live among them
they must conform to the following rules :

(1) Balais must not wear gold-lace-bordered pugrees.

(2) They must not wear dhotis with coloured or fancy borders.

(3) They must convey intimation of the death of any Hindu to relatives
of the deceased—no matter how far away these relatives may be
living.

(4) In all Hindu marriages, Balais must play music before the processions
and during the marriage.

(5) Balai women must not wear gold or silver ornaments; they must not
wear fancy gowns or jackets.

(6) Balai women must attend all cases of confinement of Hindu women.
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(7) Balais must render services without demanding remuneration and
must accept whatever a Hindu is pleased to give.

(8) If the Balais do not agree to abide by these terms they must clear out
of the villages. The Balais refused to comply; and the Hindu element
proceeded against them. Balais were not allowed to get water from the
village wells; they were not allowed to let go their cattle to graze.
Balais were prohibited from passing through land owned by a Hindu,
so that if the field of a Balai was surrounded by fields owned by
Hindus, the Balai could have no access to his own field. The Hindus
also let their cattle graze down the fields of Balais. The Balais
submitted petitions to the Darbar against these persecutions ; but as
they could get no timely relief, and the oppression continued,
hundreds of Balais with their wives and children were obliged to
abandon their homes in which their ancestors lived for generations
and to migrate to adjoining States, viz. to villages in Dhar, Dewas,
Bagli, Bhopal, Gwalior and other States. What happened to them in
their new homes may for the present be left out of our consideration.
The incident at Kavitha in Gujarat happened only last year. The
Hindus of Kavitha ordered the untouchables not to insist upon
sending their children to the common village school maintained by
Government. What sufferings the untouchables of Kavitha had to
undergo for daring to exercise a civic right against the wishes of the
Hindus is too well known to need detailed description. Another
instance occurred in the village of Zanu in the Ahmedabad district of
Gujarat. In November 1935 some untouchable women of well-to-do
tamilies started fetching water in metal pots. The Hindus looked upon
the use of metal pots by untouchables as an affront to their dignity
and assaulted the untouchable women for their impudence. A most
recent event is reported from the village Chakwara in Jaipur State. It
seems from the reports that have appeared in the newspapers that an
untouchable of Chakwara who had returned from a pilgrimage had
arranged to give a dinner to his fellow untouchables of the village as
an act of religious piety. The host desired to treat the guests to a
sumptuous meal and the items served included ghee (butter) also. But
while the assembly of untouchables was engaged in partaking of the
food, the Hindus in their hundred, armed with lathis, rushed to the
scene, despoiled the food and belaboured the untouchables who left
the food they were served with and ran away for their lives. And why
was this murderous assault committed on defenceless untouchables?
The reason given is that the untouchable host was impudent enough
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to serve ghee and his untouchable guests were foolish enough to taste
it. Ghee is undoubtedly a luxury for the rich. But no one would think
that consumption of ghee was a mark of high social status. The
Hindus of Chakwara thought otherwise and in righteous indignation
avenged themselves for the wrong done to them by the untouchables,
who insulted them by treating ghee as an item of their food which
they ought to have known could not be theirs, consistently with the
dignity of the Hindus. This means that an untouchable must not use
ghee even if he can afford to buy it, since it is an act of arrogance
towards the Hindus. This happened on or about the 1st of April 1936
!

Having stated the facts, let me now state the case for social reform. In
doing this, I will follow Mr. Bonnerji, as nearly as 1 can and ask the
political-minded Hindus”Are you fit for political power even though you
do not allow a large class of your own countrymen like the untouchables to
use public school? Are you fit for political power even though you do not
allow them the use of public wells? Are you fit for political power even
though you do not allow them the use of public streets? Are you fit for
political power even though you do not allow them to wear what apparel or
ornaments they like? Are you fit for political power even though you do
not allow them to eat any food they like?”’] can ask a string of such
questions. But these will suffice, I wonder what would have been the reply
of Mr. Bonnerji. I am sure no sensible man will have the courage to give an
affirmative answer. Every Congressman who repeats the dogma of Mill
that one country is not fit to rule another country must admit that one class
1s not fit to rule another class.

How is it then that the Social Reform Party last the battle? To understand
this correctly it is necessary, to take note of the kind of social reform which
the reformers were agitating for. In this connection it is necessary to make
a distinction between social reform in the sense of the reform of the Hindu
Family and social reform in the sense of the reorganization and
reconstruction of the Hindu Society. The former has relation to widow
remarriage, child marriage etc., while the latter relates to the abolition of
the Caste System. The Social Conference was a body which mainly
concerned itself with the reform of the high caste Hindu Family. It
consisted mostly of enlightened high caste Hindus who 4id not feel the
necessity for agitating for the abolition of caste or had not the courage to
agitate for it. They felt quite naturally a greater urge to remove such evils as
enforced widowhood, child marriages etc., evils which prevailed among
them and which were personally felt by them. They did not stand up for
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the reform of the Hindu society. The battle that was fought centered round
the question of the reform of the family. It did not relate to the social
reform in the sense of the break-up of the caste system. It was never put in
issue by the reformers. That is the reason why the Social Reform Party lost.

I am aware that this argument cannot alter the fact that political reform
did in fact gain precedence over social reform. But the argument has this
much value if not more. It explains why social reformers lost the battle. It
also helps us to understand how limited was the victory which the Political
Reform Party obtained over the Social Reform Party and that the view that
social reform need not precede political reform is a view which may stand
only when by social reform is meant the reform of the family. That political
reform cannot with impunity take precedence over social reform in the
sense of reconstruction of society is a thesis which, I am sure, cannot be
controverted. That the makers of political constitutions must take account
of social forces is a fact which is recognized by no less a person than
Ferdinand Lassalle, the friend and co-worker of Karl Marx. In addressing a
Prussian audience in 1862 Lassalle said :

“The constitutional questions are in the first instance not questions of right but questions
of might. The actual constitution of a country has its existence only in the actual
condition of force which exists in the country : hence political constitutions have value and
permanence only when they accurately express those conditions of forces which exist in
practice within a society""

But it is not necessary to go to Prussia. There is evidence at home.
What is the significance of the Communal Award with its allocation of
political power in defined proportions to diverse classes and communities?
In my view, its significance lies in this that political constitution must take
note of social organisation. It shows that the politicians who denied that
the social problem in India had any bearing on the political problem were
forced to reckon with the social problem in devising the constitution. The
Communal Award is so to say the nemesis following upon the indifference
and neglect of social reform. It is a victory for the Social Reform Party
which shows that though defeated they were in the right in insisting upon
the importance of social reform. Many, I know, will not accept this finding.
The view 1s current, and it is pleasant to believe in it, that the Communal
Award is unnatural and that it is the result of an unholy alliance between
the minorities and the bureaucracy. I do not wish to rely on the Communal
Award as a piece of evidence to support my contention if it is said that it is
not good evidence. Let us turn to Ireland. What does the history of Irish
Home Rule show? It is well-known that in the course of the negotiations
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between the representatives of Ulster and Southern Ireland, Mr. Redmond,
the representative of Southern Ireland, in order to bring Ulster in a Home
Rule Constitution common to the whole of Ireland said to the
representatives of Ulster :”Ask any political safeguards you like and you
shall have them.”What was the reply that Ulstermen gave? Their reply
was”’Damn your safeguards, we don't want to be ruled by you on any
terms.”People who blame the minorities in India ought to consider what
would have happened to the political aspirations of the majority if the
minorities had taken the attitude which Ulster took. Judged by the attitude
of Ulster to Irish Home Rule, is it noting that the minorities agreed to be
ruled by the majority which has not shown much sense of statesmanship,
provided some safeguards were devised for them? But this is only
incidental. The main question is why did Ulster take this attitude? The only
answer | can give is that there was a social problem between Ulster and
Southern Ireland the problem between Catholics and Protestants,
essentially a problem of Caste. That Home Rule in Ireland would be Rome
Rule was the way in which the Ulstermen had framed their answer. But that
is only another way of stating that it was the social problem of Caste
between the Catholics and Protestants, which prevented the solution of the
political problem. This evidence again is sure to be challenged. It will be
urged that here too the hand of the Imperialist was at work. But my
resources are not exhausted. I will give evidence from the History of
Rome. Here no one can say that any evil genius was at work. Any one who
has studied the History of Rome will know that the Republican
Constitution of Rome bore marks having strong resemblance to the
Communal Award. When the kingship in Rome was abolished, the Kingly
power or the Imperium was divided between the Consuls and the Pontifex
Maximus. In the Consuls was vested the secular authority of the King,
while the latter took over the religious authority of King. This Republican
Constitution had provided that, of the two Consuls one was to be Patrician
and the other Plebian. The same constitution had also provided that, of the
Priests under the Pontifex Maximus, half were to be Plebians and the other
half Patricians. Why is it that the Republican Constitution of Rome had
these provisions which, as I said, resemble so strongly the provisions of the
Communal Award? The only answer one can get is that the Constitution of
Republican Rome had to take account of the social division between the
Patricians and the Plebians, who formed two distinct castes. To sum up, let
political reformers turn to any direction they like, they will find that in the
making of a constitution, they cannot ignore the problem arising out of the
prevailing social order.
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The illustrations which I have taken in support of the proposition that
social and religious problems have a bearing on political constitutions seem
to be too particular. Perhaps they are. But it should not be supposed that
the bearing of the one on the other is limited. On the other hand one can
say that generally speaking History bears out the proposition that political
revolutions have always been preceded by social and religious revolutions.

The religious Reformation started by Luther was the precursor of the
political emancipation of the European people. In England Puritanism led
to the establishment of political liberty. Puritanism founded the new world.
It was Puritanism which won the war of American Independence and
Puritanism was a religious movement. The same is true of the Muslim
Empire. Before the Arabs became a political power they had undergone a
thorough religious revolution started by the Prophet Mohammad. Even
Indian History supports the same conclusion. The political revolution led
by Chandragupta was preceded by the religious and social revolution of
Buddha. The political revolution led by Shivaji was preceded by the
religious and social reform brought about by the saints of Maharashtra.
The political revolution of the Sikhs was preceded by the religious and
social revolution led by Guru Nanak. It is unnecessary to add more
illustrations. These will suffice to show that the emancipation of the mind
and the soul is a necessary preliminary for the political expansion of the

people.

11

Let me now turn to the Socialists. Can the Socialists ignore the problem
arising out of the social order? The Socialists of India following their
tellows in Europe are seeking to apply the economic interpretation of
history to the facts of India. They propound that man is an economic
creature, that his activities and aspirations are bound by economic facts,
that property is the only source of power. They, therefore, preach that
political and social reforms are but gigantic illusions and that economic
reform by equalization of property must have precedence over every other
kind of reform. One may join issue on every one of these premises on
which rests the Socialists' case for economic reform having priority over
every other kind of reform. One may contend that economic motive is not
the only motive by which man is actuated. That economic power is the
only kind of power no student of human society can accept. That the social
status of an individual by itself often becomes a source of power and
authority 1s made clear by the sway which the Mahatmos have held over
the common man. Why do millionaires in India obey penniless Sadhus and
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Fakirs? Why do millions of paupers in India sell their trifling trinkets which
constitute their only wealth and go to Benares and Mecca? That, religion is
the source of power is illustrated by the history of India where the priest
holds a sway over the common man often greater than the magistrate and
where everything, even such things as strikes and elections, so easily take a
religious turn and can so easily be given a religious twist. Take the case of
the Plebians of Rome as a further illustration of the power of religion over
man. It throws great light on this point. The Plebs had fought for a share in
the supteme executive under the Roman Republic and had secured the
appointment of a Plebian Consul elected by a separate electorate
constituted by the Commitia Centuriata, which was an assembly of Piebians.
They wanted a Consul of their own because they felt that the Patrician
Consuls used to discriminate against the Plebians in carrying on the
administration. They had apparently obtained a great gain because under
the Republican Constitution of Rome one Consul had the power of
vetoing an act of the other Consul. But did they in fact gain anything? The
answer to this question must be in the negative. The Plebians never could
get a Plebian Consul who could be said to be a strong man and who could
act independently of the Patrician Consul. In the ordinary course of things
the Plebians should have got a strong Plebian Consul in view of the fact
that his election was to be by a separate electorate of Plebians. The
question 1s why did they fail in getting a strong Plebian to officiate as their
Consul? The answer to this question reveals the dominion which religion
exercises over the minds of men. It was an accepted creed of the whole
Roman populus that no official could enter upon the duties of his office
unless the Oracle of Delphi declared that he was acceptable to the
Goddess. The priests who were in charge of the temple of the Goddess of
Delphi were all Patricians. Whenever therefore the Plebians elected a
Consul who was known to be a strong party man opposed to the Patricians
or”’communal”to use the term that is current in India, the Oracle invariably
declared that he was not acceptable to the Goddess. This is how the
Plebians were cheated out of their rights. But what is worthy of note is that
the Plebians permitted themselves to be thus cheated because they too like
the Patricians, held firmly the belief that the approval of the Goddess was a
condition precedent to the taking charge by an official of his duties and
that election by the people was not enough. If the Plebians had contended
that election was enough and that the approval by the Goddess was not
necessary they would have derived the fullest benefit from the political
right which they had obtained. But they did not. They agreed to elect
another, less suitable to themselves but more suitable to the Goddess
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which in fact meant more amenable to the Patricians. Rather than give up
religion, the Plebians give up material gain for which they had fought so
hard. Does this not show that religion can be a source of power as great as
money if not greater? The fallacy of the Socialists lies in supposing that
because in the present stage of European Society property as a source of
power is predominant, that the same is true of India or that the same was
true of BEurope in the past. Religion, social status and property are all
sources of power and authority, which one man has, to control the liberty
of another. One is predominant at one stage; the other is predominant at
another stage. That is the only difference. If liberty is the ideal, if liberty
means the destruction of the dominion which one man holds over another
then obviously it cannot be insisted upon that economic reform must be
the one kind of reform worthy of pursuit. If the source of power and
dominion is at any given time or in any given society social and religious
then social reform and religious reform must be accepted as the necessary
sort of reform.

One can thus attack the doctrine of Economic Interpretation of History
adopted by the Socialists of India. But I recognize that economic
interpretation of history is not necessary for the validity of the Socialist
contention that equalization of property is the only real reform and that it
must precede everything else. However, what I like to ask the Socialists is
this : Can you have economic reform without first bringing about a reform
of the social order? The Socialists of India do not seem to have considered
this question. I do not wish to do them an injustice. I give below a
quotation from a letter which a prominent Socialist wrote a few days ago to
a friend of mine in which he said,”I do not believe that we can build up a
free society in India so long as there is a trace of this ill-treatment and
suppression of one class by another. Believing as I do in a socialist ideal,
inevitably I believe in perfect equality in the treatment of various classes
and groups. I think that Socialism offers the only true remedy for this as
well as other problems.”Now the question that I like to ask is : Is it enough
for a Socialist to say,”l believe in perfect equality in the treatment of the
various classes?””To say that such a belief is enough is to disclose a
complete lack of understanding of what is involved in Socialism. If
Socialism 1s a practical programme and is not merely an ideal, distant and
far off, the question for a Socialist is not whether he believes in equality.
The question for him is whether he mznds one class ill-treating and
suppressing another class as a matter of system, as a matter of principle and
thus allow tyranny and oppression to continue to divide one class from
another. Let me analyse the factors that are involved in the realization of
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Socialism in order to explain fully my point. Now it is obvious that the
economic reform contemplated by the Socialists cannot come about unless
there 1s a revolution resulting in the seizure of power. That seizure of
power must be by a proletariat. The first question I ask is : Will the
proletariat of India combine to bring about this revolution? What will
move men to such an action? It seems to me that other things being equal
the only thing that will move one man to take such an action is the feeling
that other man with whom he is acting are actuated by feeling of equality
and fraternity and above all of justice. Men will not join in a revolution for
the equalization of property unless they know that after the revolution is
achieved they will be treated equally and that there will be no
discrimination of caste and creed. The assurance of a socialist leading the
revolution that he does not believe in caste, I am sure, will not suffice. The
assurance must be the assurance proceeding from much deeper foundation,
namely, the mental attitude of the compatriots towards one another in their
spirit of personal equality and fraternity. Can it be said that the proletariat
of India, poor as it is, recognise no distinctions except that of the rich and
the poor? Can it be said that the poor in India recognize no such
distinctions of caste or creed, high or low? If the fact is that they do, what
unity of front can be expected from such a proletariat in its action against
the rich? How can there be a revolution if the proletariat cannot present a
united front? Suppose for the sake of argument that by some freak of
fortune a revolution does take place and the Socialists come in power, will
they not have to deal with the problems created by the particular social
order prevalent in India? I can't see how a Socialist State in India can
function for a second without having to grapple with the problems created
by the prejudices which make Indian people observe the distinctions of
high and low, clean and unclean. If Socialists are not to be content with the
mouthing of fine phrases, if the Socialists wish to make Socialism a definite
reality then they must recognize that the problem of social reform is
fundamental and that for them there is no escape from it. That, the social
order prevalent in India is a matter which a Socialist must deal with, that
unless he does so he cannot achieve his revolution and that if he does
achieve it as a result of good fortune he will have to grapple with it if he
wishes to realize his ideal, is a proposition which in my opinion i1s
incontrovertible. He will be compelled to take account of caste after
revolution if he does not take account of it before revolution. This is only
another way of saying that, turn in any direction you like, caste is the
monster that crosses your path. You cannot have political reform, you
cannot have economic reform, unless you kill this monster.



94 | Selected Works of Dr BR Ambedkar

v

It is a pity that Caste even today has its defenders. The defences are
many. It is defended on the ground that the Caste System is but another
name for division of labour and if division of labour is a necessary feature
of every civilized society then it is argued that there is nothing wrong in the
Caste System. Now the first thing is to be urged against this view is that
Caste System is not merely division of labour. 17 is also a division of labourers.
Civilized society undoubtedly needs division of labour. But in no civilized
society is division of labour accompanied by this unnatural division of
labourers into watertight compartments. Caste System is not merely a
division of labourers which is quite different from division of labour—it is
an hierarchy in which the divisions of labourers are graded one above the
other. In no other country is the division of labour accompanied by this
gradation of labourers. There is also a third point of criticism against this
view of the Caste System. This division of labour is not spontaneous; it is
not based on natural aptitudes. Social and individual efficiency requires us
to develop the capacity of an individual to the point of competency to
choose and to make his own career. This principle is violated in the Caste
System in so far as it involves an attempt to appoint tasks to individuals in
advance, selected not on the basis of trained original capacities, but on that
of the social status of the parents. Looked at from another point of view
this stratification of occupations which is the result of the Caste System is
positively pernicious. Industry is never static. It undergoes rapid and abrupt
changes. With such changes an individual must be free to change his
occupation. Without such freedom to adjust himself to changing
circumstances it would be impossible for him to gain his livelthood. Now
the Caste System will not allow Hindus to take to occupations where they
are wanted if they do not belong to them by heredity. If a Hindu is seen to
starve rather than take to new occupations not assigned to his Caste, the
reason is to be found in the Caste System. By not permitting readjustment
of occupations, caste becomes a direct cause of much of the
unemployment we see in the country. As a form of division of labour the
Caste system suffers from another serious defect. The division of labour
brought about by the Caste System is not a division based on choice.
Individual sentiment, individual preference has no place in it. It is based on
the dogma of predestination. Considerations of social efficiency would
compel us to recognize that the greatest evil in the industrial system is not:
so much poverty and the suffering that it involves as the fact that so many
persons have callings which make no appeal to those who are engaged in
them. Such callings constantly provoke one to aversion, ill will and the
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desire to evade. There are many occupations in India which on account of
the fact that they are regarded as degraded by the Hindus provoke those
who are engaged in them to aversion. There is a constant desire to evade
and escape from such occupations which arises solely because of the
blighting effect which they produce upon those who follow them owing to
the slight and stigma cast upon them by the Hindu religion. What
efficiency can there be in a system under which neither men's hearts nor
their minds are in their work? As an economic organization Caste is
therefore a harmful institution, inasmuch as, it involves the subordination
of man's natural powers and inclinations to the exigencies of social rules
\Y

Some have dug a biological trench in defence of the Caste System. It is
said that the object of Caste was to preserve purity of race and purity of
blood. Now ethnologists are of opinion that men of pure race exist
nowhere and that there has been a mixture of all races in all parts of the
world. Especially is this the case with the people of India. Mr. D. R.
Bhandarkar in his paper on Foreign Elements in the Hindu Population has stated
that”There is hardly a class, or Caste in India which has not a foreign strain
in it. There is an admixture of alien blood not only among the warrior
classes—the Rajputs and the Marathas—but also among the Brahmins who
are under the happy delusion that they are free from all foreign
elements.”The Caste system cannot be said to have grown as a means of
preventing the admixture of races or as a means of maintaining purity of
blood. As a matter of fact Caste system came into being long after the
different races of India had commingled in blood and culture. To hold that
distinctions of Castes or really distinctions of race and to treat different
Castes as though they were so many different races is a gross perversion of
tacts. What racial affinity is there between the Brahmin of the Punjab and
the Brahmin of Madras? What racial affinity is there between the
untouchable of Bengal and the untouchable of Madras? What racial
difference is there between the Brahmin of the Punjab and the Chamar of
the Punjab? What racial difference is there between the Brahmin of Madras
and the Pariah of Madras? The Brahmin of the Punjab is racially of the
same stock as the Chamar of the Punjab and the Brahmin of Madras is of
the same race as the Pariah of Madras. Caste system does not demarcate
racial division. Caste system is a social division of people of the same race.
Assuming it, however, to be a case of racial divisions one may ask : What
harm could there be if a mixture of races and of blood was permitted to
take place in India by intermarriages between different Castes? Men are no
doubt divided from animals by so deep a distinction that science recognizes
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men and animals as two distinct species. But even scientists who believe in
purity of races do not assert that the different races constitute different
species of men. They are only varieties of one and the same species. As
such they can interbreed and produce an offspring which is capable of
breeding and which is not sterile. An immense lot of nonsense is talked
about heredity and eugenics in defence of the Caste System. Few would
object to the Caste System if it was in accord with the basic principle of
eugenics because few can object to the improvement of the race by
judicious noting. But one fails to understand how the Caste System secures
judicious mating. Caste System 1s a negative thing. It merely prohibits
persons belonging to different Castes from intermarrying. It is not a
positive method of selecting which two among a given Caste should marry.
If Caste is eugenic in origin then the origin of sub-Castes must also be
eugenic. But can any one seriously maintain that the origin of sub-Castes is
eugenic? I think it would be absurd to contend for such a proposition and
for a very obvious reason. If Caste means race then differences of sub-
Castes cannot mean differences of race because sub-Castes become ex
hypothesia sub-divisions of one and the same race. Consequently the bar
against intermarrying and interdining between sub-Castes cannot be for the
purpose of maintaining purity of race or of blood. If sub-Castes cannot be
eugenic in origin there cannot be any substance in the contention that
Caste is eugenic in origin. Again if Caste is eugenic in origin one can
understand the bar against intermarriage. But what is the purpose of the
interdict placed on interdining between Castes and sub-Castes alike?
Interdining cannot infect blood and therefore cannot be the cause either of
the improvement or of deterioration of the race. This shows that Caste has
no scientific origin and that those who are attempting to give it an eugenic
basis are trying to support by science what is grossly unscientific. Even
today eugenics cannot become a practical possibility unless we have
definite knowledge regarding the laws of heredity. Prof. Bateson in his
Mendel's Principles of Heredity says,”There is nothing in the descent of the
higher mental qualities to suggest that they follow any single system of
transmission. It is likely that both they and the more marked developments
of physical powers result rather from the coincidence of numerous factors
than from the possession of any one genetic element.”To argue that the
Caste System was eugenic in its conception is to attribute to the forefathers
of present-day Hindus a knowledge of heredity which even the modern
scientists do not possess. A tree should be judged by the fruits it yields. If
caste is eugenic what sort of a race of men it should have produced?

Physically speaking the Hindus are a C3 people. They are a race of Pygmies
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and dwarfs stunted in stature and wanting in stamina. It is a nation
9/10ths of which is declared to be unfit for military service. This shows
that the Caste System does not embody the eugenics of modem scientists.
It is a social system which embodies the arrogance and selfishness of a
perverse section of the Hindus who were superior enough in social status
to set it in fashion and who had authority to force it on their inferiors.

VI

Caste does not result in economic efficiency. Caste cannot and has not
improved the race. Caste has however done one thing. It has completely
disorganized and demoralized the Hindus.

The first and foremost thing that must be recognized is that Hindu
Society is a myth. The name Hindu is itself a foreign name. It was given by
the Mohammedans to the natives for the purpose of distinguishing
themselves. It does not occur in any Sanskrit work prior to the
Mohammedan invasion. They did not feel the necessity of a common name
because they had no conception of their having constituted a community.
Hindu society as such does not exist. It is only a collection of castes. Each
caste is conscious of its existence. Its survival is the be all and end all of its
existence. Castes do not even form a federation. A caste has no feeling that
it is affiliated to other castes except when there is a Hindu-Muslim riot. On
all other occasions each caste endeavours to segregate itself and to
distinguish itself from other castes. Each caste not only dines among itself
and marries among itself but each caste prescribes its own distinctive dress.
What other explanation can there be of the innumerable styles of dress
worn by the men and women of India which so amuse the tourists? Indeed
the ideal Hindu must be like a rat living in his own hole refusing to have
any contact with others. There is an utter lack among the Hindus of what
the sociologists call”’consciousness of kind”. There is no Hindu
consciousness of kind. In every Hindu the consciousness that exists is the
consciousness of his caste. That is the reason why the Hindus cannot be
said to form a society or a nation. There are however many Indians whose
patriotism does not permit them to admit that Indians are not a nation,
that they are only an amorphous mass of people. They have insisted that
underlying the apparent diversity there is a fundamental unity which marks
the life of the Hindus in as much as there is a similarity of habits and
customs, beliefs and thoughts which obtain all over the continent of India.
Similarity in habits and customs, beliefs and thoughts there is. But one
cannot accept the conclusion that therefore, the Hindus constitute a
soclety. To do so 1s to misunderstand the essentials which go to make up a
society. Men do not become a society by living in physical proximity any
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more than a man ceases to be a member of his society by living so many
miles away from other men. Secondly similarity in habits and customs,
beliefs and thoughts is not enough to constitute men into society. Things
may be passed physically from one to another like bricks. In the same way
habits and customs, beliefs and thoughts of one group may be taken over
by another group and there may thus appear a similarity between the two.
Culture spreads by diffusion and that is why one finds similarity between
various primitive tribes in the matter of their habits and customs, beliefs
and thoughts, although they do not live in proximity. But no one could say
that because there was this similarity the primitive tribes constituted one
society. This is because similarly in certain things is not enough to
constitute a society. Men constitute a society because they have things
which they possess in common. To have similar thing is totally different
from possessing things in common. And the only way by which men can
come to possess things in common with one another is by being in
communication with one another. This is merely another way of saying that
Society continues to exist by communication indeed in communication. To
make it concrete, it 1s not enough if men act in a way which agrees with the
acts of others. Parallel activity, even if similar, is not sufficient to bind men
into a society. This is proved by the fact that the festivals observed by the
different Castes amongst the Hindus are the same. Yet these parallel
performances of similar festivals by the different castes have not bound
them into one integral whole. For that purpose what is necessary is for a
man to share and participate in a common activity so that the same
emotions are aroused in him that animate the others. Making the individual
a sharer or partner in the associated activity so that he feels its success as
his success, its failure as his failure is the real thing that binds men and
makes a society of them. The Caste System prevents common activity and
by preventing common activity it has prevented the Hindus from
becoming a society with a unified life and a consciousness of its own being.
VII

The Hindus often complain of the isolation and exclusiveness of a gang
or a clique and blame them for anti-social spirit. But they conveniently
forget that this anti-social spirit is the worst feature of their own Caste
System. One caste enjoys singing a hymn of hate against another caste as
much as the Germans did in singing their hymn of hate against the English
during the last war. The literature of the Hindus is full of caste genealogies
in which an attempt is made to give a noble origin to one caste and an
ignoble origin to other castes. The Sabyadrikhand is a notorious instance of
this class of literature. This anti-social spirit is not confined to caste alone.
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It has gone deeper and has poisoned the mutual relations of the sub-castes
as well. In my province the Golak Brahmins, Deorukha Brahmins, Karada
Brahmins, Palshe Brahmins and Chitpavan Brahmins, all claim to be sub-
divisions of the Brahmin Caste. But the anti-social spirit that prevails
between them is quite as marked and quite as virulent as the anti-social
spirit that prevails between them and other non-Brahmin castes. There is
nothing strange in this. An anti-social spirit is found wherever one group
has”interests of its own’’which shut it out from full interaction with other
groups, so that its prevailing purpose is protection of what it has got. This
anti-social spirit, this spirit of protectmg its own interests is as much a
marked feature of the different castes in their isolation from one another as
it is of nations in their isolation. The Brahmin's primary concern is to
protect’his interest”’against those of the non-Brahmins and the non-
Brahmin's primary concern is to protect their interests against those of the
Brahmins. The Hindus, therefore, are not merely an assortment of castes
but they are so many warring groups each living for itself and for its selfish
ideal. There is another feature of caste which is deplorable. The ancestors
of the present-day English fought on one side or the other in the wars of
the Roses and the Cromwellian War. But the decendents of those who
fought on the one side do not bear any animosity— any grudge against the
descendents of those who fought on the other side. The feud is forgotten.
But the present-day non-Brahmins cannot forgive the present-day
Brahmins for the insult their ancestors gave to Shivaji. The present-day
Kayasthas will not forgive the present-day Brahmins for the infamy cast
upon their forefathers by the forefathers of the latter. To what is this
difference due? Obviously to the Caste System. The existence of Caste and
Caste Consciousness has served to keep the memory of past feuds between
castes green and has prevented solidarity.
VIII

The recent discussion about the excluded and partially included areas has
served to draw attention to the position of what are called the aboriginal
tribes in India. They number about 13 millions if not more. Apart from the
questions whether their exclusion from the new Constitution is proper or
improper, the fact still remains that these aborigines have remained in their
primitive uncivilized State in a land which boasts of a civilization thousands
of years old. Not only are they not civilized but some of them follow
pursuits which have led to their being classified as criminals. Thirteen
millions of people living in the midst of civilization are still in a savage state
and are leading the life of hereditary criminals! | But the Hindus have never
telt ashamed of it. This is a phenomenon which in my view is quite
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unparalleled. What is the cause of this shameful state of affairs? Why has
no attempt been made to civilize these aborigines and to lead them to take
to a more honourable way of making a living? The Hindus will probably
seek to account for this savage state of the aborigines by attributing to
them congenital stupidity. They will probably not admit that the aborigines
have remained savages because they had made no etfort to civilize them, to
give them medical aid, to reform them, to make them good citizens. But
supposing a Hindu wished to do what the Christian missionary is doing for
these aborigines, could he have done it? I submit not. Civilizing the
aborigines means adopting them as your own, living in their midst, and
cultivating fellow-feeling, in short loving them. How is it possible for a
Hindu to do this? His whole life is one anxious effort to preserve his caste.
Caste 1s his precious possession which he must save at any cost. He cannot
consent to lose it by establishing contact with the aborigines the remnants
of the hateful Anary as of the Vedic days. Not that a Hindu could not be
taught the sense of duty to fallen humanity, but the trouble is that no
amount of sense of duty can enable him to overcome his duty to preserve
his caste. Caste is, therefore, the real explanation as to why the Hindu has
let the savage remain a savage in the midst of his civilization without
blushing or without feeling any sense of remorse or repentance. The Hindu
has not realized that these aborigines are a source of potential danger. If
these savages remain savages they may not do any harm to the Hindus. But
if they are reclaimed by non-Hindus and converted to their faiths they will
swell the ranks of the enemies of the Hindus. If this happens the Hindu
will have to thank himself and his Caste System.
IX

Not only has the Hindu made no effort for the humanitarian cause of
civilizing the savages but the higher-caste Hindus have deliberately
prevented the lower castes who are within the pale of Hinduism from
rising to the cultural level of the higher castes. 1. will give two instances,
one of the Sonars and the other of the Pathare Prabhus. Both are
communities quite well-known in Maharashtra. Like the rest of the
communities desiring to raise their status these two communities were at
one time endeavouring to adopt some of the ways and habits of the
Brahmins. The Sonars were styling themselves Daivadnya Brahmins and
were wearing their”’dhotis”with folds on and using the word namaskar tor
salutation. Both, the folded way of wearing the”’dhoti”and the namaskar
were special to the Brahmins. The Brahmins did not like this imitation and
this attempt by Sonars to pass off as Brahmins. Under the authority of the
Peshwas the Brahmins successfully put down this attempt on the part. of
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the Sonars to adopt the ways of the Brahmins. They even got the President
of the Councils of the East India Company's settlement in Bombay to issue
a. prohibitory order against the Sonars residing in Bombay. At one time the
Pathare Prabhus had widow-remarriage as a custom of their caste. This
custom of widow-remarriage was later on looked upon as amark of social
inferiority by some members of the caste especially because it was contrary
to the custom prevalent among the Brahmins. With the object of raising
the status of their community some Pathare Prabhus sought to stop this
practice of widow-remarriage that was prevalent in their caste. The
community was divided into two camps, one for and the other against the
innovation. The Peshwas took the side of those in favour of widow-
remarriage and thus virtually prohibited the Pathare Prabhus from
following the ways of the Brahmins. The Hindus criticise the
Mohammedans for having spread their religion by the use of the sword.
They also ridicule Christianity on the score of the inquisition. But really
speaking who 1is better and more worthy of our respect—the
Mohammedans and Christians who attempted to thrust down the throats
of unwilling persons what they regarded as necessary for their salvation or
the Hindu who would not spread the light, who would endeavour to keep
others in darkness, who would not consent to share his intellectual and
social inheritance with those who are ready and willing to make it a part of
their own make-up? I have no hesitation in saying that if the Mohammedan
has been cruel the Hindu has been mean and meanness is worse than
cruelty.
X

Whether the Hindu religion was or was not a missionary religion has been
a controversial issue. Some hold the view that it was never a missionary
religion. Others hold that it was. That the Hindu religion was once a
missionary religion must be admitted. It could not have spread over the
face of India, if it was not a missionary religion. That today it is not a
missionary rehglon is also a fact which must be accepted. The question
therefore is not whether or not the Hindu religion was a missionary
religion. The real question is why did the Hindu religion cease to be a
missionary religion? My answer is this. Hindu religion ceased to be a
missionary religion when the Caste System grew up among the Hindus.
Caste 1s inconsistent with conversion. Inculcation of beliefs and dogmas is
not the only problem that is involved in conversion. To find a place for the
convert in the social life of the community is another and a much more
important problem that arises in connection with conversion. That
problem is where to place the convert, in what caste? It is a problem which
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must baffle every Hindu wishing to make aliens converts to his religion.
Unlike the club the membership of a caste is not open to all and sundry.
The law of caste confines its membership to person born in the caste.
Castes are autonomous and there is no authority anywhere to compel a
caste to admit a new-comer to its social life. Hindu Society being a
collection of castes and each caste being a close corporation there is no
place for a convert. Thus it is the caste which has prevented the Hindus
from expanding and from absorbing other religious communities. So long
as caste remain, Hindu religion cannot be made a missionary religion and
Shudhi will be both a folly and a futility.
XI

The reasons which have made Shudhi impossible for Hindus are also
responsible for making Sanghatan impossible. The idea undetlying Sanghalan
is to remove from the mind of the Hindu that timidity and cowardice
which so painfully make him off from the Mohammedan and the Sikh and
which have led him to adopt the low ways of treachery and cunning for
protecting himself. The question naturally arises : From where does the
Sikh or the Mohammedan derive his strength which makes him brave and
tearless? I am sure it is not due to relative superiority of physical strength,
diet or drill. It is due to the strength arising out of the feeling that all Sikhs
will come to the rescue of a Sikh when he is in danger and that all
Mohammedans will rush to save a Muslim if he is attacked. The Hindu can
derive no such strength. He cannot feel assured that his fellows will come
to his help. Being one and fated to be alone he remains powetless,
develops timidity and cowardice and in a fight surrenders or runs away.
The Sikh as well as the Muslim stands fearless and gives battle because he
knows that though one he will not be alone. The presence of this belief in
the one helps him to hold out and the absence of it in the other makes him
to give way. If you pursue this matter further and ask what is it that enables
the Sikh and the Mohammedan to feel so assured and why is the Hindu
filled with such despair in the matter of help and assistance you will find
that the reasons for this difference lie in the difference in their associated
mode of living. The associated mode of life practised by the Sikhs and the
Mohammedans produces fellow-feeling. The associated mode of life of the
Hindus does not. Among Sikhs and Muslims there 1s a social cement which
makes them Bhazs. Among Hindus there is no such cement and one Hindu
does not regard another Hindu as his Bhai. This explains why a Sikh says
and feels that one Sikh, or one Khalsa is equal to Sava Lakh men. This
explains why one Mohammedan is equal to a crowd of Hindus. This
difference is undoubtedly a difference due to caste. So long as caste
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remains, there will be no Sanghalan and so long as there is no Sanghatan the
Hindu will remain weak and meek. The Hindus claim to be a very tolerant
people. In my opinion this is a mistake. On many occasions they can be
intolerant and if on some occasions they are tolerant that is because they
are too weak to oppose or too indifferent to oppose. This indifference of
the Hindus has become so much a part of their nature that a Hindu will
quite meekly tolerate an insult as well as a wrong. You see amongst them,
to use the words of Mottis,” The great reading down the little, the strong beating
down the weak, cruel men fearing not, kind men daring not and wise men caring
not.”With the Hindu Gods all forbearing, it is not difficult to imagine the
pitiable condition of the wronged and the oppressed among the Hindus.
Indifferentism is the worst kind of disease that can infect a people. Why is
the Hindu so indifferent? In my opinion this indifferentism is the result of
Caste System which has made Sanghatan and co-operation even for a good
cause impossible.
XII

The assertion by the individual of his own opinions and beliefs, his own
independence and interest as over against group standards, group authority
and group interests is the beginning of all reform. But whether the reform
will continue depends upon what scope the group affords for such
individual assertion. If the group is tolerant and fair-minded in dealing with
such individuals they will continue to assert and in the end succeed in
converting their fellows. On the other hand if the group is intolerant and
does not bother about the means it adopts to stifle such individuals they
will perish and the reform will die out. Now a caste has an unquestioned
right to excommunicate any man who is guilty of breaking the rules of the
caste and when it is realized that excommunication involves a complete
cesser of social intercourse it will be agreed that as a form of punishment
there is really little to choose between excommunication and death. No
wonder individual Hindus have not had the courage to assert their
independence by breaking the barriers of caste. It is true that man cannot
get on with his fellows. But it is also true that he cannot do without them.
He would like to have the society of his fellows on his terms. If be cannot
get it on his terms then he will be ready to have it on any terms even
amounting to complete surrender. This 1s because he cannot do without
soclety. A caste 1s ever ready to take advantage of the helplessness of a man
and insist upon complete conformity to its code in letter and in spirit. A
caste can easily organize itself into a conspiracy to make the life of a
reformer a hell and if a conspiracy is a crime I do not understand why such
a nefarious act as an attempt to excommunicate a person for daring to act
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contrary to the rules of caste should not be made an offence punishable in
law. But as it is, even law gives each caste an autonomy to regulate its
membership and punish dissenters with excommunication. Caste in the
hands of the orthodox has been a powerful weapon for persecuting the
reforms and for killing all reform.
XIIT

The effect of caste on the ethics of the Hindus is simply deplorable. Caste
has killed public spirit. Caste has destroyed the sense of public charity.
Caste has made public opinion impossible. A Hindu's public is his caste.
His responsibility is only to his caste. His loyalty 1s restricted only to his
caste. Virtue has become caste-ridden and morality has become, caste-
bound. There is no sympathy to the deserving. There is no appreciation of
the meritorious. There is no charity to the needy. Suffering as such calls for
no response. There is charity but it begins with the caste and ends with the
caste. There 7s sympathy but not for men of other caste. Would a Hindu
acknowledge and follow the leadership of a great and good man? The case
of a Mahatma apart, the answer must be that he will follow a leader if he is
a man of his caste. A Brahmin will follow a leader only if he is a Brahmin, a
Kayastha if he is a Kayastha and so on. The capacity to appreciate merits in
a man apart from his caste does not exist in a Hindu. There is appreciation
of virtue but only when the man is a fellow caste-man. The whole morality
is as bad as tribal morality. My caste-man, right or wrong; my caste-man,
good or bad. It is not a case of standing by virtue and not standing by vice.
It is a case of standing or not standing by the caste. Have not Hindus
committed treason against their country in the interests of their caste?

XIV

I would not be surprised if some of you have grown weary listening to
this tiresome tale of the sad effects which caste has produced. There is
nothing new in it. I will therefore turn to the constructive side of the
problem. What is your ideal society if you do not want caste is a question
that is bound to be asked of you. If you ask me, my ideal would be a
society based on ILiberty, Equality and Fraternity. And why not? What
objection can there be to Fraternity? I cannot imagine any. An ideal society
should be mobile, should be full of channels for conveying a change taking
place in one part to other parts. In an ideal society there should be many
interests consciously communicated and shared. There should be varied
and free points of contact with other modes of association. In other words
there must be social endosmosis. This is fraternity, which is only another
name for democracy. Democracy is not merely a form of Government. It
is primarily a mode of associated living, of conjoint communicated
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experience. It is essentially an attitude of respect and reverence towards
tellowmen. Any objection to Liberty? Few object to liberty in the sense of a
right to free movement, in the sense of a right to life and limb. There is no
objection to liberty in the sense of a right to property, tools and materials
as being necessary for earning a living to keep the body in due state of
health. Why not allow liberty to benefit by an effective and competent use
of a person's powers? The supporters of caste who would allow liberty in
the sense of a right to life, limb and property, would not readily consent to
liberty in this sense, inasmuch as it involves liberty to choose one's
profession. But to object to this kind of liberty is to perpetuate slavery. For
slavery does not merely mean a legalized form of subjection. It means a
state of society in which some men are forced to accept from other the
purposes which control their conduct. This condition obtains even where
there is no slavery in the legal sense. It is found where, as in the Caste
System, some persons are compelled to carry on certain prescribed callings
which are not of their choice. Any objection to equality? This has obviously
been the most contentious part of the slogan of the French Revolution.
The objections to equality may be sound and one may have to admit that
all men are not equal. But what of that? Equality may be a fiction but
nonetheless one must accept it as the governing principle. A. man's power
is dependent upon (1) physical heredity, (2) social inheritance or
endowment in the form of parental care, education, accumulation of
scientific knowledge, everything which enables him to be more efficient
than the savage, and finally, (3) on his own efforts. In all these three
respects men are undoubtedly unequal. But the question i1s, shall we treat
them as unequal because they are unequal? This 1s a question which the
opponents of equality must answer. From the standpoint of the
individualist it may be just to treat men unequally so far as their efforts are
unequal. It may be desirable to give as much incentive as possible to the
full development of every one's powers. But what would happen if men
were treated unequally as they are, in the first two respects? It is obvious
that those individuals also in whose favour there is birth, education, family
name, business connections and inherited wealth would be selected in the
race. But selection under such circumstances would not be a selection of
the able. It would be the selection of the privileged. The reason therefore,
which forces that in the third respect we should treat men unequally
demands that in the first two respects we should treat men as equally as
possible. On the other hand it can be urged that if it is good for the social
body to get the most out of its members, it can get most out of them only
by making them equal as far as possible at the very start of the race. That is
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one reason why we cannot escape equality. But there is another reason why
we must accept equality. A Statesman is concerned with vast numbers of
people. He has neither the time nor the knowledge to draw fine
distinctions and to treat each equitably ze. according to need or according
to capacity. However desirable or reasonable an equitable treatment of men
may be, humanity is not capable of assortment and classification. The
statesman, therefore, must follow some rough and ready rule and that
rough and ready rule is to treat all men alike not because they are alike but
because classification and assortment is impossible. The doctrine of
equality is glaringly fallacious but taking all in all it is the only way a
statesman can proceed in politics which is a severely practical affair and
which demands a severely practical test.
XV

But there is a set of reformers who hold out a different ideal. They go by
the name of the Arya Samajists and their ideal of social organization is
what is called Chaturvarnya or the division of society into four classes
instead of the four thousand castes that we have in India. To make it more
attractive and to disarm opposition the protagonists of Chaturvarnya take
great care to point out that their Chaturvarnya is based not on birth but on
guna (worth). At the outset, I must confess that notwithstanding the worth-
basis of this Chaturvarnya, it is an ideal to which I cannot reconcile myself.
In the first place, if under the Chaturvarnya of the Arya Samajists an
individual is to take his place in the Hindu Society according to his worth. I
do not understand why the Arya Samajists insist upon labelling men as
Brahmin, Kshatriya, Vaishya and Shudra. A learned man would be
honoured without his being labelled a Brahmin. A soldier would be
respected without his being designated a Kshatriya. If European society
honours its soldiers and its servants without giving them permanent labels,
why should Hindu Society find it difficult to do so is a question, which
Arya Samajists have not cared to consider. There is another objection to
the continuance of these labels. All reform consists in a change in the
notions, sentiment and mental attitudes of the people towards men and
things. It is common experience that certain names become associated
with certain notions and sentiments, which determine a person's attitude
towards men and things. The names, Brahmin, Kshatriya, Vaishya and
Shudra, are names which are associated with a definite and fixed notion in
the mind of every Hindu. That notion is that of a hierarchy based on birth.
So long as these names continue, Hindus will continue to think of the
Brahmin, Kshatriya, Vaishya and Shudra as hierarchical divisions of high
and low, based on birth, and act accordingly. The Hindu must be made to
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unlearn all this. But how can this happen if the old labels remain and
continue to recall to his mind old notions. If new notions are to be
inculcated in the minds of people it is necessary to give them new names.
To continue the old name is to make the reform futile. To allow this
Chaturvarnya, based on worth to be designated by such stinking labels of
Brahmin, Kshatriya, Vaishya, Shudra, indicative of social divisions based
on birth, is a snare.
XVI

To me this Chaturvarnya with its old labels is utterly repellent and my
whole being rebels against it. But I do not wish to rest my objection to
Chaturvarnya on mere grounds of sentiments. There are more solid
grounds on which I rely for my opposition to it. A close examination of
this ideal has convinced me that as a system of social organization,
Chaturvarnya is impracticable, harmful and has turned out to be a
miserable failure. From a practical point of view, the system of
Chaturvarnya raises several difficulties which its protagonists do not seem
to have taken into account. The principle underlying caste is fundamentally
different from the principle undetlying [“arma. Not only are they
fundamentally different but they are also fundamentally opposed. The
former is based on worth . How are you going to compel people who have
acquired a higher status based on birth without reference to their worth to
vacate that status? How are you going to compel people to recognize the
status due to a man in accordance with his worth, who is occupying a lower
status based on his birth? For this you must first break up the caste System,
in order to be able to establish the Vama system. How are you going to
reduce the four thousand castes, based oil birth, to the four Varmas, based
on worth? This is the first difficulty which the protagonists of the
Chaturvarnya must grapple with. There is a second difficulty which the
protagonists of Chaturvarnya must grapple with, if they wish to make the
establishment of Chaturvarnya a success.

Chaturvarnya pre-supposes that you can classify people into four definite
classes. Is this possible? In this respect, the ideal of Chaturvarnya has, as
you will see, a close affinity to the Platonic ideal. To Plato, men fell by
nature into three classes. In some individuals, he believed mere appetites
dominated. He assigned them to the labouring and trading classes. Others
revealed to him that over and above appetites, they have a courageous
disposition. He classed them as defenders in war and guardians of internal
peace. Others showed a capacity to grasp the universal reason underlying
things. He made them the law-givers of the people. The criticism to which
Plato's Republic is subject, is also the criticism which must apply to the
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system of Chaturvarnya, in so far as it proceeds upon the possibility of an
accurate classification of men into four distinct classes. The chief criticism
against Plato is that his idea of lumping of individuals into a few sharply
marked-off classes is a very superficial view of man and his powers. Plato
had no perception of the uniqueness of every individual, of his
incommensurability with others, of each individual forming a class of his
own. He had no recognition of the infinite diversity of active tendencies
and combination of tendencies of which an individual is capable. To him,
there were types of faculties or powers in the individual constitution. All
this 1s demonstrably wrong. Modem science has shown that lumping
together of individuals into a few sharply marked-otf classes is a superficial
view of man not worthy of serious consideration. Consequently, the
utilization of the qualities of individuals is incompatible with their
stratification by classes, since the qualities of individuals are so variable.
Chaturvarnya must fail for the very reason for which Plato's Republic must
fail, namely that it is not possible to pigeon men into holes, according as he
belongs to one class or the other. That it is impossible to accurately classify
people into four definite classes is proved by the fact that the original four
classes have now become four thousand castes.

There is a third difficulty in the way of the establishment of the system of
Chaturvarnya. How are you going to maintain the system of Chaturvarnya,
supposing it was established? One important requirement for the
successful working of Chaturvarnya is the maintenance of the penal system
which could maintain it by its sanction. The system of Chaturvarnya must
perpetually face the problem of the transgressor. Unless there is a penalty
attached to the act of transgression, men will not keep to their respective
classes. The whole system will break down, being contrary to human
nature. Chaturvarnya cannot subsist by its own inherent goodness. It must
be enforced by law.

That, without penal sanction the ideal of Chaturvarnya cannot be realized,
is proved by the story in the Ramayana of Rama killing Shambuka. Some
people seem to blame Rama because he wantonly and without reason killed
Shambuka. But to blame Rama for killing Shambuka is to misunderstand
the whole situation. Ram Raj was a Raj based on Chaturvarnya. As a king,
Rama was bound to maintain Chaturvarnya. It was his duty therefore to kill
Shambuka, the Shudra, who had transgressed his class and wanted to be a
Brahmin. This is the reason why Rama killed Shambuka. But this also
shows that penal sanction is necessary for the maintenance of
Chaturvarnya. Not only penal sanction 1s necessary, but penalty of death is
necessary. That is why Rama did not inflict on Shambuka a lesser
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punishment. That is why Manu-Smriti prescribes such heavy sentences as
cutting off the tongue or pouring of molten lead in the ears of the Shudra,
who recites or hears the 1"eda. The supporters of Chaturvarnya must give
an assurance that they could successfully classify men and they could
induce modern society in the twentieth century to reforge the penal
sanctions of Manu-Smriti.

The protagonists of Chaturvarnya do not seem to have considered what
is to happen to women in their system. Are they also to be divided into
tfour classes, Brahmin, Kshatriya, Vaishya and Shudra? Or are they to be
allowed to take the status of their husbands. If the status of the woman is
to be the consequence of marriage what becomes of the underlying
principle of Chaturvarnya, namely, that the status of a person should be
based upon the worth of that person? If they are to be classified according
to their worth is their classification to be nominal or real? If it is to be
nominal then it is useless and then the protagonists of Chaturvarnya must
admit that their system does not apply to women. If it is real, are the
protagonists of Chaturvarnya prepared to follow the logical consequences
of applying it to women? They must be prepared to have women priests
and women soldiers. Hindu society has grown accustomed to women
teachers and women barristers. It may grow accustomed to women brewers
and women butchers. But he would be a bold person, who would say that
it will allow women priests and women soldiers. But that will be the logical
outcome of applying Chaturvarnya to women. Given these difficulties, 1
think no one except a congenital idiot could hope and believe in a
successful regeneration of the Chaturvarnya.

XVII

Assuming that Chaturvarnya is practicable, I contend that it is the most
vicious system. That the Brahmins should cultivate knowledge, that the
Kshatriya should bear arms, that the Vaishya. should trade and that the
Shudra should serve sounds as though it was a system of division of labour.
Whether the theory was intended to state that the Shudra need not or that
whether it was intended to lay down that he must not, is an interesting
question. The defenders of Chaturvarnya give it the first meaning. They
say, why should the Shudra need trouble to acquire wealth, when the three
Vamas are there to support him? Why need the Shudra bother to take to
education, when there is the Brahmin to whom he can go when the
occasion for reading or writing arises? Why need the Shudra worry to arm
himself because there is the Kshatriya to protect him? The theory of
Chaturvarnya, understood in this sense, may be said to look upon the
Shudra as the ward and the three amas as his guardians. Thus interpreted,
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it 1s a simple, elevating and alluring theory. Assuming this to be the correct
view of the underlying conception of Chaturvarnya, it seems to me that the
system 1s neither fool-proof nor knave-proof. What 1s to happen, if the
Brahmins, Vaishyas and Kshatriyas fail to pursue knowledge, to engage in
economic enterprise and to be efficient soldiers which are their respective
functions? Contrary-wise, suppose that they discharge their functions but
flout their duty to the Shudra or to one another, what is to happen to the
Shudra if the three classes refuse to support him on fair terms or combine
to keep him down? Who is to safeguard the interests of the Shudra or for
the matter of that of the Vaishya and Kshatriya when the person, who is
trying to take advantage of his ignorance is the Brahmin? Who is to defend
the liberty of the Shudra and for the matter of that, of the Brahmin and the
Vaishya when the person who is robbing him of it is the Kshatriya? Inter-
dependence of one class on another class is inevitable. Even dependence of
one class upon another may sometimes become allowable. But why make
one person depend upon another in the matter of his vital needs?
Education everyone must have. Means of defence everyone must have.
These are the paramount requirements of every man for his self-
preservation. How can the fact that his neighbour is educated and armed
help a man who is uneducated and disarmed. The whole theory is absurd.
These are the questions, which the defenders of Chaturvarnya do not seem
to be troubled about. But they are very pertinent questions. Assuming their
conception of Chaturvarnya that the relationship between the different
classes is that of ward and guardian is the real conception undetlying
Chaturvarnya, it must be admitted that it makes no provision to safeguard
the interests of the ward from the misdeeds of the guardian. Whether the
relationship of guardian and ward was the real underlying conception, on
which Chaturvarnya was based, there is no doubt that in practice the
relation was that of master and servants. The three classes, Brahmins,
Kshatriyas and Vaishyas although not very happy in their mutual
relationship managed to work by compromise. The Brahmin flattered the
Kshatriya and both let the Vaishya live in order to be able to live upon him.
But the three agreed to beat down the Shudra. He was not allowed to
acquire wealth lest he should be independent of the three [Vamcus. He was
prohibited from acquiring knowledge lest he should keep a steady wvigil
regarding his interests. He was prohibited from bearing arms lest he should
have the means to rebel against their authority. That this is how the
Shudras were treated by the Tryavarnikas is evidenced by the Laws of
Manu. There 1s no code of laws more infamous regarding social rights than
the Laws of Manu. Any instance from anywhere of social injustice must
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pale before it. Why have the mass of people tolerated the social evils to
which they have been subjected? There have been social revolutions in
other countries of the world. Why have there not been social revolutions in
India is a question which has incessantly troubled me. There is only one
answer, which I can give and it is that the lower classes of Hindus have
been completely disabled for direct action on account of this wretched
system of Chaturvarnya. They could not bear arms and without arms they
could not rebel. They were all ploughmen or rather condemned to be
ploughmen and they never were allowed to convert their ploughshare into
swords. They had no bayonets and therefore everyone who chose could
and did sit upon them. On account of the Chaturvarnya, they could receive
no education. They could not think out or know the way to their salvation.
They were condemned to be lowly and not knowing the way of escape and
not having the means of escape, they became reconciled to eternal
servitude, which they accepted as their inescapable fate. It is true that even
in BEurope the strong has not shrunk from the exploitation, nay the
spoliation of the weak. But in Europe, the strong have never contrived to
make the weak helpless against exploitation so shamelessly as was the case
in India among the Hindus. Social war has been raging between the strong
and the weak far more violently in Europe than it has ever been in India.
Yet, the weak in Europe has had in his freedom of military service his
p/@/ﬂm/ weapon, in suffering his political weapon and in education his moral
weapon. These three weapons for emancipation were never withheld by the
strong from the weak in Europe. All these weapons were, however, denied
to the masses in India by Chaturvarnya. There cannot be a more degrading
system of social organization than the Chaturvarnya. It is the system which
deadens, paralyses and cripples the people from helptul activity. This is no
exaggeration. History bears ample evidence. There is only one period in
Indian history which is a period of freedom, greatness and glory. That is
the period of the Mourya Empire. At all other times the country suffered
from defeat and darkness. But the Mourya period was a period when
Chaturvarnya was completely annihilated, when the Shudras, who
constituted the mass of the people, came into their own and became the
rulers of the country. The period of defeat and darkness is the period when
Chaturvarnya flourished to the damnation of the greater part of the people
of the country.
XVIII

Chaturvarnya is not new. It is as old as the [“edas. That is one of the
reasons why we are asked by the Arya Samajists to consider its claims.
Judging from the past as a system of social organization, it has been tried

111




112

Selected Works of Dr BR Ambedkar

and it has failed. How many times have the Brahmins annihilated the seed
of the Kshatriyas] How many times have the Kshatriyas annihilated the
Brahmins! The Mahabharata and the Puranas are full of incidents of the
strife between the Brahmins and the Kshatriyas. They even quarreled over
such petty questions as to who should salute first, as to who should give
way first, the Brahmins or the Kshatriyas, when the two met in the street.
Not only was the Brahmin an eyesore to die Kshatriya and the Kshatriya
an eyesore to the Brahmin, it seems that the Kshatriyas had become
tyrannical and the masses, disarmed as they were under the system of
Chaturvarnya, were praying Almighty God for relief from their tyranny.
The Bhagwat tells us very definitely that Krishna had taken Avtar for one
sacred purpose and that was to annihilate the Kshatriyas. With these
instances of rivalry and enmity between the ditferent [“#rmas before us, 1
do not understand how any one can hold out Chaturvarnya as an ideal to
be aimed at or as a pattern, on which the Hindu Society should be
remodelled.
XIX

I have dealt with those, who are without you and whose hostility to your
ideal is quite open. There appear to be others, who are neither without you
nor with you. I was hesitating whether I should deal with their point of
view. But on further consideration I have come to the conclusion that I
must and that for two reasons. Firstly, their attitude to the problem of caste
is not merely an attitude of neutrality, but is an attitude of aimed neutrality.
Secondly, they probably represent a considerable body of people. Of these,
there is one set which finds nothing peculiar nor odious in the Caste
System of the Hindus. Such Hindus cite the case of Muslims, Sikhs and
Christians and find comfort in the fact that they too have castes amongst
them. In considering this question you must a.t the outset bear in mind that
nowhere is human society oze single whole. It is always plural. In the world
of action, the individual is one limit and society the other. Between them lie
all sorts of associative arrangements of lesser and larger scope, families,
triendship, co-operative associations, business combines, political parties,
bands of thieves and robbers. These small groups are usually firmly welded
together and are often as exclusive as castes. They have a narrow and
intensive code, which is often anti-social. This is true of every society, in
Europe as well as in Asia, The question to be asked in determining whether
a given society is an ideal society ; is not whether there are groups in it,
because groups exist in all societies. The. questions to be asked in
determining what is an ideal society are : How numerous and varied are the
interests which are consciously shared by the groups? How full and free is
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the interplay with other forms of associations? Are the forces that separate
groups and classes more numerous than the forces that unite? What social
significance is attached to this group life? Is its exclusiveness a matter of
custom and convenience or 1s it a matter of religion? It is in the light of
these questions that one must decide whether caste among Non-Hindus is
the same as caste among Hindus. If we apply these considerations to castes
among Mohammedans, Sikhs and Christians on the one hand and to castes
among Hindus on the other, you will find that caste among Non-Hindus is
tfundamentally different from caste among Hindus. First, the ties, which
consciously make the Hindus hold together, are non-existent, while among
Non-Hindus there are many that hold them together. The strength of a
society depends upon the presence of points of contact, possibilities of
interaction between different groups which exist in it. These are what
Carlyle calls”organic filaments”ze. the elastic threads which help to bring
the disintegrating elements together and to reunite them. There is no
integrating farce among the Hindus to counteract the disintegration caused
by caste. While among the Non-Hindus there are plenty of these organic
filaments which bind them together. Again it must be borne in mind that
although there are castes among Non-Hindus, as there are among Hindus,
caste has not the same social significance for Non-Hindus as it has for
Hindus. Ask Mohammedan or a Sikh, who he is? He tells you that he is a
Mohammedan or a Sikh as the case may be. He does not tell you his caste
although he has one and you are satisfied with his answer. When he tells
you that he is a Muslim, you do not proceed to ask him whether he is a
Shiya or a Suni; Sheikh or Saiyad ; Khatik or Pinjari. When he tells you he
is a Sikh, you do not ask him whether he is Jat or Roda ; Mazbi or Ramdasi.
But you are not satisfied, if a person tells you that he is a Hindu. You feel
bound to inquire into his caste. Why? Because so essential is caste in the
case of a Hindu that without knowing it you do not feel sure what sort of a
being he 1s. That caste has not the same social significance among Non-
Hindus as it has among Hindus is clear if you take into consideration the
consequences which follow breach of caste. There may be castes among
Sikhs and Mohammedans but the Sikhs and the Mohammedans will not
outcast a Sikh or a Mohammedan if he broke his caste. Indeed, the very
idea of excommunication is foreign to the Sikhs and the Mohammedans.
But with the Hindus the case is entirely different. He is sure to be
outcasted if he broke caste. This shows the difference in the social
significance of caste to Hindus and Non-Hindus. This is the second point
of difference. But there is also a third and a more important one. Caste
among the non-Hindus has no religious consecration; but among the

113




114

Selected Works of Dr BR Ambedkar

Hindus most decidedly it has. Among the Non-Hindus, caste is only a
practice, not a sacred institution. They did not originate it. With them it is
only a survival. They do not regard caste as a religious dogma. Religion
compels the Hindus to treat isolation and segregation of castes as a virtue.
Religion does not compel the Non-Hindus to take the same attitude
towards caste. If Hindus wish to break caste, their religion will come in
their way. But it will not be so in the case of Non-Hindus. It is, therefore, a
dangerous delusion to take comfort in the mere existence of caste among
Non-Hindus, without caring to know what place caste occupies in their life
and whether there are other”organic filaments”, which subordinate the
teeling of caste to the feeling of community. The sooner the Hindus are
cured of this delusion the butter.

The other set denies that caste presents any problem at all for the .Hindus
to consider. Such Hindus seeck comfort in the view that the Hindus have
survived and take this as a proof of their fitness to survive. This point of
view is well expressed by Prof. S. Radhakrishnan in his Hindu view of life.
Referring to Hinduism he says,”The civilization itself has not, been a short-
lived one. its historic records date back for over four thousand years and
even then it had reached a stage of civilization which has continued its
unbroken, though at times slow and static, course until the present day. It
has stood the stress and strain of more than four or five millenniums of
spiritual thought and experience. Though peoples of different races and
cultures have been pouring into India from the dawn of History, Hinduism
has been able to maintain its supremacy and even the proselytising creeds
backed by political power have not been able to coerce the large majority
of Hindus to their views. The Hindu culture possesses some vitality which
seems to be denied to some other more forceful current . It is no more
necessary to dissect Hinduism than to open a tree to see whether the sap
still runs.”The name of Prof. Radhakrishnan is big enough to invest with
profundity whatever he says and impress the minds of his readers. But I
must not hesitate to speak out my mind. For, I fear that his statement may
become the basis of a vicious argument that the fact of survival is proof of
fitness to survive. It seems to me that the question is. not whether a
community lives or dies ; the question is on what plane does it live. There
are different modes of survival. But all are not equally honourable. For an
individual as well as for a society, there is a gulf between merely living and
living worthily. To fight in a battle and to live in glory is one mode. To beat
a retreat, to surrender and to live the life of a captive is. also a mode of
survival. It is useless for a Hindu to take comfort in the fact that he and his
people have survived. What he must consider is what is the quality of their
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survival. If he does that, I am sure he will cease to take pride in the mere
fact of survival. A Hindu's life has been a life of continuous defeat and
what appears to him to be life everlasting is not living everlastingly but is
really a life which is perishing everlastingly. It is a mode of survival of
which every right-minded Hindu, who is not afraid to own up the truth,
will feel ashamed.

XX

There is no doubt; in my opinion, that unless you change your social
order you can achieve little by way of progress. You cannot mobilize the
community either for defence or for offence. You cannot build
anything on the foundations of caste. You cannot build up a nation, you
cannot build up a morality. Anything that you will build on the foundations
of caste will crack and will never be a whole.

The only question that remains to be considered is—How fo bring about the
reform of the Hindu social order? How to abolish caste? 'This 1s a question of
supreme importance. There is a view that in the refarm of caste, the first
step to take, is to abolish sub-castes. This view is based upon the
supposition that there is a greater similarity in manners and status between
sub-caste than there is between castes. 1 think, this is an erroneous
supposition. The Brahmins of Northem and Central India are socially of
lower grade, as compared with the Brahmins of the Deccan and Southern
India. The former are only cooks and water-carriers while the latter occupy
a high social position. On the other hand, in Northern India, the Vaishyas
and Kayasthas are intellectually and socially on a par with the Brahmins of
the Deccan and Southern India. Again, in the matter of food there is no
similarity between the Brahmins of the Deccan and Southern India, who
are vegetarians and the Brahmins of Kashmir and Bengal who are non-
vegetarians. On the other hand, the Brahmins of the- Deccan and Southern
India have more in common so far as food is concerned with such non-
Brahmins as the Gujaratis, Marwaris, Banias and Jains. There is no doubt
that from the standpoint of making the transit from one caste to another
casy, the fusion of the Kayasthas of Northern India and the other Non-
Brahmins of Southern India with the Non-Brahmins of the Deccan and the
Dravid country is more practicable than the fusion of the Brahmins of the
South with the Brahmins of the North. But assuming that the fusion of
sub-Castes is possible, what guarantee is there that the abolition of sub-
Castes will necessarily lead to the abolition of Castes? On the contrary, it
may happen that the process may stop with the abolition of sub-Castes. In
that case, the abolition of sub-Castes will only help to strengthen the Castes
and make them more powerful and therefore more mischievous. This
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remedy is therefore neither practicable nor effective and may easily prove
to be a wrong remedy. Another plan of action for the abolition of Caste is
to begin with inter-caste dinners. This also, in my opinion, is an inadequate
remedy. There are many Castes which allow inter-dining. But it is a
common experience that inter-dining has not succeeded in killing the spirit
of Caste and the consciousness of Caste. I am convinced that the real
remedy is inter-marriage. Fusion of blood can alone create the feeling of
being kith and kin and unless this feeling of kinship, of being kindred,
becomes paramount the separatist feeling—the feeling of being aliens—
created by Caste will not vanish. Among the Hindus inter-marriage must
necessarily be a factor of greater force in social life than it need be in the
life of the non-Hindus. Where society is already well-knit by other ties,
marriage is an ordinary incident of life. But where society cut asunder,
marriage as a binding force becomes a matter of urgent necessity. The real
remedy for breaking Caste is inter-marriage. Nothing else will serve as the solvent of
Caste. Your Jat-Pat-Todak Mandal has adopted this line of attack.

It is a direct and frontal attack, and I congratulate you upon a collect
diagnosis and more upon your having shown the courage to tell the Hindus
what 1s really wrong with them. Political tyranny is nothing compared to
social tyranny and a reformer, who defies society, is a much more
courageous man than a politician, who defies Government. You are right in
holding that Caste will cease to be an operative farce only when inter-
dining and inter-marriage have become matters of common course. You
have located the source of the disease. But is your prescription the right
prescription for the disease? Ask yourselves this question ; Why is it that a
large majority of Hindus do not inter-dine and do not inter-marry? Why is
it that your cause is not popular? There can be only one answer to this
question and it 1s that inter-dining and inter-marriage are repugnant to the
beliefs and dogmas which the Hindus regard as sacred. Caste is not a
physical object like a wall of bricks or a line of barbed wire which prevents
the Hindus from co-mingling and which has, therefore, to be pulled down.
Caste is a notion, it is a state of the mind. The destruction of Caste does
not therefore mean the destruction of a physical barrier. It means a notional
change. Caste may be bad. Caste may lead to conduct so gross as to be
called man's inhumanity to man. All the same, it must be recognized that
the Hindus observe Caste not because they are inhuman or wrong headed.
They observe Caste because they are deeply religious. People are not wrong
in observing Caste. In my view, what is wrong is their religion, which has
inculcated this notion of Caste. If this is correct, then obviously the enemy,
you must grapple with, is not the people who observe Caste, but the
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Shastras which teach them this religion of Caste. Criticising and ridiculing
people for not inter-dining or inter-marrying or occasionally holding inter-
caste dinners and celebrating inter-caste marriages, is a futile method of
achieving the desired end. The real remedy is to destroy the belief in the
sanctity of the Shastras. How do you expect to succeed, if you allow the
Shastras to continue to mould the beliefs and opinions of the people? Not
to question the authority of the Shastras , to permit the people to believe in
their sanctity and their sanctions and to blame them and to criticise them
for their acts as being irrational and inhuman is a incongruous way of
carrying on social reform. Reformers working for the removal of
untouchability including Mahatma Gandhi, do not seem to realize that the
acts of the people are merely the results of their beliefs inculcated upon
their minds by the Shastras and that people will not change their conduct
until they cease to believe in the sanctity of the Shastras on which their
conduct is founded. No wonder that such efforts have not produced any
results. You also seem to be erring in the same way as the reformers
working in the cause of removing untouchability. To agitate for and to
organise inter-caste dinners and inter-caste marriages is like forced feeding
brought about by artificial means. Make every man and woman free from
the thraldom of the Shastras , cleanse their minds of the pernicious notions
tounded on the Shastras, and he or she will inter-dine and inter-marry,
without your telling him or her to do so.

It is no use seeking refuge in quibbles. It is no use telling people that the
Shastras do not say what they are believed to say, grammatically read or
logically interpreted. What matters is how the Shastras have been
understood by the people. You must take the stand that Buddha took. You
must take the stand which Guru Nanak took. You must not only discard
the Shastras, you must deny their authority, as did Buddha and Nanak. You
must have courage to tell the Hindus, that what is wrong with them is their
religion— the religion which has produced in them this notion of the
sacredness of Caste. Will you show that courage?r

XXI

What are your chances of success? Social reforms fall into different
species. There is a species of reform, which does not relate to the religious
notion of people but is purely secular in character. There 1s also a species
of reform, which relates to the religious notions of people. Of such a
species of reform, there are two varieties. In one, the reform accords with
the principles of the religion and merely invites people, who have departed
from it, to revert to them and to follow them. The second is a reform
which not only touches the religious principles but is diametrically opposed
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to those principles and invites people to depart from and to discard their
authority and to act contrary to those principles. Caste is the natural
outcome of certain religious beliefs which have the sanction of the Shastras,
which are believed to contain the command of divinely inspired sages who
were endowed with a supernatural wisdom and whose commands,
therefore, cannot be disobeyed without committing sin. The destruction of
Caste 1s a reform which falls under the third category. To ask people to
give up Caste is to ask them to go contrary to their fundamental religious
notions. It is obvious that the first and second species of reform are easy.
But the third is a stupendous task, well nigh impossible. The Hindus hold
to the sacredness of the social order. Caste has a divine basis. You must
therefore destroy the sacredness and divinity with which Caste has become
invested. In the last analysis, this means you must destroy the authority of
the Shastras and the 1edas.

I have emphasized this question of the ways and means of destroying
Caste, because I think that knowing the proper ways and means is more
important than knowing the ideal. If you do not know the real ways and
means, all your shots are sure to be misfires. If my analysis is correct then
your task is herculean. You alone can say whether you are capable of
achieving it.

Speaking for myself, I see the task to be well nigh impossible. Perhaps
you would like to know why I think so. Out of the many reasons, which
have led me to take this view, I will mention some, which I regard much
important. One of these reasons is the attitude of hostility, which the
Brahmins have shown towards this question. The Brahmins form the
vanguard of the movement for political reform and in some cases also of
economic reform. But they are not to be found even as camp followers in
the army raised to break down the barricades of Caste. Is there any hope of
the Brahmins ever taking up a lead in the future in this matter? I say no.
You may ask why? You may argue that there is no reason why Brahmins
should continue to shun social reform. You may argue that the Brahmins
know that the bane of Hindu Society is Caste and as an enlightened class
could not be expected to be indifferent to its consequences. You may argue
that there are secular Brahmins and priestly Brahmins and if the latter do
not take up the cudgels on behalf of those who want to break Caste, the
former will. All this of course sounds very plausible. But in all this it 1s
torgotten that the break up of the Caste system is bound to affect adversely
the Brahmin Caste. Having regard to this, is it reasonable to expect that the
Brahmins will ever consent to lead a movement the ultimate result of
which is to destroy the power and prestige of the Brahmin Caste? Is it
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reasonable to expect the secular Brahmins to take part in a movement
directed against the priestly Brahmins? In my judgment, it is useless to
make a distinction between the secular Brahmins and priestly Brahmins.
Both are kith and kin. They are two arms of the same body and one bound
to fight for the existence of the other. In this connection, I am reminded of
some very pregnant remarks made by Prof. Dicey in his English Constitution.
Speaking of the actual limitation on the legislative supremacy of
Parliament, Dicey says :”The actual exercise of authority by any sovereign
whatever, and notably by Parliament, is bounded or controlled by two
limitations. Of these the one is an external, and the other is an internal
limitation. The external limit to the real power of a sovereign consists in
the possibility or certainty that his subjects or a large number of them will
disobey or resist his laws. . . The internal limit to the exercise of sovereignty
arises from the nature of the sovereign power itself. Even a despot
exercises his powers in accordance with his character, which is itself
moulded by the circumstance under which he lives, including under that
head the moral feelings of the time and the society to which he belongs.
The Sultan could not, if he would, change the religion of the Mohammedan
world, but even if he could do so, it is in the very highest degree
improbable that the head of Mohammedanism should wish to overthrow
the religion of Mohammed ; the internal check on the exercise of the
Sultan's power is at least as strong as the external limitation. People
sometimes ask the idle question, why the Pope does not introduce this or
that reform? The true answer is that a revolutionist is not the kind of man
who becomes a Pope and that a man who becomes a Pope has no wish to
be a revolutionist.”’I think, these remarks apply equally to the Brahmins of
India and one can say with equal truth that if a man who becomes a Pope
has no wish to become a revolutionary, a man who is born a Brahmin has
much less desire to become a revolutionary. Indeed, to expect a Brahmin to
be a revolutionary in matters of social reform is as idle as to expect the
British Parliament, as was said by Leslie Stephen, to pass an Act requiring
all blue-eyed babies to be murdered.

Some of you will say that it is a matter of small concern whether the
Brahmins come forward to lead the movement against Caste or whether
they do not. To take this view is in my judgment to ignore the part played
by the intellectual class in the community. Whether you accept the theory
of the great man as the maker of history or whether you do not, this much
you will have to concede that in every country the intellectual class is the
most influential class, if not the governing class. The intellectual class is the
class which can foresee, it is the class which can advise and give lead. In no
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country does the mass of the people live the life of intelligent thought and
action. It is largely imitative and follows the intellectual class. There is no
exaggeration in saying that the entire destiny of a country depends upon its
intellectual class. If the intellectual class is honest, independent and
disinterested it can be trusted to take the initiative and give a proper lead
when a crisis arises. It is true that intellect by itself is no virtue. It is only a
means and the use of means depends upon the ends which an intellectual
person pursues. An intellectual man can be a good man but he can easily be
a rogue. Similarly an intellectual class may be a band of high-souled
persons, ready to help, ready to emancipate erring humanity or it may easily
be a gang of crooks or a body of advocates of a narrow clique from which
it draws its support. You may think it a pity that the intellectual class in
India is simply another name for the Brahmin caste. You may regret that
the two are one.; that the existence of the intellectual class should be bound
with one single caste, that this intellectual class should share the interest
and the aspirations of that Brahmin caste, which has regarded itself the
custodian of the interest of that caste, rather than of the interests of the
country. All this may be very regrettable. But the fact remains, that the
Brahmins form the intellectual class of the Hindus. It is not only an
intellectual class but it is a class which is held in great reverence by the rest
of the Hindus. The Hindus are taught that the Brahmins are Bhudevas
(Gods on earth)  vernanam brabmmam gurub ! : The Hindus are taught that
Brahmins alone can be their teachers. Manu says,”If it be asked how it
should be with respect to points of the Dharma which have not been
specially mentioned, the answer is that which Brahmins who are Shishthas
propound shall doubtless have legal force.”:

ANAMNATESHU DHARMEHU KATHAM SYADITI CHEDBHVETA !
YAM SHISHTA BRAHNAM BRUYUH SA DHARMAH SYADASHNKITAH !!

When such an intellectual class, which holds the rest of the community in
its grip, is opposed to the reform of Caste, the chances of success in a
movement for the break-up of the Caste system appear to me very, very
remote.

The second reason, why I say the task is impossible, will be clear if you
will bear in mind that the Caste system has two aspects. In one of its
aspects, it divides men into separate communities. In its second aspect, it
places these communities in a graded order one above the other in social
status. Each caste takes its pride and its consolation in the fact that in the
scale of castes it is above some other caste. As an outward mark of this
gradation, there is also a gradation of social and religious rights technically
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spoken of an Ashta-dhikaras and Sanskaras. The higher the grade of a caste,
the greater the number of these rights and the lower the grade, the lesser
their number. Now this gradation, this scaling of castes, makes it
impossible to organise a common front against the Caste System. If a caste
claims the right to inter-dine and inter-marry with another caste placed
above it, it is frozen, instantly it is told by mischief-mongers, and there are
many Brahmins amongst such mischief-mongers, that it will have to
concede inter-dining and inter-marriage with castes below it | All are slaves
of the Caste System. But all the slaves are not equal in status. To excite the
proletariat to bring about an economic revolution, Karl Marx told them
”You have nothing to lose except your chains.”But the artful way in which
the social and religious rights are distributed among the different castes
whereby some have more and some have less, makes the slogan of Karl
Marx quite useless to excite the Hindus against the Caste System. Castes
form a graded system of sovereignties, high and low, Which are jealous of
their status and which know that if a general dissolution came, some of
them stand to lose more of their prestige and power than others do. You
cannot, therefore, have a general mobilization of the Hindus, to use a
military expression, for an attack on the Caste System.

XXII

Can you appeal to reason and ask the Hindus to discard Caste as being
contrary to reason? That raises the question : Is a Hindu free to follow his
reason? Manu has laid down three sanctions to which every Hindu must
conform in the matter of his behaviour vedah smritih sadacharah nvasy cha
priyamatmanah Here there is no place for reason to play its part. A Hindu
must follow either VVeda, Smriti or Sadachar. He cannot follow anything else.
In the first place how are the texts of the VVedas and Swmritis to be
interpreted whenever any doubt arises regarding their meaning? On this
important question the view of Manu is quite definite. He says :

yovamanyet te moole hetushrashraya dwigah
sa sadbubbirbabishkaryo nashtiko vedandikah
According to this rule, rationalism as a canon of interpreting the [edas
and Swmritis, 1s absolutely condemned. It 1s regarded to be as wicked as
atheism and the punishment provided for it i1s ex-communication. Thus,
where a matter is covered by the Veda or the Swriti, a Hindu cannot resort
to rational thinking. Even when there 1s a conflict between [edas and
Smritis on matters on which they have given a positive injunction, the
solution is not left to reason. When there is a conflict between two Shrutss,
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both are to be regarded as of equal authority. Either of them may be
tfollowed. No attempt is to be made to find out which of the two accords
with reason. This is made clear by Manu:

shrutidwadham tu yatra syaptatra dbarvarvudhau smritau
"When there is a conflict between Shruti and Sinriti , the Shruti must
prevail.”But here too, no attempt must be made to find out which of the
two accords with reason. This is laid down by Manu in the following

Shloka :

ya vedabahyah snrityo yashch kashch kridrishtab i
sarvasta nishphalah prety tamonishtha hi tah smritah ii
Again, when there is a conflict between two Swritis, the Manu-Smriti must
prevail, but no attempt is to be made to find out which of the two accords
with reason. This is the ruling given by Brihaspati:

vedayatvopanibandhritavat pramanyam bhi manoah smiritah
manyrthaviparita tu ya smritih sa na shashyate
It is, therefore, clear that in any matter on which the Shrutis and Swritis
have given a positive direction, a Hindu is not free to use his reasoning
taculty. The same rule is laid down in the Mahabharat :

puranam manvo dbarmab sango vedashchikitsitam
agasidhani chatvari na hantavyani hetubhibh

He must abide by their directions. The Caste and 1Varna are matters,
which are dealt with by the "edas and the Swritis and consequently, appeal
to reason can have no effect on a Hindu. So far as Caste and 1Varma are
concerned, not only the Shastras do not permit the Hindu to use his reason
in the decision of the question, but they have taken care to see that no
occasion is left to examine in a rational way the foundations of his belief in
Caste and Varma. It must be a source of silent amusement to many a Non-
Hindu to find hundreds and thousands of Hindus breaking Caste on
certain occasions, such as railway journey and foreign travel and yet
endeavouring to maintain Caste for the rest of their lives | The explanation
of this phenomenon discloses another fetter on the reasoning faculties of
the Hindus. Man's life is generally habitual and unreflective. Reflective
thought, in the sense of active, persistent and careful consideration of any
belief or supposed form or knowledge in the light of the grounds that
support it and further conclusions to which it tends, 1s quite rare and arises
only in a situation which presents a dilemma—a Crisis-Railway journeys
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and foreign travels are really occasions of crisis in the life of a Hindu and it
is natural to expect a Hindu to ask himself why he should maintain Caste at
all, if he cannot maintain it at all times. But he does not. He breaks Caste at
one step and proceeds to observe it at the next without raising any
question. The reason for this astonishing conduct is to be found in the rule
of the Shastras, which directs him to maintain Caste as far as possible and
to undergo praynschitia when he cannot. By this theory of prayaschitta , the
Shastras by following a spirit of compromise have given caste a perpetual
lease of life and have smothered reflective thought which would have
otherwise led to the destruction of the notion of Caste.

There have been many who have worked in the cause of the abolition of
Caste and Untouchability. Of those, who can be mentioned, Ramanuja,
Kabir and others stand out prominently. Can you appeal to the acts of
these reformers and exhort the Hindus to follow them? It is true that Manu
has included Sadachar (sadachar) as one of the sanctions along with Shruti
and Swriti. Indeed, Sadachar has been given a higher place than Shastras :

yaddwacharyate yen dharmya vadbarmamey va
deshasyacharanam nityam charitram tadwikirtatam

according to this, sadachar, whether, it is dbarmya or adbarmya in
accordance with Shastras or contrary to Shastras, must be followed. But
what is the meaning of Sadachar’ 1f any one were to suppose that Sadachar
means right or good acts ze. acts of good and righteous men he would find
himself greatly mistaken. Sadachar does not means good acts or acts of
good men. It means ancient custom good or bad. The following verse makes
this clear :

yasmin deshe ya acharah parmpayakramagatah
varnani kil sarvesham sa sadachar uchyate

As though to warn people against the view that Sadachar means good acts
or acts of good men and fearing that people might understand it that way
and follow the acts of good men, the Swrities have commanded the Hindus
in unmistakable terms not to follow even Gods in their good deeds, if they
are contrary to Shruti, Smrili and Sadachar. This may sound to be most
extraordinary, most perverse, but the. fact remains that #a devacharitam charet
is an injunction, issued to the Hindus by their Shastras. Reason and morality
are the two most powerful weapons in the armoury of a Reformer. To
deprive him of the use of these weapons is to disable him for action .How
are you going to break up Caste, if people are not free to consider whether
it accords with reason? How are you going to break up Caste if people are
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not free to consider whether it accords with morality? The wall built
around Caste is impregnable and the material, of which it is built, contains
none of the combustible stuff of reason and morality. Add to this the fact
that inside this wall stands the army of Brahmins, who form the intellectual
class, Brahmins who are the natural leaders of the Hindus, Brahmins who
are there not as mere mercenary soldiers but as an army fighting for its
homeland and you will get an idea why I think that breaking-up of Caste
amongst the Hindus is well-nigh impossible. At any rate, it would take ages
before a breach is made. But whether the doing of the deed takes time or
whether it can be done quickly, you must not forget that if you wish to bring
about & breach in the system then you have got to apply the dynamite to
the VVedas and the Shastras, which deny any part to reason, to Vedas and
Shastras, which deny any part to morality. You must destroy the Religion of
the Shrutis and the Swritis. Nothing else will avail. This is my considered
view of the matter.
XXIII

Some may not understand what I mean by destruction of Religion; some
may find the idea revolting to them and some may find it revolutionary. Let
me therefore explain my position. I do not know whether you draw a
distinction between principles and rules. But I do. Not only I make a
distinction but I say that this distinction is real and important. Rules are
practical ; they are habitual ways of doing things according to prescription.
But principles are intellectual; they are useful methods of judging things.
Rules seek to tell an agent just what course of action to pursue. Principles
do not prescribe a specific course of action. Rules, like cooking recipes, do
tell just what to do and how to do it. A prinsiple, such as that of justice,
supplies a main head by reference to which he is to consider the bearings
of his desires and purposes, it guides him in his thinking by suggesting to
him the important consideration which he should bear in mind. This
difference between rules and principles makes the acts done in pursuit of
them different in quality and in content. Doing what is said to be, good by
virtue of a rule and doing good in the light of a principle are two different
things. The principle may be wrong but the act is conscious and
responsible. The rule may be right but the act is mechanical. A religious act
may not be a correct act but must at least be a responsible act. To permit
of this responsibility, Religion must mainly be a matter of principles only. It
cannot be a matter of rules. The moment it degenerates into rules it ceases
to be Religion, as it kills responsibility which is the essence of a truly
religious act. What is this Hindu Religion? Is it a set of principles or is it a
code of rules? Now the Hindu Religion, as contained in the Vedas and the
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Smritis, 1s nothing but a mass of sacrificial, social, political and sanitary rules
and regulations, all mixed up. What is called Religion by the Hindus is
nothing but a multitude of commands and prohibitions. Religion, in the
sense of spiritual principles, truly universal, applicable to all races, to all
countties, to all times, is not to be found in them, and if it is, it does not
form the governing part of a Hindu's life. That for a Hindu, Dharma
means commands and prohibitions 1s clear from the way the word Dharma
is used in edas and the Sinritis and understood by the commentators. The
word Dharma as used in the [Yedas in most cases means religious
ordinances or rites. Even Jaimini in his Purva-Mimansa defines Dharma

s”’a desirable goal or result that is indicated by injunctive (17edic) passages”.
To put it in plain language, what the Hindus call Religion is really Law or at
best legalized class-ethics. Frankly, I refuse to cull this code of ordinances,
as Religion. The first evil of such a code of ordinances, misrepresented to
the people as Religion, is that it tends to deprive moral life of freedom and
spontaneity and to reduce it (for the conscientious at any rate) to a more or
less anxious and servile conformity to externally imposed rules. Under it,
there is no loyalty to ideals, there is only conformity to commands. But the
worst evil of this code of ordinances is that the laws it contains must be the
same yesterday, today and forever. They are iniquitous in that they are not
the same for one class as for another. But this iniquity is made perpetual in
that they are prescribed to be the same for all generations. The
objectionable part of such a scheme is not that they are made by certain
persons called Prophets or Law-givers. The objectionable part is that this
code has been invested with the character of finality and fixity. Happiness
notoriously varies with the conditions and circumstances of a person, as
well as with the conditions of different people and epochs. That being the
case, how can humanity endure this code of eternal laws, without being
cramped and without being crippleds I have, therefore, no hesitation in
saying that such a religion must be destroy ed and 1 say, there is nothing
irreligious in working for the destruction of such a religion. Indeed I hold
that it is your bounden duty to tear the mask, to remove the
misrepresentation that as caused by misnaming this Law as Religion. This is
an essential step for you. Once you clear the minds of the people of this
misconception and enable them to realize that what they are told as
Religion is not Religion but that it is really Law, you will be in a position to
urge for its amendment or abolition. So long as people look upon it as
Religion they will not be ready for a change, because the idea of Religion is
generally speaking not associated with the idea of change. But the idea of
law is associated with the idea of change and when people come to know
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that what is called Religion is really Law, old and archaic, they will be ready
for a change, for people know and accept that law can be changed.
XXIV

While I condemn a Religion of Rules, I must not be understood to hold
the opinion that there is no necessity for a religion. On the contrary, I
agree with Burke when he says that,”True religion is the foundation of
society, the basis on which all true Civil Government rests, and both their
sanction.”Consequently, when I urge that these ancient rules of life be
annulled, I am anxious that its place shall be taken by a Religion of
Principles, which alone can lay claim to being a true Religion. Indeed, I am
so convinced of the necessity of Religion that I feel I ought to tell you in
outline what I regard as necessary items in this religious reform. The
tfollowing in my opinion should be the cardinal items in this reform : (1)
There should be one and only one standard book of Hindu Religion,
acceptable to all Hindus and recognized by all Hindus. This of course
means that all other books of Hindu religion such as Vedas, Shastras and
Puranas, which are treated as sacred and authoritative, must by law cease to
be so and the preaching of any doctrine, religious or social contained in
these books should be penalized. (2) It should be better if priesthood
among Hindus was abolished. But as this seems to be impossible, the
priesthood must at least cease to be hereditary. Every person who
professes to be a Hindu must be eligible for being a priest. It should be
provided by law that no Hindu shall be entitled to be a priest unless he has
passed an examination prescribed by the State and holds a sanad from the
State permitting him to practise. (3) No ceremony performed by a priest
who does not hold a sanad shall be deemed to be valid in law and it should
be made penal for a person who has no sanad to officiate as a priest. (4) A
priest should be the servant of the State and should be subject to the
disciplinary action by the State in the matter of his morals, beliefs and
worship, in addition to his being subject along with other citizens to the
ordinary law of the land. (5) The number of priests should be limited by
law according to the requirements of the State as is done in the case of the
I.C.S. To some, this may sound radical. But to my mind there is nothing
revolutionary in this. Every profession in India is regulated. Engineers must
show proficiency, Doctor must show proficiency, Lawyers must show
proficiency, before they are allowed to practise their professions. During
the whole of their career, they must not only obey the law of the land, civil
as well as criminal, but they must also obey the special code of morals
prescribed by their respective professions. The priest's is the only
profession where proficiency is not required. The profession of a Hindu
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priest is the only profession which is not subject to any code. Mentally a
priest may be an idiot, physically a priest may be suffering from a foul
disease, such as syphilis or gonorrheae, morally he may be a wreck. But he
is fit to officiate at solemn ceremonies, to enter the sanctum sanctorum of a
Hindu temple and worship the Hindu God. All this becomes possible
among the Hindus because for a priest it is enough to be born in a priestly
caste. The whole thing is abominable and is due to the fact that the priestly
class among Hindus is subject neither to law nor to morality. It recognizes
no duties. It knows only of rights and privileges. It is a pest which divinity
seems to have let loose on the masses for their mental and moral
degradation. The priestly class must be brought under control by some
such legislation as I have outlined above. It will prevent it from doing
mischief and from misguiding people. It will democratise it by throwing it
open to every one. It will certainly help to kill the Brahminism and will also
help to kill Caste, which is nothing but Brahminism incarnate. Brahminism
is the poison which has spoiled Hinduism. You will succeed in saving
Hinduism if you will kill Brahminism. There should be no opposition to
this reform from any quarter. It should be welcomed even by the Arya
Samajists, because this is merely an application of their own doctrine of
guna-karma.

Whether you do that or you do not, you must give a new doctrinal basis
to your Religion—a basis that will be in consonance with Liberty, Equality
and Fraternity, in short, with Democracy. I am no authority on the subject.
But I am told that for such religious principles as will be in consonance
with Liberty, Equality and Fraternity it may not be necessary for you to
borrow from foreign sources and that you could draw for such principles
on the Upanishads. Whether you could do so without a complete
remoulding, a considerable scraping and chipping off the ore they contain ,
is more than I can say. This means a complete change in the fundamental
notions of life-it means a complete change in the values of life. It means a
complete change in outlook and in attitude towards men and things. It
means conversion but if you do not. like the word, I will say, it means new
life. But a new life cannot enter a body that is dead. New life can center
only in a new body. The old body must die before a new body can come
into existence and a new life can enter into it. To put it simply: the old
must cease to be operative before the new can begin to enliven and to
pulsate. This is what I meant when I said you must discard the authority of
the Shastras and destroy the religion of the Shastras.

XXV
I have kept you too long. It is time I brought this address to a close. This

127




128

Selected Works of Dr BR Ambedkar

would have been a convenient point for me to have stopped. But this
would probably be my last address to a Hindu audience on a subject vitally
concerning the Hindus. I would therefore like, before 1 close, to place
before the Hindus, if they will allow me, some questions which I regard as
vital and invite them seriously to consider the same.

In the first place, the Hindus must consider whether it is sufficient to take
the placid view of the anthropologist that there is nothing to be said about
the beliefs, habits, morals and outlooks on life, which obtain among the
different peoples of the world except that they often differ ; or whether it is
not necessary to make an attempt to find out what kind of morality, beliefs,
habits and outlook have worked best and have enabled those who
possessed them to flourish, 7 go strong, to people the earth and to have
dominion over it. As is observed by Prof. Carver,”Morality and religion, as
the organised expression of moral approval and disapproval, must be
regarded as factors in the struggle for existence as truly as are weapons for
offence and defence, teeth and claws, horns and hoofs, furs and feathers.
The social group, community, tribe or nation, which develops an
unworkable scheme of morality or within which those social acts which
weaken it and unfit it for survival, habitually create the sentiment of
approval, while those which would strengthen and enable it to be expanded
habitually create the sentiment of disapproval, will eventually be eliminated.
It is its habits of approval or disapproval (these are the results of religion
and morality) that handicap it, as really as the possession of two wings on
one side with none on. the other will handicap the colony of flies. It would
be as futile in the one case as in the other to argue, that one system is just
as good as another.”Morality and religion, therefore, are not mere matters
of likes and dislikes. You may dislike exceedingly a scheme of morality,
which, if universally practised within a nation, would make that nation the
strongest nation on the face of the earth. Yet in spite of your dislike such a
nation will become strong. You may like exceedingly a scheme of morality
and an ideal of justice, which if universally practised within a nation, would
make it enable to hold its own in the struggle with other nations. Yet in
spite of your admiration this nation will eventually disappear. The Hindus
must, therefore, examine their religion and then morality in terms of their
survival value.

Secondly, the Hindus must consider whether they should conserve the
whole of their social heritage or select what is helpful and transmit to
future generations only that much and no more. Prof, John Dewey., who
was my teacher and to whom I owe so much, has said :”Every society gets
encumbered with what is trivial, with dead wood from the past, and with
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what is positively perverse... As a society becomes more enlightened, it
realizes that it is responsible 7oz to conserve and transmit, the whole of its
existing achievements, but only such as make for a better future
society.”Even Burke in spite of the vehemence with which he opposed the
principle of change embodied in the French Revolution, was compelled to
admit that”a State without the means of some change is without the means
of its conservation. Without such means it might even risk the loss of that
part of the constitution which it wished the most religiously to preserve, "
What Burke said of a State applies equally to a society.

Thirdly, the Hindus must consider whether they must not cease to
worship the past as supplying its ideals. The beautiful effect of this worship
of the past are best summed up by Prof. Dewey when he says :”An
individual can live only in the present. The present is not just something
which comes after the past ; much less something produced by it. It is what
life is in leaving the past behind it. The study of past products will not help
us to understand the present. A knowledge of the past and its heritage is of
great significance when it enters into the present, but not otherwise. And
the mistake of making the-records and remains of the past the main
material of education is that it tends to make the past a rival of the present
and the present a more or less futile imitation of the past.”The principle,
which makes little of the present act of living and growing, naturally looks
upon the present as empty and upon the future as remote. Such a principle
is inimical to progress and is an hindrance to a strong and a steady current
of life.

Fourthly, the Hindus must consider whether the time has not come for
them to recognize that there is nothing fixed, nothing eternal, nothing
sanatan, that everything is changing, that change is the law of life for
individuals as well as for society. In a changing society, there must be a
constant revolution of old values and the Hindus must realize that if there
must be standards to measure the acts of men there must also be a
readiness to revise those standards.

XXVI

I have to confess that this address has become too lengthy. Whether this
fault is compensated to any extent by breadth or depth is a matter for you
to judge. All I claim is to have told you candidly my views. I have little to
recommend them but some study and a deep concern in your destiny. If
you will allow me to say, #hese views are the views of a man, who has been
no tool of power, no flatterer of greatness. They come from one, almost
the whole of whose public exertion has been one continuous struggle for
liberty for the poor and for the oppressed and whose only reward has been
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a continuous shower of calumny and abuse from national journals and
national leaders, for no other reason except that I refuse to join with them
in performing the miracle—I will not say trick—of liberating the oppressed
with the gold of the tyrant and raising the poor with the cash of the rich.
All this may not be enough to commend my views. I think they are not
likely to alter yours. But whether they do or do not, the responsibility is
entirely yours. You must make your efforts to uproot Caste, if not in my
way, then in your way. I am sorry, I will not be with you. I have decided to
change. This 1s not the place for giving reasons. But even when I am gone
out of your fold, I will watch your movement with active sympathy and
you will have my assistance for what it may be worth. Yours is a national
cause. Caste is no doubt primarily the breath of the Hindus. But the
Hindus have fouled the air all over and everybody is infected, Sikh, Muslim
and Christian. You, therefore, deserve the support of all those who are
suffering from this infection, Sikh, Muslim and Christian. Yours is more
difficult than the other national cause, namely Swaraj. In the fight for
Swaraj you fight with the whole nation on your side. In this, you have to
tight against the whole nation and that too, your own. But it is more
important than Swaraj. There is no use having Swaraj, if you cannot defend
it. More important than the question of defending Swaraj is the question of
defending the Hindus under the Swaraj. In my opinion only when the
Hindu Society becomes a casteless society that it can hope to have strength
enough to defend itself. Without such internal strength, Swaraj for Hindus
may turn out to be only a step towards slavery. Good-bye and good wishes
for your success.

APPENDIX I

A VINDICATION OF CASTE BY MAHATMA
GANDHI
(A Reprint of his Articles in the”’Harijan”)
Dr. Ambedkar's Indictment I

The readers will recall the fact that Dr. Ambedkar was to have presided last
May at the annual conference of the Jat-Pat-Todak Mandal of Lahore. But
the conference itself was cancelled because Dr. Ambedkat's address was
found by the Reception Committee to be unacceptable. How far a
Reception Committee is justified in rejecting a President of its choice
because of his address that may be objectionable to it is open to question.
The Committee knew Dr. Ambedkar's views on caste and the Hindu
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scriptures. They knew also that he had in unequivocal terms decided to
give up Hinduism. Nothing less than the address that Dr. Ambedkar had
prepared was to be expected from him. The committee appears to have
deprived the public of an opportunity of listening to the original views of a
man, who has carved out for himself a unique position in society. Whatever
label he wears in future, Dr. Ambedkar is not the man to allow himself to
be forgotten.

Dr. Ambedkar was not going to be beaten by the Reception Committee.
He has answered their rejection of him by publishing the address at his
own expense. He has priced it at 8 annas, I would suggest a reduction to 2
annas or at least 4 annas.

No reformer can ignore the address. The orthodox will gain by reading it.
This is not to say that the address is not open to objection. It has to be
read only because it is open to serious objection. Dr. Ambedkar is a
challenge to Hinduism. Brought up as a Hindu, educated by a Hindu
potentate, he has become so disgusted with the so-called Savarna Hindus
for the treatment that he and his people have received at their hands that
he proposes to leave not only them but the very religion that is his and
their common heritage. He has transferred to that religion, his disgust
against a part of its professors.

But this is not to be wondered at. After all, one can only judge a system
or an institution by the conduct of its representatives. What is more. Dr.
Ambedkar found that the vast majority of Savarna Hindus had not only
conducted themselves inhumanly against those of their fellow religionists,
whom they classed as untouchables, but they had based their conduct on
the authority of their scriptures, and when he began to search them he had
found ample warrant for their beliefs in untouchability and all its
implications. The author of the address has quoted chapter and verse in
proof of his three-fold indictment—inhuman conduct itself, the unabashed
justification for it on the part of the perpetrators, and the subsequent
discovery that the justification was warranted by their scriptures.

No Hindu who prizes his faith above life itself can afford to underrate
the importance of this indictment. Dr Ambedkar is not alone in his disgust
He is its most uncompromising exponent and one of the ablest among
them. He is certainly the most irreconcilable among them. Thank God, in
the front rank of the leaders, he is singularly alone and as yet but a
representative of a very small minority. But what he says is voiced with
more or less vehemence by many leaders belonging to the depressed
classes. Only the latter, for instance Rao Bahadur M. C. Rajah and Dewan
Bahadur Srinivasan, not only do not threaten to give up Hinduism but find

131




132

Selected Works of Dr BR Ambedkar

enough warmth in it to compensate for the shameful persecution to which
the vast mass of Harijans are exposed.

But the fact of many leaders remaining in the Hindu fold is no warrant
for disregarding what Dr. Ambedkar has to say. The Savaraas have to
correct their belief and their conduct. Above all those who are by their
learning and influence among the Savarnas have to give an authoritative
interpretation of the scriptures. The questions that Dr. Ambedkar's
indictment suggest are :

(1) What are the scriptures?

(2) Are all the printed texts to be regarded as an integral part of them
or is any part of them to be rejected as unauthorised interpolation?

(3) What is the answer of such accepted and expurgated scriptures on
the question of untouchability, caste, equality of status, inter-dining
and intermarriages? (These have been all examined by Dr. Ambedkar
in his address.)

I must reserve for the next issue my own answer to these questions and a
statement of the (at least some) manifest flaws in Dr. Ambedkat's thesis

(Harijan, July 11, 19306)
I1

The Vedas, Upanishads, Smritis and Puranas including Ramayana and
Mahabharata are the Hindu Scriptures. Nor is this a finite list. Every age or
even. generation has added to the list. It follows, therefore, that everything
printed or even found handwritten is not scripture. The Swrities for
instance-contain much that can never be accepted as the word of God.
Thus. many of the texts that Dr. Ambedkar quotes from the Switis cannot
be accepted as authentic. The scriptures, properly so-called, can only be
concerned with eternal varieties and must appeal to any conscience ze. any
heart whose eyes of understanding are opened. Nothing can be accepted as
the word of God which cannot be tested by reason or be capable of being
spiritually experienced. And even when you have an expurgated edition of
the scriptures, you will need their interpretation. Who is the best
interpreter? Not learned men surely. Learning there must be. But religion
does not live it. It lives in the experiences of its saints and seers, in their
lives and sayings. When all the most learned commentators of the
scriptures are utterly forgotten, the accumulated experience of the sages
and saints will abide and be an inspiration for ages to come.

Caste has nothing to do with religion. It is a custom whose origin 1 do
not know and do not need to know for the satisfaction of my spiritual
hunger. But I do know that it is harmful both to spiritual and national
growth. Varma and Ashrama are institutions which have nothing to do with
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castes . The law of ["armna teaches us that we have each one of us to earn our
bread by following the ancestral calling. it defines not our rights but our
duties. It necessarily has reference to callings that are conducive to the
welfare of humanity and to no other. It also follows that there is no calling
too low and none too high. Ail are good, lawful and absolutely equal in
status. The callings of a Brahmin— spiritual teacher—-and a scavenger are
equal, and their due performance carries equal merit before God and at one
time seems to have carried identical reward before man. Both were entitled
to their livelthood and no more. Indeed one traces even now in the villages
the faint lines of this healthy operation of the law. Living in Segaon with its
population of 600, I do not find a great disparity between the earnings of
different tradesmen including Brahmins. I find too that real Brahmins are
to be found even in these degenerate days who are living on alms freely
given to them and are giving freely of what they have of spiritual treasures.
It would be wrong and improper to judge the law of 1Varna by its caricature
in the lives of men who profess to belong to a Varna, whilst they openly
commit a breach of its only operative rule. Arrogation of a superior status
by and of the Varna over another is a denial of the law. And there is
nothing in the law of Vama to warrant a belief in untouchability. (The
essence of Hinduism is contained in its enunciation of one and only God
as Truth and its bold acceptance of Ahimsa as the law of the human
family.)

I am aware that my interpretation of Hinduism will be disputed by many
besides Dr. Ambedkar. That does not affect my position. It is an
interpretation by which I have lived for nearly half a century and according
to which I have endeavoured to the best of my ability to regulate my life.

In my opinion the profound mistake that Dr. Ambedkar has made in his
address is to pick out the texts of doubtful authenticity and value and the
state of degraded Hindus who are no fit specimens of the faith they so
woefully misrepresent. Judged by the standard applied by Dr. Ambedkar,
every known living faith will probably fail.

In his able address, the learned Doctor has over proved his case. Can a
religion that was professed by Chaitanya, Jnyandeo, Tukaram, Tiruvailuvar,
Rarnkrishna Paramahansa, Raja Ram Mohan Roy, Maharshi Devendranath
Tagore, Vivekanand and host of others who might be easily mentioned, so
utterly devoid of merit as is made out in Dr. Ambedkar's address? A
religion has to be judged not by it's worst specimens but by the best it
might have produced. For that and that alone can be used as the standard
to aspire to, if not to improve upon. (Harzjan, July 18, 1930)
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ITI
VARNA VERSUS CASTE

Shri Sant Ramji of the Jat-Pat-Todak Mandal of Lahore wants me to
publish the following:”’I have read your remarks about Dr. Ambedkar and

the Jat-Pat-Todak
Mandal, Lahore. In that connection I beg to submit as follows :

“We did not invite Dr. Ambedkar to preside over our conference
because he belonged to the Depressed Classes, for we do not
distinguish between a touchable and an untouchable Hindu. On the
contrary our choice fell on him simply because his diagnosis of the fatal
disease of the Hindu community was the same as ours, ze. he too was of
the opinion that caste system was the root cause of the disruption and
downfall of the Hindus. The subject of the Doctor's thesis for
Doctorate being caste system, he has studied the subject thoroughly.
Now the object of our conference was to persuade the Hindus to
annihilate castes but the advice of a non-Hindu in social and religious
matters can have no effect on them. The Doctor in the supplementary
portion of his address insisted on saying that that was his last speech as
a Hindu, which was irrelevant as well as pernicious to the interests of
the conference. So we requested him to expunge that sentence for he
could easily say the same thing on any other occasion. But he refused
and we saw no utility in making merely a show of our function. In spite
of all this, I cannot help praising his address which is, as far as I know,
the most learned thesis on the subject and worth translating into every
vernacular of India.

Moreover, I want to bring to your notice that your philosophical
difference between Caste and [“ama is too subtle to be grasped by
people in general, because for all practical purposes in the Hindu society
Caste and Varma are one and the same thing, for the function of both of
them is one and the same ze. to restrict inter-caste marriages and inter-
dining. Your theory of Vamavyavastha is impracticable in this age and
there is no hope of its revival in the near future. But Hindus are slaves
of caste and do not want to destroy it. So when you advocate your ideal
of imaginary Varnavyavastha they tind justification for clinging to caste.
Thus you are doing a great disservice to social reform by advocating
your imaginary utility of division of [Varmas, for it creates hindrance in
our way. To try to remove untouchability without striking at the root of
Varnavyavastha is simply to treat the outward symptoms of a disease or
to draw a line on the surface of water. As in the heart of their hearts
dvijas do not want to give social equality to the so-called touchable and
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untouchable Shudras, so they refuse to break caste, and give liberal
donations for the removal of untouchability, simply to evade the issue.
To seek the help of the Shastras for the removal of untouchability and
caste is simply to wash mud with mud."

The last paragraph of the letter surely cancels the first. If the Mandal
rejects the help of the Shastras, they do exactly what Dr. Ambedkar does,
re. cease to be Hindus. How then can they object to Dr. Ambedkar's
address merely because he said that that was his last speech as a Hindu?
The position appears to be wholly untenable especially when the Mandal,
for which Shri Sant Ram claims to speak, applauds the whole argument of
Dr. Ambedkar's address.

But it is pertinent to ask what the Mandal believes if it rejects the Shastras.
How can a Muslim remain one if he rejects the Quran ,or a Christian
remain Christian if he rejects the Bible? If Caste and Varna are convertible
terms and if Varna is an integral part of the Shastras which define
Hinduism, I do not know how a person who rejects Caste ze. Varna can
call himself a2 Hindu.

Shri Sant Ram likens the Shastras to mud. Dr. Ambedkar has not, so far as
I remember, given any such picturesque name to the Shastras. 1 have
certainly meant when I have said that if Shastras support the existing
untouchability I should cease to call myself a Hindu. Similarly, if the
Shastras support caste as we know it today in all its hideousness, I may not
call myself or remain a Hindu since I have no scruples about interdining or
intermarriage. I need not repeat my position regarding Shastras and their
interpretation. I venture to suggest to Shri Sant Ram that it is the only
rational and correct and morally defensible position and it has ample
warrant in Hindu tradition.

(Harijan, August 15,19306)

APPENDIX II
A REPLY TO THE MAHATMA BY DR. B. R. AMBEDKAR
I appreciate greatly the honour done me by the Mahatma in taking notice
in his Harijan of the speech on Caste which I had prepared for the Jat Pat
Todak Mandal. From a perusal of his review of my speech it is clear that
the Mahatma completely dissents from the views I have expressed on the
subject of Caste. I am not in the habit of entering into controversy with my
opponents unless there are special reasons which compel me to act
otherwise. Had my opponent been some mean and obscure person I would
not have pursued him. But my opponent being the Mahatma himself I feel
I must attempt to meet the case to the contrary which he has sought to put
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forth. While I appreciate the honour he has done me, I must confess to a
sense of surprize on finding that of all the persons the Mahatma should
accuse me of a desire to seek publicity as he seems to do when he suggests
that in publishing the undelivered speech my object was to see that I was
not’forgotten”. Whatever the Mahatma may choose to say my object in
publishing the speech was to provoke the Hindus to think and take stock
of their position. I have never hankered for publicity and if I may say so, 1
have more of it than I wish or need. But supposing it was out of the
motive of gaining publicity that I printed the speech who could cast a stone
at me? Surely not those, who like the Mahatma live in glass houses.
11

Motive apart, what has the Mahatma to say on the question raised by me
in the speech? First of all any one who reads my speech will realize that the
Mahatma has entirely missed the issues raised by me and that the issues he
has raised are not the issues that arise out of what he is pleased to call my
indictment of the Hindus. The principal points which I have tried to make
out in my speech may be catalogued as follows : (1) That caste has ruined
the Hindus ; (2) That the reorganization of the Hindu society on the basis
of Chaturvarnya is impossible because the Varmavym'astha is like a leaky pot
or like a man running at the nose. It is incapable of sustaining itself by its
own virtue and has an inherent tendency to degenerate into a caste system
unless there is a legal sanction behind it which can be enforced against
every one transgressing his Vama ; (3) That the reorganization of the
Hindu Society on the basis of Chaturvarnya is harmful, because the effect
of the VVarnavyavastha is to degrade the masses by denying them opportunity
to acquire knowledge and to emasculate them by denying them the right to
be armed ; (4) That the Hindu society must be reorganized on a religious
basis which would recognise the principles of Liberty, Equality and
Fraternity ; (5) That in order to achieve this object the sense of religious
sanctity behind Caste and Vamma must be destroyed ; (6) That the sanctity
of Caste and DVarna can be destroyed only by discarding the divine
authority of the Shastras. 1t will be noticed that the questions raised by the
Mahatma are absolutely beside the point and show that the main argument
of the speech was lost upon him.

1l

Let me examine the substance of the points made by the Mahatma. The
tirst point made by the Mahatma is that the texts cited by me are not
authentic. I confess I am no authority on this matter. But I should like to
state that the texts cited by me are all taken from the writings of the late
Mr. Tilak who was a recognised authority on the Sanskrit language and on
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the Hindu Shastras. His second point is that these Shastras should be
interpreted not by the learned but the saints and that, as the saints have
understood them, the Shastras do not support Caste and Untouchabilty. As
regards the first point what I like to ask the Mahatma is what does it avail
to any one if the texts are interpolations and if they have been differently
interpreted by the saints? The masses do not make any distinction between
texts which are genuine and texts which are interpolations. The masses do
not know what the texts are. They are too illiterate to know the contents of
the Shastras. They have believed what they have been told and what they
have been told is that the Shastras do enjoin as a religious duty the
observance of Caste and Untouchability.

With regard to the saints, one must admit that howsoever different and
elevating their teachings may have been as compared to those of the merely
learned they have been lamentably ineffective. They have been ineffective
for two reasons. Firstly, none of the saints ever attacked the Caste System.
On the contrary, they were staunch believers in the System of Castes. Most
of them lived and died. as members of the castes which they respectively
belonged. So passionately attached was Jnyandeo to his status as a Brahmin
that when the Brahmins of Paithan would not admit him to their fold he
moved heaven and earth to get his status as a Brahmin recognized by the
Brahmin fraternity. And even the saint Eknath who now figures in the
film”Dharmatma”as a hero for having shown courage to touch the
untouchables and dine with them, did so not because he was opposed to
Caste and Untouchability but because he felt that the pollution caused
thereby could be washed away by a bath in the sacred waters of the river
Ganges.* mk:@MSITStore:C:\Important\Writing_Of Babasaheb.chm::/02.Annihilation of Caste.htm
- _msocom_1The saints have never according to my study carried on a
campaign against. Caste and Untouchability. They were not concerned with
the struggle between men. They were concerned with the relation between
man and God. They did not preach that all men were equal. They preached
that all men were equal, in the eyes of God a very different and a very
innocuous proposition which nobody can find difficult to preach or
dangerous to believe in. The second reason why the teachings of the saints
proved ineffective was because the masses have been taught that a saint
might break Caste but the common man must not. A saint therefore never
became an example to follow. He always remained a pious man to be
honoured. That the masses have remained staunch believers in Caste and
Untouchability shows that the pious lives and noble sermons of the saints
have had no effect on their life and conduct as against the teachings of the
Shastras. Thus it can be a matter of no consolation that there were saints or
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that there 1s a Mahatma who understands the Shastras differently from the
learned few or ignorant many. That the masses hold different view of the
Shastras is fact which should and must be reckoned with. How is that to be
dealt with except by denouncing the authority of the Shastras, which
continue to govern their conduct, is a question which the Mahatma has not
considered. But whatever the plan the Mahatma puts forth as an effective
means to free the masses from the teachings of the Shastras, he must accept
that the pious life led by one good Samaritan may be very elevating to
himself but in India, with the attitude the common man has to saints and
to Mahatmas—to honour but not to follow—one cannot make much out
of it.

1Y

The third point made by the Mahatma is that a religion professed by
Chaitanya, Jnyandeo, Tukaram, Tiruvalluvar, Rarnkrishna Paramahansa etc.
cannot be devoid of merit as is made out by me and that a religion has to
be judged not by its worst specimens but by the best it might have
produced. I agree with every word of this statement. But I do not quite
understand what the Mahatma wishes to prove thereby. That religion
should be judged not by its worst specimens but by its best is true enough
but does it dispose of the matter? I say it does not. The question still
remains—why the worst number so many and the best so few? To my
mind there are two conceivable answers to this question : (1) That the
worst by reason of some original perversity of theirs are morally
uneducable and are therefore incapable of making the remotest approach
to the religious ideal. Or (2) That the religious ideal is a wholly wrong ideal
which has given a wrong moral twist to the lives of the many and that the
best have become best in spite of the wrong ideal—in fact by giving to the
wrong twist a turn in the right direction. Of these two explanations I am
not prepared to accept the first and I am sure that even the Mahatma will
not insist upon the contrary. To my mind the second 1s the only logical and
reasonable explanation unless the Mahatma has a third alternative to
explain why the worst are so many and the best so few. If the second is the
only explanation then obviously the argument of the Mahatma that a
religion should be judged by its best followers carries us nowhere except to
pity the lot of the many who have gone wrong because they have been
made to worship wrong ideals.

v

The argument of the Mahatma that Hinduism would be tolerable if only

many were to follow the example of the saints is fallacious for another
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reason. mk:@MSITStore:C:\Important\Writing_Of Babasaheb.chm::/02.Annihilation of Caste.htm -
_msocom_2 By citing the names of such illustrious persons as Chaitanya etc.
what the Mahatma seems to me to suggest in its broadest and simplest
form is that Hindu society can be made tolerable and even happy without
any fundamental change in its structure if all the high caste Hindus can be
persuaded to follow a high standard of morality in their dealings with the
low caste Hindus. I am totally opposed to this kind of ideology. I can
respect those of the caste Hindus who try to realize a high social ideal in
their life. Without such men India would be an uglier and a less happy
place to live in than it is. But nonetheless anyone who relies on an attempt
to turn the members of the caste Hindus into better men by improving
their personal character is in my judgment wasting his energy and bugging
an illusion. Can personal character make the maker of armaments a good
man, ze. a man who will sell shells that will not burst and gas that will not
poison? If it cannot, how can you accept personal character to make a man
loaded with the consciousness of Caste, a good man, ze. a man who would
treat his fellows as his friends and equals? To be true to himself he must
deal with his fellows either as a superior or inferior according as the case
may be; at any rate, differently from his own caste fellows. He can never be
expected to deal with his fellows as his kinsmen and equals. As a matter of
fact, a Hindu does treat all those who are not of his Caste as though they
were aliens, who could be discriminated against with impunity and against
whom any fraud or trick may be practised without shame. This 7s to say that
there can be a better or a worse Hindu. But a good Hindu there cannot be. This 1s so
not because there is anything wrong with his personal character. In fact
what is wrong is the entire basis of his relationship to his fellows. The best
of men cannot be moral if the basis of relationship between them and their
tellows 1s fundamentally a wrong relationship. To a slave his master may be
better or worse. But there cannot be a good master. A good man cannot be
a master and a master cannot be a good man. The same applies to the
relationship between high caste and low caste. To a low caste man a high
caste man can be better or worse as compared to other high caste men. A
high caste man cannot be a good man in so far as he must have a low caste
man to distinguish him as high caste man. It cannot be good to a low caste
man to be conscious that there is a high caste man above him. I have
argued 1n my speech that a society based on [“ama or Caste is a society
which is based on a wrong relationship. I had hoped that the Mahatma
would attempt to demolish my argument. But instead of doing that he has
merely reiterated his belief in Chaturvarnya without disclosing the ground
on which it is based.
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VI

Does the Mahatma practise what he preaches? One does not like to make
personal reference in an argument which is general in its application. But
when one preaches a decline and holds it as a dogma there is a curiosity to
know how far he practises what he preaches. It may be that his failure to
practise is due to the ideal being too high. to be attainable; it may be that
his failure to practise is due to the innate hypocrisy of the man. In any case
he exposes his conduct to examination and I must not be blamed if I asked
how far has the Mahatma attempted to realize his ideal in his own case.
The Mahatma is a Bania by birth. His ancestors had abandoned trading in
tavour of ministership which is a calling of the Brahmins. In his own life,
before he became a Mahatma, when occasion came for him to choose his
career he preferred law to scales. On abandoning law he became half saint
and half politician. He has never touched trading which is his ancestral
calling. His youngest son—I take one who is a faithful follower of his
father—born a Vaishya has married a Brahmin's daughter and has chosen
to serve a newspaper magnate. The Mahatma 1s not known to have
condemned him for not following his ancestral calling. It may be wrong
and uncharitable to judge an ideal by its worst specimens. But surely the
Mahatma as a specimen has no better and if he even fails to realize the
ideal then the ideal must be an impossible ideal quite opposed to the
practical instincts of man. Students of Carlyle know that he often spoke on
a subject before he thought about it. I wonder whether such has not been
the case with the Mahatma in regard to the subject matter of Caste.
Otherwise certain questions which occur to me would not have escaped
him. When can a calling be deemed to have become an ancestral calling so
as to make it binding on a man? Must man follow his ancestral calling even
if it does not suit his capacities, even when it has ceased to be profitable?
Must a man live by his ancestral calling even if he finds it to be immoral? If
every one must pursue his ancestral calling then it must follow that a man
must. continue to be a pimp because his grandfather was a pimp and a
woman must continue to be a prostitute because her grandmother was a
prostitute. Is the Mahatma prepared to accept the logical conclusion of his
doctrine? To me bis ideal of following one's ancestral calling is not only an
impossible and impractical ideal, but it is also morally an indefensible ideal.
VII

The Mahatma sees great virtue in a Brahmin remaining a Brahmin all his
life. Leaving aside the fact there are many Brahmins who do not like to
remain Brahmins ail their lives. What can we say about those Brahmins
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who have clung to their ancestral calling of priesthood? Do they do so
from any faith in the virtue of the principle of ancestral calling or do they
do so from motives of filthy lucre? The Mahatma does not seem to
concern himself with such queries. He is satisfied that these are”real
Brahmins who are living on alms freely given to them and giving freely
what they have of spiritual treasures”. This is how a hereditary Brahmin
priest appears to the Mahatma—a carrier of spiritual treasurers. But
another portrait of the hereditary Brahmin can also be drawn. A Brahmin
can be a priest to Vishnu—the God of Love. He can be a priest to
Shankar—the God. of Destruction. He can be a priest at Buddha Gaya
worshipping Buddha—the greatest teacher of mankind who taught the
noblest doctrine of Love. He also can be a priest to Kali, the Goddess,
who must have a daily sacrifice of an animal to satisfy her thirst for blood ;
He will be a priest of the temple of Rama—the Kshatriya God! He will
also be a priest of the Temple of Parshuram, the God who took Avatar to
destroy the Kshatriyas | He can be a priest to Bramha, the Creator of the
world. He can be a priest to a Pir whose God Allah will not brook the
claim of Bramha to share his spiritual dominion over the world ! No one
can say that this is a picture which is not true to life. If this is a true picture
one does not know what to say of this capacity to bear loyalties to Gods
and Goddesses whose attributes are so antagonistic that no honest man
can be a devotee to all of them. The Hindus rely upon this extraordinary
phenomenon as evidence of the greatest virtue of their religion—namely
its catholicity, its spirit of toleration. As against this facile view, it can be
urged that what is toleration and catholicity may be really nothing more
creditable than indifference or flaccid latitudinarianism. These two attitudes
are hard to distinguish in their outer seeming. But they are so vitally unlike
in their real quality that no one who examines them closely can mistake
one for the other. That a man is ready to render homage to many Gods
and Goddesses may be. cited as evidence of his tolerant spirit.. But can it
not also be evidence of insincerity born of a desire to serve the times? I am
sure that this toleration is merely insincerity. If this view is well founded,
one may ask what spiritual treasure can there be with a person who is ready
to be a priest and a devotee to any deity which it serves his purpose to
worship and to adore? Not only must such a person be deemed to be
bankrupt of all spiritual treasures but for him to practice so elevating a
profession as that of a priest simply because it is ancestral, without faith,
without belief, merely as a mechanical process handed down from. father
to son, 1s not a conservation of virtue; it is really the prostitution of a noble
profession which is no other than the service of religion.
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VIII

Why does the Mahatma cling to the theory of every one following his or
her ancestral calling? He gives his reasons nowhere But there must be some
reason although he does not cars to avow it. Years ago writing on”’Caste
versus Class”’in his Young India he argued that Caste System was better than
Class System on the ground that caste was the best possible adjustment of
social stability. If that be the reason why the Mahatma clings to the theory
of every one following his or her ancestral calling, then he 1s clinging to a
false view of social life. Everybody wants social stability and some
adjustment must be made in the relationship between individuals and
classes in order that stability may be had. But two things, I am sure nobody
wants. One thing nobody wants is static relationship, something that is
unalterable, something that is fixed for all times. Stability is wanted but not
at the cost of change when change is imperative. Second thing nobody
wants is mere adjustment. Adjustment is wanted but not at the sacrifice of
social justice. Can it be said that the adjustment of social relationship on
the basis of caste ze. on the basis of each to his hereditary calling avoids
these two evils? I am convinced that it does not. Far from being the best
possible adjustment I have no doubt that it is of the worst possible kind
inasmuch as it offends against both the canons of social adjustment—
namely fluidity and equity.

IX

Some might think that the Mahatma has made much progress inasmuch
as he now only believes in "arma and docs not believe in Caste. It is true
that there was a time when the Mahatma was a full-blooded and a blue-
blooded Sanatani Hindu. He believed in the Vedas, the Upanishads, the
Puranas and all that goes by the name of Hindu scriptures and therefore in
avatars and rebirth. He believed in Caste and defended it with the vigour of
the orthodox. He condemned the cry for inter-dining, inter-drinking and
inter-marrying and argued that restraints about inter-dining to a great
extent”’helped the cultivation of will-power and the conservation of certain
social virtue”. It is good that he has repudiated this sanctimonious
nonsense and admitted that caste”is harmful both to spiritual and national
growth,”’and may be, his son's marriage outside his caste has had
something to do with this change of view. But has the Mahatma really
progressed? What is the nature of the [arma for which the Mahatma
stands? Is it the [“edic conception as commonly understood and preached
by Swami Dayanaad Saraswati and his followers, the Arya Samajists? The
essence of the [edic conception of [Vama 1s the pursuit of a calling which is
appropriate to one's natural aptitude. The essence of the Mahatma's
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conception of [Varna is the pursuit of ancestral calling irrespective of
natural aptitude. What is the difference between Caste and VVama as
understood by the Mahatma? I find none. As defined by the Mahatma,
VVarna becomes merely a different name for Caste for the simple reason
that it is the same in essence—namely pursuit of ancestral calling. Far from
making progress the Mahatma has suffered retrogression. By putting this
interpretation upon the [edic conception of [Vama he has really made
ridiculous what was sublime. While I reject the Vedic VVarnavyavastha tor
reasons given in the speech I must admit that the [edic theory of Varna as
interpreted by Swami Dayanand and some others is a sensible and an
inoffensive thing. It did not admit birth as a determining factor in fixing
the place of an individual in society. It only recognized worth. The
Mahatma's view of Varna not only makes nonsense of the Vedic 17arna but
it makes it an abominable thing. ["arma and Caste are two very different
concepts. Varna is based on the principle of each according to his worth-
while Caste is based on the principle of each according to his birth. The
two are as distinct as chalk is from cheese. In fact there is an antithesis
between the two. If the Mahatma believes as he does in every one
following his or her ancestral calling, then most certainly he is advocating
the Caste System and that in calling it the [“ama System he is not only
guilty of terminologicale inexactitude, but he is causing confusion worse
confounded. I am sure that all his confusion is due to the fact that the
Mahatma has no definite and clear conception as to what is Vama and
what is Caste and as to the necessity of either for the conservation of
Hinduism. He has said and one hopes that he will not find some mystic
reason to change his view that caste is not the essence of Hinduism. Does
he regard Varna as the essence of Hinduism? One cannot as yet give any
categorical answer. Readers of his article on”Dr. Ambedkar's
Indictment”will answer”No”. In that article he does not say that the dogma
of Varna is an essential part of the creed of Hinduism. Far from making
Varna the essence of Hinduism he says’the essence of Hinduism is
contained in its enunciation of one and only God as Truth and its bold
acceptance of Ahimsa as the law of the human family”’But the readers of
his article in reply to Mr. Sant Ram will say”Yes”. In that article he
says”’How can a Muslim remain one if he rejects the Qurtan, or a Christian
remain as Christian if he rejects the Bible? If Caste and [Vamma are
convertible terms and if [Vama is an integral part of the Shastras which
define Hinduism I do not know how a person who rejects Caste, ze. Varna
can call himself a Hindu?”Why this prevarication? Why does the Mahatma
hedge? Whom does he want to please? Has the saint failed to sense the
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truth? Or does the politician stand in the way of the Saint? The real reason
why the Mahatma is suffering from this confusion is probably to be traced
to two sources. The first is the temperament of the Mahatma. He has
almost in everything the simplicity of the child with the child's capacity for
self-deception. Like a child he can believe in anything he wants to believe.
We must therefore wait till such time as it pleases the Mahatma to abandon
his faith in Varna as it has pleased him to abandon his faith in Caste. The
second source of confusion is the double role which the Mahatma wants to
play—of a Mahatma and a Politician. As a Mahatma he may be trying to
spiritualize Politics. Whether he has succeeded in it or not Politics have
certainly commercialized him. A politician must know that Society cannot
bear the whole truth and that he must not speak the whole truth; if he is
speaking the whole truth it is bad for his politics. The reason why the
Mahatma is always supporting Caste and Vara is because he is afraid that
if he opposed them he will lose his place in politics. Whatever may be the
source of this confusion the Mahatma must be told that he is deceiving
himself and also deceiving the people by preaching Caste under the name
of Varna.
X

The Mahatma says that the standards I have applied to test Hindus and
Hinduism are too severe and that judged by those standards every known
living faith will probably fail. The complaint that my standards are high
may be true. But the question is not whether they are high or whether they
are low. The question is whether they are the right standards to apply. A
People and their Religion must be judged by social standards based on
social ethics. No other standard would have any meaning if religion is held
to be a necessary good for the well-being of the people. Now I maintain
that the standards I have applied to test Hindus and Hinduism are the most
appropriate standards and that I know of none that are better. The
conclusion that every known religion would fail if tested by my standards
may be true. But this fact should not give the Mahatma as the champion of
Hindus and Hinduism a ground for comfort any more than the existence
of one madman should give comfort to another madman or the existence
of one criminal should give comfort to another criminal. I like to assure the
Mahatma that it is not the mere failure of the Hindus and Hinduism which
has produced in me the feelings of disgust and contempt with which. I am
charged. I realize that the world is a very imperfect world and any one who
wants to live in it must bear with its imperfections. But while I am.
prepared to bear with the imperfections and shortcomings of the society in
which I may be destined to labour, I feel I should not consent to live in a
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society which cherishes wrong ideals or a society which having right ideals
will not consent to bring its social life in conformity with those ideals. If 1
am disgusted with Hindus and Hinduism it is because I am convinced that
they cherish wrong ideals and live a wrong social life. My quarrel with
Hindus and Hinduism is not over the imperfections of their social conduct.
It is much more fundamental. It is over their ideals.

X1

Hindu society seems to me to stand in need of a moral regeneration
which it is dangerous to postpone. And the question 1s who can determine
and control this moral regeneration? Obviously only those who have
undergone an intellectual regeneration and those who are honest enough to
have the courage of their convictions born of intellectual emancipation.
Judged by this standard the Hindu leaders who count are in my opinion
quite unfit for the task. It is impossible to say that they have undergone the
preliminary intellectual regeneration. If they had undergone an intellectual
regeneration they would neither delude themselves in the simple way of the
untaught multitude nor would they take advantage of the primitive
ignorance of others as one sees them doing. Notwithstanding the
crumbling state of Hindu society these leaders will nevertheless
unblushingly appeal to ideals of the past which have in every way ceased to
have any connection with the present ; which however suitable they might
have been in the days of their origin have now become a warning rather
than a guide. They still have a mystic respect for the earlier forms which
make them disinclined—nay opposed to any examination of the
foundations of their Society. The Hindu masses are cf course incredibly
heedless in the formation of their beliefs. But so are the Hindu leaders.
And what is worse is that. These Hindu leaders become filled with an illicit
passion for their beliefs when any one proposes to rob them of their
companionship. The Mahatma. 1s no exception. The Mahatma appears not
to believe in thinking He prefers to follow the saints. Like a conservative
with his reverence for consecrated notions he is afraid that if he once starts
thinking, many ideals and institutions to which lie clings will be doomed.
One must sympathize with him. For every act of independent thinking puts
some portion of apparently stable world in peril. But it is equally true that
dependence on saints cannot lead us to know the truth. The saints are after
all only human beings and as Lord Balfour said ,”the human mind is no
more a truth finding apparatus than the snout of a pig”. In so far as he
does think, to me he really appears to be prostituting his intelligence to find
reasons for supporting this archaic social structure of the Hindus. He is the
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most influential apologist of it and therefore the worst enemy of the
Hindus.

Unlike the Mahatma there are Hindu leaders who are not content merely
to believe and follow. They dare to think, and act in, accordance with the
result of their thinking. But unfortunately they are either a dishonest lot or
an indifferent lot when it comes to the question of giving right guidance to
the mass of the people. Almost every Brahmin has transgressed the rule of
Caste. The number of Brahmins who sell shoes is far greater than those
who practise priesthood. Not only have the Brahmins given up their
ancestral calling of priesthood for trading but they have entered trades
which, are prohibited to them by the Shas/ras. Yet how many Brahmins
who break Caste every day will preach against Caste and against the
Shastras? For one honest Brahmin preaching against Caste and Shastras
because his practical instinct and moral conscience cannot support a
conviction in them, there are hundreds who break Caste and trample upon
the Shastras every day but who are the most fanatic upholders of the theory
of Caste and the sanctity of the Shastras. Why this duplicity? Because they
feel that if the masses are emancipated from the yoke of Caste they would
be a menace to the power and prestige of the Brahmins as a class. The
dishonesty of this intellectual class who would deny the masses the fruits of
their thinking is a most disgraceful phenomenon.

The Hindus in the words of Mathew Arnold are”’wandering between two
wotlds, one dead, the other powerless to be born”. What are they to do?
The Mahatma to 'whom they appeal for guidance does not believe in
thinking and can therefore give no guidance which can be said to stand the
test of experience. The intellectual classes to whom the masses look for
guidance are either too dishonest or too indifferent to educate them in the
right direction. We are indeed witnesses to a great tragedy. In the face of

this tragedy all one can do is to lament and say—such be thy Leaders, O!
Hindus.
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THEBUDDHA AND HIS DHAMMA

UNPUBLISHED

PREFACE

April 6, 1956

[Text provided by Eleanor Zelliot, as prepared by Vasant Moon]

A question is always asked to me: how I happen|ed] to take such [a] high
degree of education. Another question is being asked: why I am inclined
towards Buddhism. These questions are asked because I was born in a
community known in India as the”Untouchables.”This preface is not the
place for answering the first question. But this preface may be the place for
answering the second question.

The direct answer to this question is that I regard the Buddha's Dhamma
to be the best. No religion can be compared to it. If a modern man who
knws science must have a religion, the only religion he can have is the
Religion of the Buddha. This conviction has grown in me after thirty-five
years of close study of all religions.

How I was led to study Buddhism is another story. It may be interesting
for the reader to know. This is how it happened.

My father was a military officer, but at the same time a very religious
person. He brought me up under a strict discipline. From my early age 1
found certain contradictions in my father's religious way of life. He was a
Kabirpanthi, though his father was Ramanandi. As such, he did not believe
in Murti Puja (Idol Worship), and yet he performed Ganapati Puja--of
course for our sake, but I did not like it. He read the books of his Panth. At
the same time, he compelled me and my elder brother to read every day
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before going to bed a portion of [the] Mahabharata and Ramayana to
my sisters and other persons who assembled at my father's house to hear
the Katha. This went on for a long number of years.

The year I passed the English Fourth Standard Examination, my
community people wanted to celebrate the occasion by holding a public
meeting to congratulate me. Compared to the state of education in other
communities, this was hardly an occasion for celebration. But it was felt by
the organisers that I was the first boy in my community to reach this stage;
they thought that I had reached a great height. They went to my father to
ask for his permission. My father flatly refused, saying that such a thing
would inflate the boy's head; after all, he has only passed an examination
and done nothing more. Those who wanted to celebrate the event were
greatly disappointed. They, however, did not give way. They went to Dada
Keluskar, a personal friend of my father, and asked him to intervene. He
agreed. After a little argumentation, my father yielded, and the meeting was
held. Dada Keluskar presided. He was a literary person of his time. At the
end of his address he gave me as a gift a copy of his book on the life of the
Buddha, which he had written for the Baroda Sayajirao Oriental Series. 1
read the book with great interest, and was greatly impressed and moved by
1t.

I began to ask why my father did not introduce us to the Buddhist
literature. After this, I was determined to ask my father this question. One
day I did. I asked my father why he insisted upon our reading the
Mahabharata and Ramayana, which recounted the greatness of the
Brahmins and the Kshatriyas and repeated the stories of the degradation of
the Shudras and the Untouchables. My father did not like the question. He
merely said,”You must not ask such silly questions. You are only boys; you
must do as you are told.”My father was a Roman Patriarch, and exercised
most extensive Patria Pretestas over his children. I alone could take a little
liberty with him, and that was because my mother had died in my
childhood, leaving me to the care of my auntie.

So after some time, I asked again the same question. This time my father
had evidently prepared himself for a reply. He said,”The reason why I ask
you to read the Mahabharata and Ramayana is this: we belong to the



Selected Works of Dr BR Ambedkar

Untouchables, and you are likely to develop an inferiority complex, which
is natural. The wvalue of [the] Mahabharata and Ramayana lies in
removing this inferiority complex. See Drona and Karna--they were small
men, but to what heights they rose! Look at Valmiki--he was a Koli, but he
became the author of [the] Ramayana. It is for removing this inferiority
complex that I ask you to read the Mahabharata and Ramayana.”

I could see that there was some force in my father's argument. But I was
not satisfied. I told my father that I did not like any of the figures in [the]
Mahabharata. I said,”l do not like Bhishma and Drona, nor Krishna.
Bhishma and Drona were hypocrites. They said one thing and did quite the
opposite. Krishna believed in fraud. His life is nothing but a series of
frauds. Equal dislike I have for Rama. Examine his conduct in the
Sarupnakha [=Shurpanakha] episode [and] in the Vali Sugriva episode, and
his beastly behaviour towards Sita.”My father was silent, and made no
reply. He knew that there was a revolt.

This is how I turned to the Buddha, with the help of the book given to me
by Dada Keluskar. It was not with an empty mind that I went to the
Buddha at that early age. I had a background, and in reading the Buddhist
Lore I could always compare and contrast. This is the origin of my interest
in the Buddha and His Dhamma.

The urge to write this book has a different origin. In 1951 the Editor of the
Mahabodhi Society's Journal of Calcutta asked me to write an article for the
Vaishak Number. In that article I argued that the Buddha's Religion was
the only religion which a society awakened by science could accept, and
without which it would perish. I also pointed out that for the modern
world Buddhism was the only religion which it must have to save itself.
That Buddhism makes [a] slow advance is due to the fact that its literature
is so vast that no one can read the whole of it. That it has no such thing as
a bible, as the Christians have, is its greatest handicap. On the publication
of this article, I received many calls, written and oral, to write such a book.
It is in response to these calls that I have undertaken the task.

To disarm all criticism I would like to make it clear that I claim no
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originality for the book. It is a compilation and assembly plant. The
material has been gathered from various books. I would particularly like to
mention Ashvaghosha's Buddhavita [=Buddhacharita], whose poetry no
one can excel. In the narrative of certain events I have even borrowed his
language.

The only originality that I can claim in [=is| the order of presentation of
the topics, in which I have tried to introduce simplicity and clarity. There
are certain matters which give headache[s] to the student of Buddhism. I
have dealt with them in the Introduction.

It remains for me to express my gratitude to those who have been helpful
to me. I am very grateful to Mr. Nanak Chand Rattua of Village Sakrulli
and Mr. Parkash Chand of Village Nangal Khurd in the district of
Hoshiarpur (Punjab) for the burden they have taken upon themselves to
type out the manuscript. They have done it several times. Shri Nanak
Chand Rattu took special pains and put in very hard labour in
accomplishing this great task. He did the whole work of typing etc. very
willingly and without caring for his health and [=or] any sort of
remuneration. Both Mr. Nanak Chand Rattu and Mr. Parkash Chand did
their job as a token of their greatest love and affection towards me. Their
labours can hardly be repaid. I am very much grateful to them.

When I took up the task of composing the book I was ill, and [I] am still ill.
During these five years there were many ups and downs in my health. At
some stages my condition had become so critical that doctors talked of me
as a dying flame. The successful rekindling of this dying flame is due to the
medical skill of my wife and Dr. Malvankar. They alone have helped me to
complete the work. I am also thankful to Mr. M. B. Chitnis, who took [a]

special interest in correcting [the] proof and to go [=in going] through the
whole book.

I may mention that this is one of the three books which will form a set for
the proper understanding of Buddhism. The other books are: (i) Buddha
and Karl Marx; and (ii) Revolution and Counter-Revolution in Ancient
India. They are written out in parts. I hope to publish them soon.



Selected Works of Dr BR Ambedkar

B. R. Ambedkar 26 Alipur Road, Delhi 6-
4-56

Index

*INTRODUCTION*

*PROLOGUE*

BOOK ONE: SIDDHARTH GAUTAMA — HOW A
BODHISATTA BECAME THE BUDDHA

*Part I — From Birth to Parivraja*

*Part I — Renunciation for Ever*

*Part III — In Search of New Light*

*Part IV — Enlightenment and the Vision of a New Way*
*Part V — The Buddha and His Predecessors*

*Part VI — The Buddha and His Contemporaries*

*Part VII — Comparison and Contrast*

BOOK TWO: CAMPAIGN OF CONVERSION

*Part I — Buddha and His Vishad Yoga*

*Part II — The Conversion of the Parivrajakas*

*Part 111 — Conversion of the High and the Holy*

*Part IV — Call from Home*

*Part V — Campaign for Conversion Resumed*

*Part VI — Conversion of the Low and the Lowly*

*Part VII — Conversion of Women*

*Part VIII — Conversion of the Fallen and the Criminals*

BOOK THREE: WHAT THE BUDDHA TAUGHT
*Part I — His Place in His Dhamma*
*Part [ — Different Views of the Buddha's Dhamma*

151




Selected Works of Dr BR Ambedkar

*Part III — What 1s Dhamma*
*Part IV — What is Not Dhamma*
*Part V— What is Saddhamma*

BOOK FOUR: RELIGION AND DHAMMA

*Part I — Religion and Dhamma*

*Part IT — How Similarities in Terminology Conceal Fundamental
Difference*

*Part 111 — The Buddhist Way of Life*

*Part IV — His Sermons*

BOOK FIVE: THE SANGH

*Part I — The Sangh*

*Part II — The Bhikkhu: the Buddha's Conception of Him*
*Part III — The Duties of the Bhikkhu*

*Part IV — The Bhikkhu and the Laity*

*Part V — Vinaya for the Laity*

BOOK SIX: HE AND HIS CONTEMPORARIES
*Part I — His Benefactors*

*Part II — His Enemies*

*Part III — Critics of His Doctrines*

*Part IV — Friends and Admirers*

BOOK SEVEN: THE WANDERER'S LAST JOURNEY
*Book Seven, Part I — The Meeting of those Near and Dear*
*Book Seven, Part II — Leaving Vaishali*

*Book Seven, Part III — His End*

BOOK EIGHT: THE MAN WHO WAS SIDDHARTHA

GAUTAMA
*Book Eight, Part I — His Personality*



Selected Works of Dr BR Ambedkar 153

*Book Eight, Part II — His Humanity*
*Book Eight, Part III — His Likes and Dislikes*

*EPILOGUE*

THE BUDDHA AND HIS DHAMMA

by Dr. B. R. Ambedkar

INTRODUCTION

Indications of a growth in the volume of interest in Buddhism are
noticeable in some sections of the Indian people. Along with it there is
naturally a growing demand for a clear and consistent statement of the life
and teachings of the Buddha.

Anyone who is not a Buddhist finds it extremely difficult to present the
life and teachings of the Buddha in a manner which would make it a
consistent whole. Depending on the Nikayas, not only the presentation of
a consistent story of the life of the Buddha becomes a ditficult thing and
the presentation of some parts of his teachings becomes much more so.
Indeed it would not be an exaggeration to say that of all the founders of
religions in the wotld the presentation of the life and teachings of the
tounder of Buddhism presents a problem which is quite puzzling if not
baffling. Is it not necessary that these problems should be solved and the
path for the understanding of Buddhism be made clear? Is it not time that
those who are Buddhists should take up these problems at least for general
discussion and throw what light they can on these problems?

With a view to raise a discussion on these problems I propose to set
them out here. The first problem relates to the main event in the life of the
Buddha, namely, Parivraja. Why did the Buddha take Parivraja? The
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traditional answer is that he took Parivraja because he saw a dead person, a
sick person and an old person. This answer is absurd on the face of it. The
Buddha took Parivraja at the age of 29. If he took Parivraja as a result of
these three sights, how is it he did not see these three sights earlier? These
are common events occurring by hundreds and the Buddha could not have
tailed to come across them earlier. It is impossible to accept the traditional
explanation that this was the first time he saw them. The explanation is not
plausible and does not appeal to reason. But if this is not the answer to the
question, what is the real answer?

The second problem is created by the four Aryan Truths. Do they form
part of the original teachings of the Buddha? This formula cuts at the root
of Buddhism. 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. If there is no escape from sorrow,
then what can religion do, what can Buddha do to relieve man from such
sorrow which is ever there in birth itself? The four Aryan Truths are a great
stumbling block in the way of non-Buddhists accepting the gospel of
Buddhism. For the four Aryan Truths deny hope to man. The four Aryan
Truths make the gospel of the Buddha a gospel of pessimism. Do they
form part of the original gospel or are they a later accretion by the monks?

The third problem relates to the doctrines of soul, of karma and
rebirth. The Buddha denied the existence of the soul. But he is also said to
have affirmed the doctrine of karma and rebirth. At once a question arises.
If there is no soul, how can there be karma? If there is no soul, how can
there be rebirth? These are baffling questions. In what sense did the
Buddha use the words karma and rebirth? Did he use them in a different
sense than the sense in which they were used by the Brahmins of his day?
If so, in what sense? Did he use them in the same sense in which the
Brahmins used them? If so, is there not a terrible contradiction between
the denial of the soul and the affirmation of karma and rebirth? This
contradiction needs to be resolved.

The fourth problem relates to the Bhikkhu. What was the object of the
Buddha in creating the Bhikkhu? Was the object to create a perfect man?
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Or was his object to create a social servant devoting his life to service of
the people and being their friend, guide and philosopher? This is a very real
question. On it depends the future of Buddhism. If the Bhikkhu is only a
perfect man he is of no use to the propagation of Buddhism because
though a perfect man he 1s a selfish man. If, on the other hand, he is a
social servant he may prove to be the hope of Buddhism. This question
must be decided not so much in the interest of doctrinal consistency but in
the interest of the future of Buddhism.

If T may say so, the pages of the journal of the Mahabodhi Society
make, to me at any rate, dull reading. This is not because the material
presented is not interesting and instructive. The dullness is due to the fact
that it seems to fall upon a passive set of readers. After reading an article,
one likes to know what the reader of the journal has to say about it. But the
reader never gives out his reaction. This silence on the part of the reader is
a great discouragement to the writer. I hope my questions will excite the
readers to come and make their contribution to their solution.

PROLOGUE

“FROM Time to time men find themselves forced to reconsider current
and inherited beliefs and ideas, to gain some harmony between present and
past experience, and to reach a position which shall satisfy the demands of
feeling and reflexion and give confidence for facing the future. If, at the
present day, religion, as a subject of critical or scientific inquiry, of both
practical and theoretical significance has attracted increasing attention, this
can be ascribed to

(a) the rapid progress of scientific knowledge and thought ; (4) the deeper
intellectual interest in the subject ; (¢) the widespread tendencies in all parts
of the world to reform or reconstruct religion, or even to replace it by
some body of thought, more ' rational ' and ' scientific ' or less '
superstitious ' ; and (4) the effect of social, political, and international
events of a sort which, in the past, have both influenced and been
influenced by religion. Whenever the ethical or moral value of activities or
conditions is questioned, the value of religion is involved ; and all deep-
stirring experiences invariably compel a reconsideration of the most
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fundamental ideas, whether they are explicitly religious or not. Ultimately
there arise problems of justice, human destiny, God, and the universe ; and
these in turn involve problems of the relation between ' religious ' and
other ideas, the validity of ordinary knowledge, and practicable conceptions
of 'experience' and 'reality.’

-From”Encyclopaedia of Religion and Ethics,”Vol. X, p. 0669.

BOOKI
SIDDHARTH GAUTAMA—HOW A
BODHISATTA BECAME THE BUDDHA

Part —From Birth to Parivraja Part II—Renunciation for Ever Part I11—
In Search of New Light Part IV—Enlightenment and the Vision of a New

Way Part V—The Buddha and His Predecessors Part VI—The Buddha
and His Contemporaries Part VII—Comparison and Contrast

PART I : FROM BIRTH TO PARIVRAJA
1. 1. His Kula

2. 2. His Ancestry

3. 3. His Birth

4. 4. Visit by Asita

5. 5. Death of Mahamaya

6. 6. Childhood and Education

7. 7. Early Traits

8. 8. Marriage

9. 9. Fathet's Plans to Save His Son

10.  10. The Failure of the Women to Win the Prince
11.  11. The Prime Ministetr's Admonition to the Prince
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12. 12. The Prince's Reply to the Prime Minister 13, Initiation into the
Sakya Sangh

13.  14. Conflict with the Sangh

14. 15. Offer of Exile

15.  16. Parivraja—the Way Out

16. 17. Parting Words

17.  18. Leaving His Home

18.  19. The Prince and the Servant

19.  20. The Return of Channa

20.  21. The Family in Mourning

§ 1. His Kula
1. 1. Going back to the sixth century B.C., Northern India did not form
a single Sovereign State.

2. 2.The country was divided into many States, some large, some small.
Of these some were monarchical and some non-monarchical.
3. 3. The monarchical States were altogether sixteen in number. They

were known by the name of Anga, Magadha, Kasi, Kosala, Vriji, Malla,
Chedi, Vatsa, Kuru, Panchala, Matsya, Saursena, Asmaka, Avanti,
Gandhara and Kambhoja.

4. 4. The non-monarchical States were those of the Sakyas of
Kapilvatsu, the Mallas of Pava and Kushinara, the Lichhavis of Vaisali, the
Videhas of Mithila, the Koliyas of Ramagam, the Bulis of Allakapa, the
Kalingas of Resaputta, the Mauriyas of Pipphalvana and the Bhaggas with
their capital on Sumsumara Hill.

5. 5. The monarchical States were known as Janapada and the non-
monarchical as Sangh or Gana.

6. 6. Not much is known about the nature of the polity of the Sakyas of
Kapilvatsu, whether it was republican or oligarchic.

7. 7. This much, however, is definitely known, that there were many
ruling families in the Republic of the Sakyas and that they ruled in turns.

8. 8. The head of the ruling family was known as Raja.

9. 9. At the time of the birth of Siddharth Gautama it was the turn of
Suddhodana to be the Raja.

10.  10. The Sakya State was situated in the northeast corner of India. It
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was an independent State. But at a later stage the King of Kosala had
succeeded in establishing his paramountcy over it.

11.  11. The result of this paramountcy was that the Sakya State could not
exercise certain sovereign powers without the sanction of the King of
Kosala.

12. 12. Of the kingdoms then in existence, Kosala was a powerful
kingdom. So was the kingdom of Magadha. Pasanedi, King of Kosala and
Bimbisara, King of Magadha, were the contemporaries of Siddharth
Gautama.

1. 1. The capital of the Sakyas was the city called Kapilavatsu,
perhaps after the name of the great Rationalist Kapila.

2. 2. 'There lived in Kapilavastu a Sakya by name Jaya Sena. Sinahu
was his son. Sinahu was married to Kaccana. Sinahu had five sons,
Suddhodana, Dhotodana, Sakkodana, Suklodana and Amitodana. Besides
five sons, Sinahu had two daughters, Amita and Pamita.

3. 3. The Gotra of the-family was Aditya.

4. 4. Suddhodana was married to Mahamaya Her father's name was
Anjana and mother's Sulakshana. Anjana was a Koliya and was residing in
the village called Devadaha.

5. 5. Suddhodana was a man of great military prowess. When
Suddhodana had shown his martial powers he was allowed to take a second
wife and he chose Mahaprajapati. She was the elder sister of Mahamaya.

6. 6. Suddhodana was a wealthy person. The lands he held were very
extensive and the retinue under him was very large. He employed, it is said,
one thousand ploughs to till the land he owned.

7. 7. He lived quite a luxurious life and had many palaces.

1. 1.7To Suddhodana was born Siddharth Gautama and this was the
manner of Gautama's birth.

2. 2.Itwas a custom among the Sakyas to observe an annual
midsummer festival which fell in the month of Ashad. It was celebrated by
all the Sakyas throughout the State and also by the members of the ruling
family.

3. 3. It was the usual practice to celebrate the festival for seven days.

4. 4. On one occasion Mahamaya decided to observe the festival with
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gaiety, with splendour, with flowers, with perfume, but without drinking
intoxicants.

5. 5. On the seventh day she rose early, bathed in scented water,
bestowed a gift of 4,00,000 pieces of money as alms, adorned herself with
all precious ornaments, ate choicest food, took upon herself the fast-day
vows, and entered the splendidly adorned royal bedchamber to sleep.

6. 6. That night Suddhodana and Mahamaya came together and
Mahamaya conceived. Lying on the royal bed she fell asleep. While asleep
she had a dream.

7. 7. In her dreams she saw that the four world-guardians raised her as
she was sleeping on her bed and carried her to the tableland of the
Himalayas, placed her under a great sal tree and stood on one side.

8. 8. The wives of the four world-guardians then approached and took
her to the lake Mansarovar.

9. 9. They bathed her, robed her in a dress, anointed her with perfumes
and decked her with flowers in a manner fit to meet some divinity.

10.  10. Then a Bodhisatta, by name Sumedha, appeared before her
saying,”’l have decided to take my last and final birth on this earth, will you
consent to be my mother?”’She said,”Yes, with great pleasure.” At this
moment Mahamaya awoke.

11.  11. Next morning Mahamaya told her dream to Suddhodana. Not
knowing how to interpret the dream, Suddhodana summoned eight
Brahmins who were most famous in divination.

12. 12. They were Rama, Dhaga, LLakkana, Manti, Yanna, Suyama,
Subhoga and Sudatta and prepared for them a befitting reception.

13.  13. He caused the ground to be strewn with festive flowers and
prepared high seats for them.

14.  14. He filled the bowls of the Brahmins with gold and silver and fed
them on cooked ghee, honey, sugar and excellent rice and milk. He also
gave them other gifts such as new clothes and tawny cows.

15.  15. When the Brahmins were propitiated, Sud-dhodana related to
them the dream Mahamaya had, and said,”Tell me what it means.”

16.  16. The Brahmins said:”’Be not anxious. You will have a son, and if
he leads a householdet's life he will become a universal monarch, and if he
leaves his home and goes forth into a homeless state, and becomes a
sanyasi, he will become a Buddha, a dispeller of illusions in the world.”17.
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Bearing the Bodhisatta in her womb like oil in a vessel for ten lunar
months, Mahamaya, as her time of delivery was coming nearer, desired to
go to her parents' home for delivery. Addressing her husband, she said :”1
wish to go to Devadaha, the city of my father.”

17.  18.”Thou knowest that thy wishes will be done,”replied Suddhodana.
Having seated her in a golden palanquin borne by couriers, he sent her
tforth with a great retinue to her father's house.

18.  19. Mahamaya, on her way to Devadaha, had to pass through a
pleasure-grove of sal trees and other trees, flowering and non-flowering. It
was known as the Lumbini Grove.

19.  20. As the palanquin was passing through it, the whole Lumbini
Grove seemed like the heavenly Cittalata grove or like a banqueting
pavilion adorned for a mighty king.

20.  21. From the roots to the tips of the branches the trees were loaded
with fruits, flowers and numberless bees of the fine colours, uttering
curious sounds, and flocks of various kinds of birds, singing sweet
melodies.

21. 22. Witnessing the scene, there arose a desire in the heart of
Mahamaya for halting and sporting therein for a while. Accordingly she
told the couriers to take her in the sal-grove and wait there.

22.  23. Mahamaya alighted from her palanquin and walked up to the foot
of a royal sal tree. A pleasant wind, not too strong, was blowing and the
boughs of the trees were heaving up and down and Mahamaya felt like
catching one of them.

23.  24. Luckily one of the boughs heaved down sufficiently low to enable
her to catch it. So she rose on her toes and caught the bough. Immediately
she was lifted up by its upward movement and being shaken, she felt the
pangs of childbirth. While holding the branch of the sal tree she was
delivered of a son in a standing position.

24.  25.The child was born in the year 563 B.C. on the Vaishakha
Paurnima day.

25.  26. Suddhodana and Mahamaya were married for a long time. But
they had no issue. Ultimately when a son was born to them his birth was
celebrated with great rejoicing, with great pomp and ceremony by
Suddhodana and his family and also by the Sakyas. 27. At the time of the
birth of the child it was the turn of Suddhodana to be the ruler of
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Kapilavatsu and as such was in the enjoyment of the title of Raja. Naturally
the boy was called Prince.

1. 1. At the moment when the child was born there dwelt on the
Himalayas a great sage named Asita.

2. 2. Asita heard that the gods over the space of the sky were shouting
the word”Buddha”and making it resound. He beheld them waving their
garments and coursing hither and thither in delight. He thought, what if I
were to go and find out the land in which he was born?

3. 3. Surveying with his divine eyes the whole of the Jambudvipa, Asita
saw that a boy was born in the house of Suddhodana shining with all
brilliance and that it was over his birth that the gods were excited.

4. 4. So the great sage Asita with his nephew Nardatta rose up and came
to the abode of Raja Suddhodana and stood at the door of his palace.

5. 5. Now Asita, the sage, saw that at the door of Suddhodana's palace
many hundred thousand beings had assembled. So he approached the
door-keeper and said,”Go, man, inform the Raja that a sage is standing at
the door.”

6. 6. Then the door-keeper approached Suddhodana and with clasped
hands said,”Know, 0 Raja, that an aged sage, old and advanced in years,
stands at the door, and says that he desires to see you.”

7. 7. The king prepared a seat for Asita and said to the door-keeper,”Let
the sage enter.”So coming out of the palace the door-keeper said to Asita
:’Please go 1n.”

8. 8. Now Asita approached King Suddhodana and, standing in front of
him, said,”Victory, Victory, 0 Raja, may you live long, and rule thy kingdom
righteously.”

9. 9. Then Suddhodana in reverence to Asita fell at his feet and offered
him the seat ; and seeing him seated in comfort, Suddhodana said,”I do not
remember to have seen thee before this, 0 Sage! With what purpose has
thou come hither? What is the causer”

10.  10. Thereupon Asita said to Suddhodana,”A son is born to thee, O
Rajal Desiring to see him, have I come.”

11.  11. Suddhodana said,”The boy is asleep, 0 Sage ! Will you wait for a
while?”’The sage said,”Not long, 0 King, do such great beings sleep Such
good beings are by nature wakeful.”
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12. 12. Then did the child out of compassion for Asita, the great sage,
make a sign of awaking.

13.  13. Seeing that the child had become awake, Suddhodana took the
boy firmly in both hands and brought him into the presence of the sage.
14.  14. Asita observing the child, beheld that it was endowed with the
thirty-two marks of a great man and adomed with the eighty minor marks,
his body surpassing that of Sakra, Brahma, and his aura surpassing them a
hundred thousand-fold, breathed forth this solemn utterance,”Marvellous,
verily, is this person that has appeared in the world,”and rising from his
seat clasped his hands, fell at his feet, made a rightwise circuit round and
taking the child in his own hand stood in contemplation.

15.  15. Asita knew the old well-known prophecy that anyone endowed
with the thirty-two marks of a great man, as Gautama was, has two careers
open to him, and no third.”’If he becomes a householder, he will become a
universal monarch. But if he goes forth from the home to a homeless life,
he will become a fully enlightened Buddha.”

16.  16. Asita was sure that the child would not remain a householder.

17.  17. And looking at the child he wept, and shedding tears, sighed
deeply.

18.  18. Suddhodana beheld Asita shedding tears, and sighing deeply.

19.  19. Beholding him thus weeping, the hair of his body rose, and in
distress Suddhodana said to Asita,”Why, O Sage, dost thou weep and shed
tears, and sigh so deeply? Surely, there is no misfortune in store for the
child.”

20.  20. At this Asita said to the Raja,”O King, I weep not for the sake of
the child. There will be no misfortune for him. But I weep for myself.”

21.  21.”And why?”asked Suddhodana. Asita replied,”] am old, aged,
advanced in years, and this boy will without doubt become a Buddha and
attain supreme and complete enlightenment and having done so, will turn
the supreme wheel of the Doctrine that has not been turned before him by
any other being in the world ; for the weal and happiness of the world will
he teach his Doctrine.”

22.  22.The religious life, the Doctrine, that he will proclaim will be good
in the beginning, good in the middle, good in the end, complete in the
letter and the spirit, whole and pure.”

23.  23.’Just as an Oudumbara flower at some time and place arises in the



Selected Works of Dr BR Ambedkar 163

world, even so at some time and place, after countless cycles, revered
Buddhas arise in the world. So also, O Raja! this boy will without doubt
obtain supreme, complete enlightenment, and having done so will take
countless beings across the ocean of sorrow and misery to a state of
happiness.”

24.  24.’But I shall not see that Buddha. Hence, 0 Raja, I weep and in
sadness I sigh deeply, for I shall not be able to reverence him.”

25.  25. The king thereafter offered to the great sage Asita and Nardatta,
his nephew, suitable food, and having given him robes made a rightwise
circuit round him.

26.  26. Thereupon Asita said to Nardatta, his nephew,”When thou shalt
hear, Nardatta, that the child has become a Buddha, then go and take
refuge in his teachings. This shall be for thy weal and welfare and
happiness.”So saying Asita took leave of the Raja and departed for his
hermitage.

1. 1. On the fifth day the ceremony of name-giving took place. The
name chosen for the child was Siddharth. His clan name was Gautama.
Popularly, therefore, he came to be called Siddharth Gautama.

2. 2.In the midst of rejoicing over the birth and the naming of the child
Mahamaya suddenly fell ill and her illness became very serious.

3. 3. Realising that her end was near she called Suddhodana and
Prajapati to her bedside and said :”’I am sure that the prophecy made by
Asita about my son will come true. My regret is that I will not live to see it
tulfilled.”

4. 4”’My child will soon be a motherless child. But I am not wortied in
the least as to whether after me my child will be carefully nursed, properly
looked after and brought up in a manner befitting his future.”

5. 5.7To you Prajapati, I entrust my child, I have no doubt that you will
be to him more than his mother.”

6.  6.”Now do not be sorry. Permit me to die. God's call has come and
His messengers are waiting to take me.”So saying, Mahamaya breathed her
last. Both Suddhodana and Prajapati were greatly grieved and wept bitterly.
7. 7.Siddharth was only seven days old when his mother died.

8. 8. Siddharth had a younger brother by name  Nanda. He was the
son of Suddhodana born to Mahaprajapati.
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9. 9. He had also several cousins, Mahanama and Anuruddha, sons of
his uncle Suklodan, Ananda, son of his uncle Amitodan, and Devadatta,
son of his aunt Amita. Mahanama was older than Siddharth and Ananda
was younger.

10.  10. Siddharth grew up in their company.

1. 1. When Siddharth was able to walk and speak the elders of the
Sakyas assembled and asked Suddhodana that the boy should be taken to
the temple of the village goddess Abhya.

2. 2.Suddhodana agreed and asked Mahaprajapati to dress the boy.

3. 3. While she was doing so the child Siddharth, with a most sweet
voice, asked his aunt where he was being taken. On learning that he was
being taken to the temple he smiled. But he went, conforming to the
custom of the Sakyas.

4. 4. At the age of eight Siddharth started his education.

5. 5. Those very eight Brahmins whom Suddhodana had invited to
interpret Mahamaya's dream and who had predicted his future were his
first teachers.

6. 0. After they had taught him what they knew Suddhodana sent for
Sabbamitta of distinguished descent and of high lineage in the land of
Uddikka, a philologist and grammarian, well read in the Vedas, Vedangas
and Upanishads. Having poured out water of dedication from a golden
vase, Suddhodana handed over the boy to his charge, to be taught. He was
his second teacher.

7. 7. Under him Gautama mastered all the philosophic systems
prevalent in his day.

8. 8. Besides this he had learned the science of concentration and
meditation from one Bhardawaj, a disciple of Alara Kalam, who had his
ashram at Kapilavatsu.

1. 1. Whenever he went to his fathet's farm and found no work he
repaired to a quiet place, and practised meditation.

2. 2. While everything for the cultivation of the mind was provided,
his education in the military science befitting a Kshatriya was not neglected.
3. 3. For Suddhodana was anxious not to make the mistake of
having cultivated the mind of his son at the cost of his manliness.
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4. 4. Siddharth was of kindly disposition. He did not like exploitation of
man by man.

5. 5. Once he went to his father's farm with some of his friends and saw
the labourers ploughing the land, raising bunds, cutting trees, etc., dressed
in scanty clothes under a hot burning sun.

6. 6. He was greatly moved by the sight.

7. 7. He said to his friends, can it be right that one man should exploit
another? How can it be right that the labourer should toil and the master
should live on the fruits of his labour?

8. 8. His friends did not know what to say. For they believed in the old
philosophy of life that the worker was born to serve and that in serving his
master he was only fulfilling his destiny.

9. 9. The Sakyas used to celebrate a festival called Vapramangal. It was a
rustic festival performed on the day of sowing. On this day custom had
made it obligatory on every Sakya to do ploughing personally.

10.  10. Siddharth always observed the custom and did engage himself in
ploughing.

11.  11. Though a man of learning, he did not despise manual labour.

12.  12. He belonged to a warrior class and had been taught archery and
the use of weapons. But he did not like causing unnecessary injury.

13.  13. He refused to join hunting parties. His friends used to say :”Are
you afraid of tigers?”He used to retort by saying,”I know you are not going
to kill tigers, you are going to kill harmless animals such as deer and
rabbits.”

14.  14.”’If not for hunting, come to witness how accurate is the aim of
your friends,” they said. Even such invitations Siddharth refused, saying ;”1
do not like to see the killing of innocent animals.”

15.  15. Prajapati Gautami was deeply worried over this attitude of
Siddharth.

16.  16. She used to argue with him saying :”’You have forgotten that you
are a Kshatriya and fighting is your duty. The art of fighting can be learned
only through hunting for only by hunting can you learn how to aim
accurately. Hunting is a training ground for the warrior class.”

17.  17. Siddharth often used to ask Gautami:”’But, mother, why should a
Kshatriya fight? And Gautami used to reply :”Because it is his duty.”

18.  18. Siddharth was never satisfied by her answer. He used to ask
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Gautami :"Tell me, how can it be the duty of man to kill man?”Gautami
argued,”’Such an attitude is good for an ascetic. But Ksha-triyas must fight.
If they don't, who will protect the kingdom?”

19.  19.”But mother ! If all Kshatriyas loved one another, would they not
be able to protect their kingdom without resort to killing?”’Gautami had to
leave him to his own opinion.

20.  20. He tried to induce his companions to join him in practising
meditation. He taught them the proper pose. He taught them to fix their
mind on a subject. He advised them to select such thoughts as”May I be
happy, may my relations be happy, may all living animals be happy.”

21.  21. But his friends did not take the matter seriously. They laughed at
him.

22.  22. On closing their eyes they could not concentrate on their subject
of meditation. Instead, some saw before their eyes deer for shooting or
sweets for eating.

23.  23. His father and his mother did not like his partiality for
meditation. They thought it was so contrary to the life of a Kshatriya.

24.  24. Siddharth believed that meditation on right subjects led to
development of the spirit of universal love. He justified himself by saying
”When we think of living things, we begin with distinction and
discrimination. We separate friends from enemies, we separate animals we
rear from human beings. We love friends and domesticated animals and we
hate enemies and wild animals.”

25.  25.’This dividing line we must overcome and this we can do when
we in our contemplation rise above the limitations of practical life.”Such
was his reasoning.

26.  26. His childhood was marked by the presence of supreme sense of
compassion.

27.  27. Once he went to his father's farm. During recess he was resting
under a tree enjoying the peace and beauty of nature. While so seated a bird
tell from the sky just in front of him.

28.  28. The bird had been shot at by an arrow which had pierced its body
and was fluttering about in great agony.

29.  29. Siddharth rushed to the help of the bird. He removed the arrow,
dressed its wound and gave it water to drink. He picked up the bird, came
to the place where he was seated and wrapped up the bird in his upper



Selected Works of Dr BR Ambedkar 167

garment and held it next to his chest to give it warmth.

30.  30. Siddharth was wondering who could have shot this innocent bird.
Before long there came his cousin Devadatta armed with all the
implements of shooting. He told Siddharth that he had shot a bird flying in
the sky, the bird was wounded but it flew some distance and fell
somewhere there, and asked him if he had seen it.

31. 31. Siddharth replied in the affirmative and showed him the bird
which had by that time completely recovered.

32. 32. Devadatta demanded that the bird be handed over to him. This
Siddharth refused to do. A sharp argument ensued between the two.

33.  33. Devadatta argued that he was the owner of the bird because by
the rules of the game, he who kills a game becomes the owner of the game.
34. 34. Siddharth denied the validity of the rule. He argued that it is only
he who protects that has the right to claim ownership. How can he who
wants to kill be the owner?

35.  35. Neither party would yield. The matter was referred to arbitration.
The arbitrator upheld the point of view of Siddharth Gautama.

36. 30. Devadatta became his permanent enemy. But Gautama's spirit of
compassion was so great that he preferred to save the life of an innocent
bird to securing the goodwill of his cousin.

37. 37.Such were the traits of character found in the early life of
Siddharth Gautama.

§ 8. Marriage

1. 1. There was a Sakya by name Dandapani. Yeshodhara was his
daughter. She was well known for her beauty and for her ' sila.”

2. 2. Yeshodhara had reached her sixteenth year and Dandapani was
thinking about her marriage.

3. 3. According to custom Dandapani sent invitations to young men of
all the neighbouring countries for the Swayamvar of his daughter.
4. 4. An mvitation was also sent to Siddharth Gautama.

5. 5. Siddharth Gautama had completed his sixteenth year. His parents
also were equally anxious to get him married.

6. 0. They asked him to go to the Swayamvar and offer his hand to
Yeshodhara. He agreed to follow his parents' wishes.
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7. 7. From amongst the young men Yeshodhara's choice fell on
Siddharth Gautama.

8. 8. Dandapani was not very happy. He felt doubtful about the success
of the marriage.

9. 9. Siddharth, he felt, was addicted to the company of saints and sages.
He preferred loneliness. How could he be a successful householder?

10.  10. Yeshodhara, who was determined to marry none but Siddharth,
asked her father whether to be in the company of saints and sages was a
crime. She did not think it was.

11.  11. Knowing her daughter's determination to marry no one but
Siddharth Gautama, the mother of Yeshodhara told Dandapani that he
must consent. Dandapani did.

12. 12. The rivals of Gautama were not only disappointed but felt that
they were insulted.

13.  13. They wanted that in fairness to them Yeshodhara should have
applied some test for her selection. But she did not.

14. 14. For the time being they kept quiet, believing that Dandapani
would not allow Yeshodhara to choose Siddharth Gautama so that their
purpose would be served.

15.  15. But when Dandapani failed, they made bold and demanded that a
test of skill in archery be prescribed. Dandapani had to agree.

16. 16. At first Siddharth was not prepared for this. But Channa, his
charioteer, pointed out to him what disgrace his refusal would bring upon
his father, upon his family and upon Yeshodhara.

17.  17. Siddharth Gautama was greatly impressed by this argument and
agreed to take part in the contest.

18.  18. The contest began. Each candidate showed his skill in turn.

19.  19. Gautama's turn came last. But his was the highest marksmanship.
20.  20. Thereafter the marriage took place. Both Suddhodana and
Dandapani were happy. So was Yeshodhara and Mahaprajapati.

21.  21. After a long term of married life Yeshodhara gave birth to a son.
He was named Rahula.

§ 9. Father's Plans to Save His Son
1. 1. While the king was happy to see his son married and thus enter the
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life of a householder the prophecy of the sage Asita continued to haunt
him.

2. 2.To prevent the prophecy from coming true, he thought of getting
him engrossed in the pleasures and carnal joys of life.

3. 3. With this object in view Suddhodana built three luxurious palaces
for his son to live in, one for summer, one for the rainy season and one for
winter, furnished with all the requirements and excitements for a full
amorous life.

4. 4. Each palace was surrounded by an extensive garden beautifully laid
out with all kinds of trees and flowers.

5. 5. In consultation with his family priest Udayin, he thought of
providing a harem for the prince with very beautiful imnates.

6. 6. Suddhodana then told Udayin to advise the girls how to go about
the business of winning over the prince to the pleasures of life.

7. 7. Having collected the inmates of the harem, Udayin first advised
them how they should win over the prince.

8. 8. Addressing them he said :”Ye are all skilled in all the graceful arts,
ye are proficient in understanding the language of amorous sentiments, ye
are possessed of beauty and gracefulness, ye are thorough masters in your
own styles.

9. 9.”With these graces of yours, ye are able to move even sages who
have lost all their desires, and to ensnare even the gods, who are charmed
by heavenly nymphs.

10.  10.”By your skill in expressing the heart's feelings, by your coquetry,
your grace, and your perfect beauty ye are able to enrapture even women,
how much more easily men.

11.  11.”Thus, skilled as ye are, each set in your own proper sphere, it
should not be beyond your reach to captivate and capture the prince and
hold him in your bondage.

12. 12.”Any timid action on your part would be fit for new brides whose
eyes are closed through shame.

13.  13.”What though this hero be, great by his exalted glory, yet ' great is
the might of woman.' Let this be your firm resolve.

14.  14.”’In olden time a great seer, hard to be conquered even by gods,
was spurned by a harlot, the beauty of Kasi, planting her feet upon him.
15.  15.7And the great seer Visvamitra, though plunged in a profound
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penance, was carried captive for ten years in the forests by the nymph
Ghritaki.

16.  16.”Many such seers as these have women brought to naught, how
much more then a delicate prince in the first flower of his age?

17.  17.7This being so, boldly put forth your efforts that the posterity of
the king's family may not be turned away from him.

18.  18.”Ordinary women captivate simple men; but they are truly
women, who subdue the nature of high and hard.”

§ 10. The Failure of the Women to Win the Prince

1. 1. Having heard these words of Udayin, the women strung to the
heart, rose even above themselves for the conquest of the prince.

2. 2. But even with their brows, their glances, their coquetries, their
smiles, their delicate movements, the gitls of the harem did not feel sure of
themselves.

3. 3. But they soon regained their confidence through the command of
the family priest and the gentle temperament of the prince, and through the
power of intoxication and of love.

4. 4. The women then set upon their task and made the prince
wander in the woods like an elephant in the forests of Himavat,
accompanied by a herd of females.

5. 5. Attended by women, he shone in that pleasant grove, as the sun
surrounded by Apsaras in his royal garden.

6. 6. There, some of them urged by passion, pressed him with their
tull, firm bosoms in gentle collisions.

7. 7. Others violently embraced him after pretending to stumble, then
leaning on him with their shoulders drooping down, and with their gentle
creeper-like arms.

8. 8. Others with their mouths smelling of spirituous liquort, their lower
lips red like copper, whispered in bis ear,”Let my secret be heard.”
9. 9. Others, all wet with unguents, as if giving him a command, clasped

his hand eagerly and said,”Perform thy rites of. adoration here.”
10.  10. Another with her blue garments continually slipping down in
pretended intoxication, stood conspicuous with her tongue visible like the

night with its lightning lashing.
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11. 11. Others with their golden ones tinkling, wandered about here and
there, showing him their bodies veiled with thin cloth.

12. 12. Others leaned, holding a mango bough in hand, displaying their
bosoms like golden jars.

13.  13. Some, coming from a lotus bed, carrying lotuses and with eyes
like lotuses, stood like the lotus goddess Padma, by the side of that lotus-
taced prince.

14.  14. Another sang a sweet song easily understood and with the proper
gesticulations, rousing him, self-subdued though he was, by her glance, as
saying,”’O how thou art deluded !”

15.  15. Another, having armed herself with her bright face, with its brow
drawn to its full, imitated his action, as playing the hero.

16. 16. Another, with beautiful, full bosoms, and having her earrings
waving in the wind, laughed loudly at him, as if saying,”Catch me, sir, if
you can !”

17. 17. Some, as he was going away, bound him with strings of garlands,
others punished him with words like an elephant-driver's hook, gentle yet
reproachful.

18.  18. Another, wishing to argue with him, seizing a mango spray, asked,
all bewildered with passion,”This flower, whose is it?”’19. Another,
assuming a gait and attitude like that of a man, said to him,”You who are
conquered. by a woman, go and conquer this earth!”

19.  20. Then another with rolling eyes, smelling a blue lotus, thus
addressed the prince with words slightly indistinct in her excitement :

20.  21.”See, my lord, this mango covered with its honey-scented flowers,
where the bird £okila sings, as if imprisoned in a golden cage.

21.  22”Come and see this Asoka tree, which augments lovers' sorrows,
where the bees make a noise as if they were scorched by fire.

22.  23.’Come and see this Tilaka tree, embraced by a slender mango
branch, like a man in a white garment by a woman decked with yellow
ungents.

23.  24.’Behold the kurubaka in flower, bright like fresh resin-juice, which
bends down as if it felt reproached by the colour of women's nails.

24.  25.”Come and see this young Asoka, covered all over with new
shoots, which stands as if it were ashamed at the beauty of our hands.

25.  26.”See this lake surrounded by the Sinduvara shrubs growing on its
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banks, like afair woman reclining, clad in fine white cloth.

26.  27.”See the imperial power of females, yonder Ruddygoose in the water,
goes behind, his mate follow-. ing her like a slave.

27. 28.”Come and listen to the notes of the intoxicated Cuckoo as he
sings, while another cuckoo sings as if consenting wholly without care.

28.  29.”Would that thine was the intoxication of the birds which the
spring produces, and not the thought of a thinking man, ever pondering
how wise he 1s | 30. Thus these young women, their souls carried away by
love, assailed the prince with all kinds of stratagems.

29.  31. But although thus attacked, he, having his sense guarded by self-
control; neither rejoiced nor smiled.

30. 32. Having seen them in their real condition, the Prince pondered
with an undisturbed and steadfast mind.

31. 33.”What 1s it that these women lack that they perceive not that
youth is fickle? For old age will destroy whatever beauty has.”

32.  34.This round of blandishment went on for months and years with
no results.

§ 11. The Prime Minister's Admonition to the Prince

1. 1. Udayin realized that the girls had failed and that the Prince had
shown no interest in them.

2. 2. Udayin, well skilled in the rules of policy, thought of talking to the
prince.

3. 3. Meeting the prince all alone, Udayin said :”Since I was appointed
by the king as a fitting friend for thee, therefore, I wish to speak to thee in
the friendliness of my heart.”So began Udayin.

4. 4”To hinder from what is disadvantageous, to urge to do what is
advantageous and not to forsake in misfortune, these are the three marks
of a friend.

5. 5.7’If I, after having promised my friendship, were not to heed when
thou turnest away from the great end of man, there would be no friendship
in me.

6.  06.”Itis right to woo a woman even by guile, this is useful both for
getting rid of shame and for one's own enjoyment.

7. 7.”Reverential behaviour and compliance with her wishes are what
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bind a woman's heart; good qualities truly are a cause of love, and women
love respect.

8.  8.”Wilt thou not then, O large-eyed prince, even if thy heart is
unwilling, seek to please them with a courtesy worthy of this beauty of
thine?

9. 9.”Courtesy is the balm of women, courtesy is the best ornament ;
beauty without courtesy is like a grove without flowers.

10.  10.”But of what use is courtesy by itself? Let it be assisted by the
heart's feelings ; surely, when worldly objects so hard to attain are in the
grasp, thou wilt not despise them. II.”Knowing that pleasure was the best
of objects, even the god Purandara (Indra) wooed in olden times Ahalya,
the wife of the saint Gautama.

11.  12.’So too Agastya wooed Rohini, the wife of Soma ; and therefore,
as Sruti saith, a like thing befell Lopamudra.

12. 13.”The great ascetic Brihaspati begot Bharadvaja on Mamata the
daughter of the Maruta, the wife of Autathya.

13.  14.”The Moon, the best of offerers, begat Buda of divine nature on
the spouse of Vrihaspati as she was offering a libation.

14.  15.”So too in old times Parasara, overpowered by passion on the
banks of the Yamuna, lay with the maiden Kali who was the daughter of
the son of Varuna.

15.  16.”The sage Vasishtha through lust begot a son Kapinglada on
Akshmala, a despised low-caste woman.

16.  17.”And the seer-king Yayat, even when the vigour of his prime was
gone, sported in the Kaitrartha forest with the Apsara Visvaki.

17. 18.”And the Kaurava king Pandu, though he knew that intercourse
with his wife would end in death, yet overcome by the beauty and good
qualities of Madri, yielded to the pleasures of love.

18.  19.”Great heroes such as these, pursued even contemptible desires
for the sake of pleasure, how much more so when they are praiseworthy of
their kind?

19.  20.”And yet thou, a young man, possessed of strength and beauty,
despisest enjoyments which rightly belong to thee and to which the whole
world is devoted.”
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§ 12. The Prince's Reply to the Prime Minister

1. 1. Having heard these specious words of his, well-supported by
sacred tradition, the prince made reply, in a voice like the thundering of a
cloud :

2. 2.7This speech manifesting affection is well-befitting in thee ; but I
will convince thee as to where thou wrongly judgest me.

3. 3.’ do not despise wortldly objects, I know that all mankind is bound
up therein. But remembering that the world is transitory, my mind cannot
find pleasure in them.

4. 4”Yet even though this beauty of women were to remain perpetual,
still delight in the pleasures of desires would not be worthy of the wise
man.

5. 5.’And as for what thou sayest as to even those great men having
become victims to desire, do not be led away by them ; for destruction was
also their lot.

6.  6.”Real greatness is not to be found there, where there is destruction,
or where there is attachment to earthly objects, or a want of self-control.

7. 7.”And when thou sayest, ' Let one deal with women by guile,' I
know about guile, even if it be accompanied with courtesy.

8.  8.”That compliance too with a woman's wishes pleases me not, if
truthfulness be not there ; if there be not a union with one's whole soul and
nature, then ' out upon it ' say L.

9.  9.7A soul overpowered by passion, believing in falsehood, carried
away by attachment and blind to the faults of its objects, what is there in it
worth being deceived?

10.  10.”And if the victims of passion do deceive one another, are not
men unfit for women to look at and women for men?

11.  11.”Since then these things are so, thou surely wouldst not lead me
astray into ignoble pleasures.”

12, 12. Udayin felt silenced by the firm and strong resolve of the prince
and reported the matter to his father.

13.  13. Suddhodana, when he heard how his son's mind turned away
from all objects of sense, could not sleep all that night. Like an elephant
with an arrow in his heart, he was full of pain.

14.  14. He and his ministers spent much of their time in consultation
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hoping to find some means to draw Siddharth to the pleasures of carnal life
and thus to dissuade him from the likely turn which he may give to his life.
But they found no other means besides those they had tried.

15.  15. And the seraglio of women wearing their garlands and ornaments
in vain, with their graceful arts and endearments all fruitless, concealing
their love deep in their hearts, was disbanded.

§ 13. Initiation into the Sakya Sangh

1. 1. The Sakyas had their Sangh. Every Sakya youth above twenty had
to be initiated into the Sangh and be a member of the Sangh.

2. 2.Siddharth Gautama had reached the age of twenty. It was time for
him to be initiated into the Sangh and become a member thereof.

3. 3. The Sakyas had a meeting-house which they called Sansthagar. It
was situated in Kapilavatsu. The session of the Sangh was also held in the
Sansthagar.

4. 4. With the object of getting Siddharth initiated into the Sangh,
Suddhodana asked the Purohit of the Sakyas to convene a meeting of the
Sangh.

5. 5. Accordingly the Sangh met at Kapilavatsu in the Sansthagar of the
Sakyas.

6. 6. At the meeting of the Sangh, the Purohit proposed that Siddharth
be enrolled as a member of the Sangh.

7. 7.The Senapati of the Sakyas then rose in his seat and addressed the
Sangh as follows :”Siddharth Gautama, born in the family of Suddhodana
of the Sakya clan, desires to be a member of the Sangh. He is twenty years
of age and is in every way fit to be a member of the Sangh. I, therefore,
move that he be made a member of the Sakya Sangh. Pray, those who are
against the motion speak.”

8. 8. No one spoke against it.” A second time do I ask those who are
against the motion to speak,”said the Senapati.
9. 9. No one rose to speak against the motion. Again the Senapati said

:”A third time do I ask those who are against the motion to speak.”

10.  10. Even for the third time no one spoke against it.

11.  11. It was the rule of procedure among the Sakyas that there could be
no debate without a motion and no motion could be declared carried
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unless it was passed three times.

12. 12. The motion of the Senapati having been carried three times
without opposition, Siddharth was declared to have been duly admitted as a
member of the Sakya Sangh.

13.  13. Thereafter the Purohit of the Sakyas stood up and asked
Siddharth to rise in his place.

14.  14. Addressing Siddharth, he said :”Do you realize that the Sangh has
honoured you by making you a member of it?”’"I do, sir,”’replied Siddharth.
15.  15.”Do you know the obligation of membership of the Sangh?”"I am
sorry, sir, I do not. But I shall be happy to know them, sir,”said Siddharth.
16.  16.”I shall first tell you what your duties as a member of the Sangh
are”’said the Purohit and he then related them one by one :”(1) You must
safeguard the interests of the Sakyas by your body, mind and money. (2)
You must not absent yourself from the meetings of the Sangh. (3) You
must without fear or favour expose any fault you may notice in the conduct
of a Sakya. (4) You must not be angry if you are accused of an offence but
confess if you are guilty or state if you are innocent.”

17.  17. Proceeding, the Purohit said :”I shall next tell you what will
disqualify you for membership of the San eh : (1) You cannot remain a
member of the Sangh if you commit rape. (2) You cannot remain a
member of the Sangh if you commit murder. (3) You cannot remain a
member of the Sangh if you commit theft. (4) You cannot remain a
member of the Sangh if you are guilty of giving false evidence.”

18.  18.”lam grateful to you, sir,”’said Siddharth,”for telling me the rules of
discipline of the Sakya Sangh. I assure you I will do my best to follow them
in letter and in spirit.”

§ 14. Conflict with the Sangh

1. 1. Eight years had passed by since Siddharth was made a member of
the Sakya Sangh.

2. 2. He was a very devoted and steadfast member of the Sangh. He
took the same interest in the affairs of the Sangh as he did in his own. His
conduct as a member of the Sangh was exemplary and he had endeared
himself to all.

3. 3. 1In the eighth year of his membership, an event occurred which
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resulted in a tragedy for the family of Suddhodana and a crisis in the life of
Siddharth.

4. 4.'This is the origin of the tragedy.

5. 5. Bordering on the State of the Sakyas was the State of the Koliyas.
The two kingdoms were divided by the river Rohini.

6. 6. The waters of the Rohini were used by both the Sakyas and the
Koliyas for irrigating their fields. Every season there used to be disputes
between them as to who should take the water of the Rohini first and how
much. These disputes resulted in quarrels and sometimes in affrays.

7. 7.1n the year when Siddharth was twenty-eight, there was a major
clash over the waters between the servants of the Sakyas and the servants
of the Koliyas, Both sides suffered injuries.

8. 8. Coming to know of this, the Sakyas and the Koliyas felt that the
issue must be settled once for all by war.

9. 9. The Senapati of the Sakyas, therefore, called a session of the Sakya
Sangh to consider the question of declaring war on the Koliyas.

10.  10. Addressing the members of the Sangh, the Senapati said :”Our
people have been attacked by the Koliyas and they had to retreat. Such acts
of aggression by the Koliyas have taken place more than once. We have
tolerated them so far. But this cannot go on. It must be stopped and the
only way to stop it is to declare war against the Koliyas. I propose that the
Sangh do declare war on the Koliyas. Those who wish to oppose may
speak.”

11.  11. Siddharth Gautama rose in his seat and said :”I oppose this
resolution. War does not solve any question. Waging war will not serve our
purpose. It will sow the seeds of another war. The slayer gets a slayer in his
turn ; the conqueror gets one who conquers him ; a man who despoils is
despoiled in his turn.”

12. Siddharth Gautama continued:”I feel that the Sangh should not
be in hase to declare war on the Koliyas: Careful investigation should be
made to ascertain who is the guilty party.

I hear that our men have also been aggressors. If this be true, then it
is obvious that we too are not free from blame.”

12. 13. The Senapati replied :”Yes, our men were the aggressors. But it
must not be forgotten that it was our turn to take the water first.”
13.  14. Siddharth Gautama said:”This shows that we are not completely
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free from blame. I therefore propose that we elect two men from us and
the Koliyas should be asked to elect two from them and the four should
elect a fifth person and these should settle the dispute.”

14.  15. The amendment moved by Siddharth Gautama was duly
seconded. But the Senapati opposed the amendment, saying :”’I am sure
that this menace of the Koliyas will not end unless they are severely
punished.”

15.  16. The resolution and the amendment had therefore to be put to
vote. The amendment moved by Siddharth Gautama was put first. It was
declared lost by an overwhelming majority.

16. 17. The Senapati next put his own resolution to vote. Siddharth
Gautama again stood up to oppose it.”’I beg the Sangh,”’he said,”’not to
accept the resolution. The Sakyas and the Koliyas are close relations. It is
unwise that they should destroy each other.”

17.  18. The Senapati encountered the plea urged by Siddharth Gautama.
He stressed that in war the Kshatriyas cannot make a distinction between
relations and strangers. They must fight even against brothers for the sake
of their kingdom.

18.  19. Performing sacrifices is the duty of the Brahmins, fighting is the
duty of the Kshatriyas, trading is the duty of the Vaishas and service is the
duty of the Shudras. There is merit in each class forming its duty. Such is
the injunction of our Shasras.

19.  20. Siddharth replied :”Dharma, as I understand it, consists in
recognising that enmity does not disappear by enmity. It can be conquered
by love only.”

20.  21. The Senapati, getting impatient, said :”’It is unnecessary to enter
upon this philosophical disquisition. The point is that Siddharth is opposed
to my resolution. Let us ascertain what the Sangh has to say about it by
putting it to vote.”

21.  22. Accordingly the Senapati put his resolution to vote. It was
declared carried by an overwhelming majority.

§ 15. Offer of Exile
1. 1. Next day the Senapati called another meeting of the Sakya Sangh
to have his plan of mobilisation considered by the Sangh.
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2. 2. When the Sangh met, he proposed that he be permitted to
proclaim an order calling to arms for the war against the Koliyas every
Sakya between the ages of 20 and 50.

3. 3. The meeting was attended by both sides— those who at the
previous meeting of the Sangh had voted in favour of a declaration of war
as well as those who had voted against it.

4. 4. For those who had voted in favour there was no difficulty in
accepting the proposal of the Senapati. It was a natural consequence of
their earlier decision.

5. 5. But the minority who had voted against it had a problem to face.
Their problem was—to submit or not to submit to the decision of the
majority. 6. The minority was determined not to submit to the majority.
That is the reason why they had decided to be present at the meeting.
Unfortunately, none of them had the courage to say so openly. Perhaps
they knew the consequences of opposing the majority.

6. 7. Seeing that his supporters were silent, Siddharth stood up, and
addressing the Sangh, said:”Friends ! You may do what you like. You have
a majority on your side, but I am sorry to say I shall oppose your decision
in favour of mobilisation. I shall not join your army and I shall not take
part in the war.”

7. 8. The Senapati, replying to Siddharth Gautama, said :”Do remember
the vows you had taken when you were admitted to the membership of the
Sangh. If you break any of them you will expose yourself to public shame.”
8. 9. Siddharth replied:”Yes, I have pledged myself to safeguard the best
interests of the Sakyas by my body, mind and money. But I do not think
that this war is in the best interests of the Sakyas. What is public shame to
me before the best interests of the Sakyas?”

9. 10. Siddharth proceeded to caution the Sangh by reminding it of how
the Sakyas have become the vassals of the King of Kosala by reason of
their quarrels with the Koliyas.”It is not difficult to imagine,”he said,”’that
this war will give him a greater handle to further reduce the freedom of the
Sakyas.”

10.  11. The Senapati grew angry and addressing Siddharth, said :”Your
eloquence will not help you. You must obey the majority decision of the
Sangh. You are perhaps counting upon the fact that the Sangh has no
power to order an offender to be hanged or to exile him without the
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sanction of the king of the Kosalas and that the king of the Kosalas will
not give permission if either of the two sentences was passed against you
by the Sangh.”

11.  12.”But remember the Sangh has other ways of punishing you. The
Sangh can declare a social boycott against your family and the Sangh can
confiscate your family lands. For this the Sangh does not have to obtain the
permission of the king of the Kosalas.”

12. 13. Siddharth realised the consequences that would follow if he
continued his opposition to the Sangh in its plan of war against the
Koliyas. He had three alternatives to consider—to join the forces and
participate in the war ; to consent to being hanged or exiled ; and to allow
the members of his family to be condemned to a social boycott and
confiscation of property.

13.  14. He was firm in not accepting the first. As to the third he felt it
was unthinkable. Under the circumstances he felt that the second
alternative was the best.

14.  15. Accordingly, Siddharth spoke to the Sangh.”Please do not punish
my family. Do not put them in distress by subjecting them to a social
boycott. Do not make them destitute by confiscating their land which is
their only means of livelihood. They are innocent. I am the guilty person.
Let me alone suffer for my wrong. Sentence me to death or exile,
whichever you like. I will willingly accept it and I promise I shall not appeal
to the king of the Kosalas."

§ 16. Parivraja-the Way Out

1. 1. The Senapati said :”’It is difficult to accept your suggestion. For
even if you voluntarily agreed to undergo the sentence of death or exile, the
matter is sure to become known to the king of the Kosalas and he is sure
to conclude that it is the Sangh which has inflicted this punishment and
take action against the Sangh.”

2. 2.7If this is the difficulty I can easily suggest a way out,”’said
Siddharth Gautama.”] can become a Parivrajaka and leave this country. It
is a kind of an exile.”

3. 3.The Senapati thought this was a good solution. But he had still
some doubt about Siddharth being able to give effect to it.
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4. 4. So the Senapati asked Siddharth :”’How can you become a
Parivrajaka unless you obtain the consent of your parents and your wife?”
5. 5. Siddharth assured him that he would do his best to obtain their
permission.”’] promise,”’he said,”’to leave this country immediately whether
I obtain their consent or not.”
6. 6. The Sangh felt that the proposal made by Siddharth was the best
way out and they agreed to it.
7. 7. After finishing the business before the meeting, the Sangh was
about to rise when a young Sakya got up in his place and said :”Give me a
hearing, I have something important to say.”
8. 8. Being granted permission to speak, he said :”’I have no doubt that
Siddharth Gautama will keep his promise and leave the country
immediately. There is, however, one question over which I do not feel very
happy.
9. 9.”Now that Siddharth will soon be out of sight, does the Sangh
propose to give immediate effect to its declaration of war against the
Koliyas?
10.  10.”I want the Sangh to give further consideration to this question.
In any event, the king of the Kosalas is bound to come to know of
the exile of Siddharth Gautama. If the Sakyas declare a war against the
Koliyas immediately, the king of Kosalas will understand that Siddharth left
only because he was opposed to war against the Koliyas. This will not go
well with us.
11.  11.”1, therefore, propose that we should also allow an interval to pass
between the exile of Siddharth Gautama and the actual commencement of
hostilities so as not to allow the King of Kosala to establish any connection
between the two.”
12. 12. The Sangh realised that this was a very important proposal. And
as a matter of expediency, the Sangh agreed to accept it.
13.  13. Thus ended the tragic session of the Sakya Sangh and the
minority which was opposed to the war but who had not the courage to say
so, heaved a sigh of relief that it was able to overcome a situation full of
calamitous consequences.

§ 17. Parting Words
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1. 1. The news of what happened at the meeting of the Sakya Sangh had
travelled to the Raja's palace long before the return of Siddharth Gautama.
2. 2. For on reaching home he found his parents weeping and plunged
in great grief.

3. 3. Suddhodana said :”We were talking about the evils of war. But I
never thought that you would go to such lengths.”

4. 4. Siddharth replied,”I too did not think things would take such a
turn. I was hoping that I would be able to win over the Sakyas to the cause
of peace by my argument.

5. 5.”Unfortunately, our military officers had so worked up the feelings
of the men that my argument failed to have any effect on them.

6.  6.”ButI hope you realise how I have saved the situation from
becoming worse. I have not given up the cause of truth and justice and
whatever the punishment for my standing for truth and justice, I have
succeeded in making its infliction personal to me.”

7. 7. Suddhodana was not satisfied with this.”You have not considered
what is to happen to us.”“But that is the reason why I undertook to
become a Pariv-rajaka,”’replied Siddharth.”Consider the consequences if
the Sakyas had ordered the confiscation of your lands.”

8.  8.”But without you what is the use of these lands to us?”cried
Suddhodana. Why should not the whole family leave the country of the
Sakyas and go into exile along with your”

9. 9. Prajapati Gautami, who was weeping, joined Suddhodana in
argument, saying ;I agree. How can you go alone leaving us here like
this?”

10.  10. Siddharth said :”Mother, have you not always claimed to be the
mother of a Kshatriyar Is that not so? You must then be brave. This grief
is unbecoming of you. What would you have done if I had gone to the
battle-field and died? Would you have grieved like this?”

11.  11.’No,’replied Gautami.  “That would have been befitting a
Kshatriya. But you are now going into the jungle far away from people,
living in the company of wild beasts. How can we stay here in peace? I say
you should take us along with you.”

12.  12”How can I take you all with me? Nanda is only a child. Rahul my
son 1s just born. Can you come leaving them here?”’He asked Gautami.

13.  13. Gautami was not satisfied. She urged :”It is possible for us all to
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leave the country of the Sakyas and go to the country of the Kosalas under
the protection of their king.”

14.  14.”But mother! What would the Sakyas say?”’asked
Siddharth.”Would they not regard it as treason? Besides, I pledged that I
will do nothing either by word or by deed to let the king of the Kosalas
know the true cause of my Parivraja.

15. 15”1t 1s true that I may have to live alone in the jungle. But which is
better? To live in the jungle or to be a party to the killing of the Koliyas !”
16. 16.”But why this impatience?”’asked Sud-dhodana.””The Sakyas Sangh
has decided to postpone the date of the hostilities for some time.

17.  17.Perhaps the hostilities may not be started at all. Why not
postpone your Parivraja? May be, it would be possible to obtain the
permission of the Sangh for you to stay among the Sakyas.”

18.  18. This idea was repellent to Siddharth.”It is because I promised to
take Parivraja that the Sangh decided to postpone the commencement of
hostilities against the Koliyas.

19.  19.”’It 1s possible that after I take Parivraja the Sangh may be
persuaded to withdraw their declaration of war. All this depends upon my
first taking Parivraja.

20.  20.’T have made a promise and I must carry it out. The consequences
of any breach of promise may be very grave both to us and to the cause of
peace.

21.  21.”Mother, do not now stand in my way. Give me your permission
and your blessings. What is happening is for the best.”

22.  22. Gautami and Suddhodana kept silent.

23.  23. Then Siddharth went to the apartment of Yeshodhara. Seeing her,
he stood silent, not knowing what to say and how to say it. She broke the
silence by saying :’I have heard all that has happened at the meeting of the
Sangh at Kapilavatsu.”

24.  24. He asked her:—"Yeshodhara, tell me what you think of my
decision to take Parivraja?”

25.  25. He expected she would collapse. Nothing of the kind happened.
26.  26. With full control over her emotions, she replied :”What else could
I have done if I were in your position? I certainly would not have been a
party to a war on the Koliyas.

27.  27.Your decision is the right decision. You have my consent and my
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support. I too would have taken Parivraja with you. If I do not, it is only
because I have Rahula to look after.

28.  28.”1 wish it had not come to this. But we must be bold and brave
and face the situation. Do not be anxious about your parents and your son.
I will look after them till there is life in me.

29.  29.”All I wish is that now that you are becoming a Parivrajaka leaving
behind all who are near and dear to you, you will find a new way of life
which would result in the happiness of mankind.”

30.  30. Siddharth Gautama was greatly impressed. He realised as never
before what a brave, courageous and noble-minded woman Yeshodhara
was, and how fortunate he was in having her as his wife and how fate had
put them asunder. He asked her to bring Rahula. He cast his fatherly look
on him and left.

§ 18. Leaving His Home

1. 1. Siddharth thought of taking Parivraja at the hands of Bharadwaja
who had his Ashram at Kapila-vatsu. Accordingly he rose the next day and
started for the Ashram on his favourite horse Kanthaka with his servant
Channa walking along. 2. As he came near the Ashram, men and women
came out and thronged the gates to meet him as a newly arrived
bridegroom.

2. 3. And when they came up to him, their eyes wide open in wonder,
they performed their due homage with hands folded like a lotus calyx.
3. 4. Then they stood surrounding him, their minds overpowered by

passion, as if they were drinking him in with their eyes motionless and
blossoming wide with love.

4. 5. Some of the women verily thought that he was Kama incarnate,
decorated as he was with his brilliant signs as with connate ornaments.

5. 6. Others thought from his gentleness and his majesty that it was the
moon with its ambrosial beams as it were visibly come down to the earth.
6. 7. Others, smitten by his beauty, yawned as if to swallow him, and
tixing their eyes on each other, softly sighed.

7. 8. Thus the women only looked upon him, simply gazing with their
eyes. They spoke not, nor did they smile. They surrounded him and stood
aghas thinking of his decision to take Parivraja.



Selected Works of Dr BR Ambedkar 185

8. 9. With great difficulty he extricated himself from the crowd and
entered the gates of the Ashram.

9. 10. Siddharth did not like Suddhodana and Prajapati Gautami to be
present to witness his Pariv-raja. For he knew that they would break down
under the weight of grief. But they had already reached the Ashram
without letting him know.

10.  11. As he entered the compound of the Ashram he saw in the crowd
his father and mother.

11.  12. Seeing his parents he first went to them and asked for their
blessing. They were so choked with emotion that they could hardly say a
word. They wept and wept, held him fast and bathed him with their tears.
12.  13. Channa had tied Kanthaka to a tree in the Ashram and was
standing. Seeing Suddhodana and Prajapati in tears he too was overcome
with emotion and was weeping.

13.  14. Separating himself with great difficulty from his parents,
Siddharth went to the place where Channa was standing. He gave him his
dress and his ornaments to take back home.

14.  15. Then he had his head shaved, as was required for a Parivrajaka.
His cousin Mahanama had brought the clothes appropriate for a
Parivrajaka and a begging bowl. Siddharth wore them.

15.  16. Having thus prepared himself to enter the life of a Parivrajaka,
Siddharth approached Bharad-waja to confer on him Parivraja.

16. 17. Bharadwaja with the help of his disciples performed the necessary
ceremonies and declared Siddharth Gautama to have become a Parivrajaka.
17.  18. Remembering that he had given a double pledge to the Sakya
Sangh to take Parivraja and to leave the Sakya kingdom without undue
delay, Siddharth Gautama immediately on the completion of the Parivraja
ceremony started on his journey.

18.  19. The crowd which had collected in the Ashram was unusually
large. That was because the circumstances leading to Gautama's Parivraja
were so extraordinary. As the prince stepped out of the Ashram the crowd
also followed him.

19.  20. He left Kapilavatsu and proceeded in the direction of the river
Anoma. Looking back he saw the crowd still following him.

20.  21. He stopped and addressed them, saying:’Brothers and sisters,
there is no use your following me. I have failed to settle the dispute
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between the Sakyas arid the Koliyas. But if you create public opinion in
tavour of settlement you might succeed. Be, therefore, so good as to
return.”Hearing his appeal, the crowd started going back.

21.  22. Suddhodana and Gautami also returned to the palace.

22.  23. Gautami was unable to bear the sight of the robes and the
ornaments discarded by Siddharth. She had them thrown into a lotus pool.

24. Siddharth Gautama was only twenty-nine when he underwent
Partvraja (Renunciation).

25. People admired him and sighed for him; saying :”’Here was a
Sakya blessed with high lineage, noble parentage, possessed of considerable
riches, in the bloom of youthful vigour, accomplished in mind and body,
brought up in luxury, who fought his kinsmen for the sake of maintaining
peace on earth and goodwill towards men.

23.  26.”Here was a Sakya youth who when outvoted by his kinsmen
refused to submit but preferred to undergo voluntary punishment which
involved the exchange of riches for poverty, comfort for alms, home for
homelessness. And so he goes with none in the world to care for him and
with nothing in the world which he could claim as his own.

24.  27.’His was an act of supreme sacrifice willingly made. His is a brave
and a courageous act. There is no parallel to it in the history of the world.
He deserves to be called a Sakya Muni or Sakya Sinha.”28. How true were
the words of Kisa Gotami, a Sakya maiden. When referring to Siddharth
Gautama, she said :”Blessed indeed is the mother, blessed indeed is the
father, who has such a son. Blessed indeed is the wife who has such a

husband.”

§ 19. The Prince and the Servant

1. 1. Channa too should have gone back home with Kanthaka. But he
refused to go. He insisted on. seeing the Prince off with Kanthaka at least
to the banks of the river Anoma and so insistent was Channa that the
Gautama had to yield to his wishes.

2. 2. Atlast they reached the banks of the river Anoma.

3. 3.Then turning to Channa he said :”Good friend, thy devotion to me
has been proved by thy thus following me. I am wholly won in heart by
thee, ye who have such a love for your master.
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4. 4.”’I am pleased with your noble feelings towards me, even though I
am powerless of conferring any reward.

5. 5.”Who would not be favourably disposed to one who stands to him
as bringing him reward? But even one's own people commonly become
mere strangers in a reverse of fortune.

6. 0.”A son 1s brought up for the sake of the family, the father is
honoured by the son for the sake of his own future support ; the world
shows kindness for the sake of hope ; there is no such thing as
unselfishness without a motive.

7. 7.”"Thou art the only exception. Take now this horse and return.

8. 8.”The king, with his loving confidence, still unshaken, must be
enjoined to stay his grief.

9. 9.”Tell him, I have left him—with no thirst for heaven, with no lack
of love, nor feeling of anger.

10.  10.”He should not think of mourning for me who am thus gone
forth from my home; union, however long it may last, in time will come to
an end.

11.  11.”Since separation is certain, how shall there not be repeated
severings from one's kindred?

12.  12.”At a man's death there are doubtless heirs to his wealth but heirs
to his merit are hard to find on the earth or exist not at all.

13.  13.”The king, my father, requires to be looked after. The king may
say, ' He is gone at a wrong time.' But there is no wrong time for duty.

14.  14.’Do thou address the king, O friend, with these and suchlike
words ; and do thou use thy efforts so that he may not even remember me.
15.  15.”7Yes, do thou repeat to my mother my utter unworthiness to
deserve her affection. She is a noble person, too noble for words.”

16. 16. Having heard these words, Channa, overwhelmed with grief,
made reply with folded hands, his voice choked by emotion :

17.  17.’Seeing that ye are causing affliction to thy kindred, my mind, O
my Lord, sinks down like an elephant in a river of mud.

18. 18.”To whom would not such a determination as this of thine, cause
tears, even if his heart were of iron—how much more if it were throbbing
with love? 19.”Where is gone this delicacy of limb, fit to lie only in a palace,
and where is the ground of the ascetic forest, covered with the shoots of
rough Kusa grass?
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19.  20.”How could 1, 0 Prince, by mine own will, —knowing this thy
decision,—carry back the horse to the sorrow of Kapilavatsu?

20.  21.”Surely thou will not abandon that fond old king, so devoted to
his son, as a heretic might the true religion? .

21.  22.”And her, thy second mother, worn with the care of bringing thee
up,—thou will not surely forget her, as an ingrate does a benefit?

22.  23.”Thou wilt not surely abandon thy wife endowed with all virtues,
illustrious for her family, devoted to her husband and with a young son.
23.  24.”’Thou wilt not abandon the young son of Yeshodhara, worthy of
all praise, thou the best of the cherishers of religion and fame, as a
dissolute spendthrift his choicest glory?

24.  25.°0r even if thy mind be resolved to abandon thy kindred and thy
kingdom, thou will not, 0 Master, abandon me,—thy feet are my only
refuge.

25.  26.”1 cannot go to the city with my soul thus burning, leaving thee
behind in the forest.

26.  27.”What will the king say to me, returning to the city without thee,
or what shall I say to thy wife by way of telling them good news?

27.  28.’As for what thou sayest, ' thou must repeat my unworthiness to
the king ' who could think or believe it?”continued Channa.”Even if I
ventured to speak it with a heart ashamed and a tongue cleaving to my
mouth, he may not appreciate it.

28.  29. “Him who is always compassionate and who never fails to feel
pity, it ill befits to abandon one who loves; turn back and have mercy on
me.”

29.  30. Having heard these words of Channa overcome with sorrow,
Siddharth Gautama with the utmost gentleness answered:

30. 31.”Abandon this distress Channa, regarding thy separation from
me,—charge is inevitable in corporeal beings who are subject to different
births. 32.”Even. if I through affection were not to abandon my kindred,
death would still make us helplessly abandon one another.

31. 33.”She, my mother, by whom I was born in the womb with great
thirst and pains,—where am I now with regard to her, and where is she
with regard to mer

32.  34.”As birds go to their roosting-tree and then depart, so the meeting
of beings inevitably ends in separation.
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33.  35.”As clouds, having come together, depart asunder again, such I
consider the meeting and parting of living things.

34.  36.”And since this world goes away, each one deceiving the other,—
it is not right to think anything thine own in a time of union which is a
dread.

35.  37.”Therefore, since it is so, grieve not, my good friend, but go ; or if
thy love lingers, then go and afterwards return.

36. 38.”Say without reproaching me, to the people of Kapilavatsu, ' Let
your love for him be given up, and hear his resolve."

37. 39. Having heard this conversation between the master and the
servant, Kanthaka, the noblest steed, licked his feet with his tongue and
dropped hot tears.

38.  40. With his hand whose fingers were untied with a membrane and
which was marked with the auspicious svastika, and with its middle part
curved, Gautama stroked him and addressed him like a friend:

39.  41.”Shed not tears, Kanthaka, bear with it, thy labours will soon have
its fruit.”

40.  42. Then Channa, knowing that the time for the parting of the ways
had come, forthwith paid honour to the sylvan dress of Gautama.

41. 43. Then Gautama, having bidden good-bye to Kanthaka and
Channa, went on his way.

42.  44. While his master, thus regardless of his kingdom, was going to the
ascetic-wood in mean garments, the groom, tossing up his arms, wailed
bitterly and fell on the ground.

43.  45. Having looked back again he wept aloud, and embraced the horse
Kanthaka with his arms: and then, hopeless and repeatedly lamenting,
started on his return journey.

44.  46. On the way, sometimes he pondered, sometimes he lamented,
sometimes he stumbled and sometimes he fell, and so going along,
wretched through his devoted attachment, he performed all kinds of
actions on the road knowing not what he was doing.

§20. The Return of Channa
1. 1. Then Channa in deep distress, when his master thus went into the
forest, made every effort on the road to dissolve his load of sorrow.
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2. 2. His heart was so heavy that the road which he used to traverse in
one night with Kanthaka, that same road he now took eight days to travel,
pondering over his lord's absence.

3. 3. The horse Kanthaka, though he still went on bravely, fagged and
had lost all spirit ; and decked though he was with ornaments, he in the
absence of his master seemed to have lost all his beauty.

4. 4. And turning round towards the direction in which his master went,
he neighed repeatedly with a mournful sound; and though pressed with
hunger, he welcomed not, nor tasted any grass or water on the road, as
before.

5. 5. Slowly the two at long last reached Kapila-vatsu which seemed
empty when deserted by Gautama. They reached the city in body but not in
soul.

6. 0. Bright as it was with lotus-covered waters, adorned with trees full
of flowers, the citizens had lost all their gladness.

7. 7. When the two, their brightness gone and their eyes dim with tears,
slowly entered the city, it seemed all bathed in gloom.

8. 8. Having heard that they had returned with their limbs all relaxed,
coming back without the pride of the Sakya race, the men of the city shed
tears.

9. 9. Full of wrath, the people followed Channa in the road, crying
behind him with tears,”Where is the king's son, the glory of his race and his
kingdom?”

10.  10.”This city bereft of him is a forest, and that forest which possesses
him is a city ; the city without him has no charms for us.”

11.  11. Next the women crowded to the rows of windows, crying to one
another,”The prince has returned”; but having seen that his horse had an
empty back, they closed the windows again and wailed aloud.

§21 The Family in Mourning

1. 1. The members of the family of Suddhodana were anxiously
awaiting the return of Channa in the hope that he might persuade Gautama
to return home.

2. 2. On entering the royal stable, Kanthaka uttered a loud sound,
uttering his woe to the palace people.
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3. 3. Then the people, who were in the neighbourhood of the king's
inner apartments, thought in their hearts,”Since the horse Kanthaka neighs,
it must be that the prince has come.”
4. 4. And the women, who were fainting with sorrow, now in wild joy,
with their eyes rolling to see the prince, rushed out of the palace full of
hope. But they were disappointed. There was Kanthaka without the prince.
5. 5. Gautami, abandoning all self-control, cried aloud—she fainted, and
with a weeping face exclaimed:
6. 6.”With his long arms and lion gait, his bulllike eye, and his beauty,
bright like gold, his broad chest, and his voice deep as a drum or a cloud,—
should, such a hero as this dwell in a hermitage?
7. 7.7This earth is indeed unworthy as regards that peerless doer of
noble actions, for such a virtuous hero has gone away from us.
8.  8.Those two feet of his, tender with their beautiful web spread
between the toes, with their ankles, concealed and soft like a blue lotus,—
how can they, bearing a wheel mark in the middle, walk on the hard ground
of the skirts of the forest?

9.”That body, which deserves to sit or lie on the roof of a palace,
honoured with costly garments, aloes, and sandalwood, how will that manly
body live in the woods, exposed to the attacks of the cold, the heat, and the
rain?

10.”He who was proud of his family, goodness, strength, energy,
sacred learning, beauty, and youth, who was ever ready to give, not ask,
how will he go about begging alms from others?
9. 11.”He who, lying on a spotless golden bed, was awakened during the
night by the concert of musical instruments, how alas! will he, my ascetic,
sleep today on the bare ground with only one rag of cloth interposed?”
10.  12. Having heard this piteous lamentation, the women, embracing
one another with their arms, rained tears from their eyes, as the shaken
creepers drop honey from their flowers.
11.  13. Then Yeshodhara, forgetting that she had permitted him to go,
fell upon the ground in utter bewilderment.
12.  14”’How has he abandoned me his lawful wife? He has left me
widowed. He could have allowed his lawful wife to share his new life with
him.
13. 15T have no longing for the heaven, my one desire was that my
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beloved may never leave me either in this world or the next.

14.  16.”Even if I am unworthy to look on my husband's face with its
long eyes and bright smile, still is this poor Rahula never to roll about in his
father's lap?

15.  17.”Alas | the mind of that wise hero is terribly stern, gentle as his
beauty seems, it is pitilessly cruel. Who can desert of his own accord such
an infant son with his inarticulate talk, one who would charm even an
enemy?

16.  18.”My heart too is certainly most stern, yea, made of rock or
tashioned even of iron, which does not break when its lord is gone to the
torest, deserted by his royal glory like an orphan,—he so well worthy of
happiness. But what can I do? My grief is too heavy for me to bear.”19. So
tainting in her woe, Yeshodhara wept and wept aloud—self-possessed
though she was by nature, yet in her distress she had lost her fortitude.

17.  20. Seeing Yeshodhara thus bewildered with her wild utterances of
grief and fallen on the ground, all the women cried out, with their faces
streaming with tears like large lotuses beaten by the rain.

18.  21. Having heard of the arrival of both Channa and Kanthaka, and
having learned of the fixed resolve of his son, Suddhodana fell struck down
by sorrow.

19.  22. Distracted by his grief for his son, being held up for a moment by
his attendants, Suddhodana gazed on the horse with his eyes filled with
tears, and then falling on the ground wailed aloud.

20.  23. Then Suddhodana got up and entered his temple, offered prayers,
performed auspicious rites and vowed certain sacrifices for the safe return
of his son.

21.  24. So Suddhodana, Gautami and Yeshodhara passed their days
asking :”How long, 0 God, how long, before, shall we see him again?”

PART II : RENUNCIATION FOR EVER

1. From Kapilavatsu to Rajagraha.
2. King Bimbisara and His Advice.
3. Gautama answers Bimbisara.

4. Reply by Gautama (concluded).
5. News of Peace.

A=
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6. 0. The problem in a New Perspective.

§ 1. From Kapilavatsu to Rajagraba

1. 1. Leaving Kapilavatsu, Siddharth Gautama thought of going to
Rajagraha, the capital of the kingdom of Magadha.

2. 2.The reigning king was Bimbisara. It was a place which great
philosophers and leaders of thought had made their headquarters.

3. 3. With this thought in mind he crossed the Ganges, fearing not her
rapid flow.

4. 4. On his way he halted at the hermitage of a Brahmin woman Saki,
then at the hermitage of another Brahmin woman by name Padma and
then at the hermitage of the Brahmin sage Raivata. All of them entertained
him.

5. 5. Having seen his personality and dignity and his splendid beauty,
surpassing all other men, the people of that region were all astonished at
him wearing the clothes of a sanyasi.

6. 6. On seeing him, he who was going elsewhere stood still, and he
who was standing there followed him on the way ; he who was walking
gently and gravely ran quickly, and he who was sitting at once sprang up.
7. 7.Some people reverenced him with their hands' others in worship
saluted him with their heads, some addressed him with affectionate words ;
not one went on without paying him homage.

8. 8. Those who were wearing gay-coloured dresses were ashamed when
they saw him, those who were talking on random subjects fell to silence ;
no one indulged in an improper thought.

9. 9. His eyebrows, his forehead, his mouth,—his body, his hand, his
feet, or his gait,— whatever part of him anyone beheld, that at once
rivetted his gaze.

10.  10. After a long and arduous journey Gautama reached Rajagraha
surrounded by five hills, well guarded and adorned with mountains, and
supported and hallowed by auspicious and sacred places. II. On reaching
Rajagraha he selected a spot at the foot of the Pandava hill and put up a
small hut made of the leaves of trees for his sojourn.

11.  12. Kapilavatsu by foot is nearly 400 miles distant from Rajagraha.
12. 13. This long journey Siddharth Gautama did all on foot.
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§ 2. King Bimbisara and bis Advice

1. 1. Next day he got up and started to go into the city with a begging
bowl asking for alms. A vast crowd gathered round him.

2. 2.Then Sreniya Bimbisara, the lord of the kingdom of the Magadhas,
beheld from the outside of his palace the immense concourse of people,
and asked the reason of it ; and thus did a courtier recount it to him :

3. 3.”He who was thus foretold by the Brahmins, 'He will either attain
supreme wisdom or be the emperor of the earth '—it is he, the son of the
king of the Sakyas, who 1s now an ascetic. It is he at whom the people are
gazing at.”

4. 4. The king, having heard this and perceiving its meaning in his mind,
thus at once spoke to that courtier :”Let it be known whither he is going”;
and the courtier, receiving the command, followed the prince.

5. 5. With fixed eyes, seeing only a yoke's length before him, with his
voice hushed, and his walk slow and measured, he, the noblest of
mendicants, went begging for alms, keeping his limbs and his wandering
thoughts under control.

6. 6. Having received such alms as were offered, he retired to a lonely
corner of the mountain ; and having eaten it there, he ascended the
Pandava hill.

7. 7.In that wood, thickly filled with /odhra trees, having its thickness
resonant with the notes of the peacocks, he, the sun of mankind, shone,
wearing his red dress, like the morning sun above the eastern mountains.
8. 8. That royal courtier having thus watched him there, related it all to
the king : and the king when he heard it, in his deep veneration, started
himself to go thither with a modest retinue.

9. 9. Like a mountain in stature, the king ascended the hill.

10.  10. There he beheld Gautama, resplendent as he sat on his hams,
with subdued senses, as if the mountain was moving, and he himself was a
peak thereof.

11.  11. Him, distinguished by his beauty of form and perfect tranquillity,
filled with astonishment and affectionate regard, the king of men
approached.

12. 12. Bimbisara having courteously drawn nigh to him, inquired as to
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the condition of his bodily humours ; and Gautama with equal gentleness
assured the king of his health of mind and freedom from all ailments.

13.  13. Then the king sat down on the clean surface of the rock, and
being seated, he thus spoke, desiring to convey his state of mind :

14.  14.’T have a strong friendship with thy family, come down by
inheritance and well proved ; since from this, a desire to speak to thee, my
son, has arisen in me, therefore, listen to my words of affection,

15.  15”When I consider thy race, beginning with the sun, thy fresh
youth, and thy conspicuous beauty, I wonder whence comes this resolve of
thine, so out of all harmony with the rest, set wholly on a mendicant's life,
not on a kingdom?

16.  16.”Thy limbs are worthy of red sandalwood perfumes,—they do not
deserve the rough contact of red cloth, this hand of thine is fit to protect
subjects, it deserves not to hold food given by another

17. 17’1, therefore, gentle youth, thou desirest not thy paternal
kingdom, then in thy generosity, accept forthwith one half of my kingdom,
18.  18.”If thou actest thus, there will be no sorrow caused to thine own
people, and by the mere lapse of time imperial power at last flies for refuge
to the tranquil mind , therefore, be pleased to do me this kindness. The
prosperity of the good becomes very powerful, when aided by the good.
19.  19.”But if from thy pride of race thou dost not now feel confidence
in me, then plunge with thy arrows into countless armies, and with me as
thy ally seek to conquer thy foes.

20.  20.”Choose thou, therefore, one of these ends. Pursue according to
the rules of religious merit, wealth, and pleasure; pursue love and the rest,
in reverse order. These are the three objects in life ; when men die they
pass into dissolution as far as regards this world.

21.  21.”Do thou, therefore, by pursuing the three objects of life, cause
this personality of thine to bear its fruit ; they say that when the attainment
of religion, wealth and pleasure is complete in all its parts, then the end of
man is complete.

22, 22”’Do not thou let these two brawny arms lie useless which are
worthy to draw the bow; they are well fitted to conquer the three worlds,
much more the earth.

23.  23.”1 speak this to you out of affection,—not through love of
dominion or through arrogance beholding this mendicant-dress of thine, 1
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am filled with compassion and I shed tears.

24. 2470, thou who desirest the mendicant's stage of life, enjoy
pleasures now, in due time— ere old age comes on and overcomes this thy
beauty, well worthy of thy illustrious race.

25.  25.”The old man can obtain merit by religion ; old age is helpless, for
the enjoyment of pleasures ; therefore, they say that pleasures belong to the
young man, wealth to the middle-aged, and religion to the old.

26.  26.”Youth in this present world is the enemy of religion and
wealth—since pleasures, however much we guard against them, are hard to
hold, therefore, wherever pleasures are to be found, there thy youth seize
them.

27.  27.°0ld age 1s prone to reflection, it is grave and intent on remaining
quiet ; it attains unimpassionedness with but little effort, unavoidably, and
for very shame.

28.  28.”Therefore, having passed through the deceptive period of youth,
tickle, intent on external objects, heedless, impatient, not looking at the
distance,—they take breath like men who have escaped safe through a
forest.

29.  29.”Let, therefore, this fickle time of youth first pass by, reckless and
giddy,—our early years are earmarked for pleasure, they cannot be kept
from the power of the senses.'

30.  30.”Or, if religion is really thy one aim, then offer sacrifices,—this
is thy family's immemorial custom, climbing to highest heaven by sacrifices.
31.  31.”With their arms pressed by golden bracelets, and their variegated
diadems resplendent with the light of gems, royal sages have reached the
same goal by sacrifice which great sages reached by self-mortification.”

§ 3. Gautama Answers Bimbisara

1. 1. Thus spoke the monarch of the Magadhas, who spoke well and
strongly like Indra ; but having heard it, the prince did not falter. He was
firm like 2 mountain.

2. 2. Being thus addressed by the monarch of the Magadhas, Gautama,
in a strong speech with friendly face,—self-possessed, unchanged, thus
made answer :

3. 3.”’What you have said 1s not to be called a strange thing for thee. O
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King! born as thou art in the great family whose ensign 1s the lion, and
lover as thou art of thy friends, that ye should adopt this line of approach
towards him who stands as one of thy friends is only natural.

4. 4 Amongst the evil-minded, a friendship worthy of their family,
ceases to continue and fades; it is only the good who keep increasing the
old friendship of their ancestors by a new succession of friendly acts.

5. 5.”But those men who act unchangingly towards their friends in
reverses of fortune, I esteem in my heart as true friends. Who is not the
triend of the prosperous man, in his times of abundance?

6. 6.”So those who, having obtained riches in the world, employ them
for the sake of their friends and religions,—their wealth has real solidity,
and when it perishes it produces no pain at the end.

7. 7.7This thy suggestion concerning me, 0 King, is prompted by pure
generosity and friendship; I will meet thee courteously with simple
triendship, I would not utter aught else in my reply.

8. 8.’ am not so afraid even of serpents nor of thunderbolts falling
trom, heaven, nor of flames blown together by the wind, as I am afraid of
these worldly objects.

9. 9.”These transient pleasures,—the robbers of our happiness and our
wealth, and which float empty and like illusions through the world,—
infatuate man's minds even when they are only hoped for,—still more
when they take up their abode in the soul.

10.  10.”The victims of pleasure attain not to happiness even in the
heaven of the gods, still less in the world of mortals; he who is athirst is
never satisfied with pleasures, as the fire, the friend of the wind, with fuel.
11.  11.”There is no calamity in the world like pleasures, people are
devoted to them through delusion; when he once knows the truth and so
fears evil, what wise man would of his own choice desire evil?

12. 12”When they have obtained all the earth girdled by the sea, kings
wish to conquer the other side of the great ocean ; mankind is. never
satiated with pleasures, as the ocean with the waters that fall into it.

13,”When it had rained a golden shower from heaven, and when he had
conquered the continents and had even obtained the half of Sakra's
throne, Mandhatri was still full of craving for worldly objects.

1. 14”Though he enjoyed the kingdom of the gods in heaven, when
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Indra had concealed himself through fear of Vritra, and though in his pride
he had made the great Rishis bear his litter, Nahusha was not satisfied.

2. 15”Who would seck these enemies bearing the name of pleasures, by
whom even those sages have been overcome, who were devoted to other
pursuits, whose only clothes were rags, whose food roots, fruits, and water
and who wear their twisted locks as long as snakes?

3. 16.”When they hear of the miseries of those who are intent on
pleasure and are devoted to worldly pursuits it well befits the self-
controlled to fling it away.

4, 17.”Success in pleasure is to be considered a misery in the man of
pleasure, for he becomes intoxicated when the pleasures of his desire are
attained; through intoxication he does what should not be done, not what
should be done ; and being wounded thereby he falls into a miserable end.
5. 18.”These pleasures which are gained and kept by toil, which after
deceiving leave you and return whence they came,—these pleasures which
are but borrowed for a time,—what man of self-control, if he is wise,
would delight in them?

6. 19.”What man of self-control could find satisfaction in these
pleasures which are like a torch of hay,—which excite thirst when you seek
them and when you grasp them?

7. 20.”What man of self-control could find satisfaction in these
pleasures which are like flesh that has been, flung away, and which
produces misery by their being held in common with kings?

8.  21.”What man of self-control could find satisfaction in these
pleasures, which, like the senses, are destructive, which bring calamity on
every hand to those who abide in them?

9. 22”Those men of self-control who are bitten by them in their hearts,
fall into ruin and attain not bliss—what man of self-control could find
satisfaction in these pleasures, which are like an angry, cruel serpent?

10.  23.”Even if they enjoy them men are not satisfied,—like dogs
tamishing with hunger over a bone what man of self control could find
satistaction in these pleasures, which are like a skeleton composed of dry
bones?

11.  24.”’He whose intellect is blinded with pleasures, the wretch, who is
the miserable slave of hope for the sake of pleasures, well deserves the pain
of death even in the world of living.
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12, 25.”’Deer are lured to their destruction by songs, insects for the sake
of the brightness fly into the fire, the fish greedy for the flesh swallows the
iron hook,— therefore, worldly pleasures produce misery as their end.

13.  26.”As for the common opinion, ' pleasures are enjoyment,' none of
them when examined are worthy of being enjoyed; fine garments and the
rest are only the accessories of things,—they are to be regarded as merely
the remedies for pain.

14.  27.Water is desired for allaying thirst; food in the same way for
removing hunger; a house for keeping off the wind, the heat of the sun,
and the rain; and dress for keeping off the cold and to cover one's
nakedness'.

15.  28.”So too a bed is for removing drowsiness; a carriage for
remedying the fatigue of a journey; a seat for alleviating the pain of
standing; so bathing as a means for washing, health, and strength.

16.  29.”External objects therefore are to human beings means for
remedying pain—not in themselves sources of enjoyment ; what wise man
would allow that he enjoys those delights which are only used as remedial?
17.  30.”He who, when burned with the heat of bilious fever, maintains
that cold appliances are an enjoyment, when he is only engaged in
alleviating pain,—he indeed might give the name of enjoyment to
pleasures.

18.  31.”Since variableness is found in all pleasures, I cannot apply to
them the name of enjoyment; the very conditions which mark pleasure,
bring also in their turn pain.

19.  32.”Heavy garments and fragrant aloe-wood are pleasant in the cold
but an annoyance in the heat; and the moonbeams and sandalwood are
pleasant in the heat, but a pain in the cold.

20.  33.”Since the well-known opposite pairs, such as gain and loss and
the rest, are inseparably connected with everything in this world,—
therefore, no man is invariably happy on the earth nor invariably wretched.
21.  34.”’When I see how the nature of pleasure and pain are mixed, I
consider royalty and slavery as the same; a king does not always smile, nor
1s a slave always in pain.

22.  35.”Since to be a king involves a wider range of responsibility,
therefore, the sorrows of a king are great; for a king is like a peg,—he
endures trouble for the sake of the world.
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23.  36.”A king 1s unfortunate, if he places his trust in his royalty which is
apt to desert and loves crooked turns; and, on the other hand, if he does
not trust in it, then what can be the happiness of a timid king?

24.  37.”And since after even conquering the whole earth, one city only
can serve as a dwelling place and even there only one house can be
inhabited, 1s not royalty mere labour for others?

25.  38.”And even in royalty nothing more than one pair of garments is all
he needs, and just enough food to keep off hunger ; so only one bed, and
only one seat is all that a king needs; other distinctions are only for pride.
26.  39.”And if all these fruits are desired for the sake of satisfaction, I
can be satisfied without a kingdom ; and if a man is once satisfied in this
world, are not all distinctions unnecessary?

27. 40.”He then who has attained the auspicious road to happiness is not
to be deceived in regard to pleasures. Remembering thy professed
triendship, I ask, tell me again and again, are the pleasures worth anything?
28.  41.’I have not left home through anger, nor because my diadem has
been dashed down by an enemy's arrow ; nor have I set my desires on
loftier objects, that I thus refuse thy proposal.

29.  42.”°Only he who, having once let go a malignant incensed serpent, or
a blazing hay-torch all on fire, would strive again to seize it, would ever
seck pleasures again after having once abandoned them.

30. 43.”Only he who, though seeing would envy the blind, though free,
the bound, though wealthy, the destitute, though sound in his reason, the
maniac— only he, I say, would envy one who is devoted to wordly objects.
31. 44.’He who lives on alms, my good friend, .is not to be pitied. He
has here the best happiness, perfect calm, and hereafter all sorrows are for
him abolished.

32.  45.”’But he is to be pitied who is overpowered by craving though in
the midst of great wealth,—who attains not the happiness of calm here,
while pain has to be experienced hereafter.

33.  46.”What thou has spoken to me is well worthy of thy character, thy
mode of life, and thy family; and to carry out my resolve is also befitting
my character, my mode of life, and my family.”

§ 4. Reply by Gautama (concluded)
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1. 1.”I have been wounded by the strife of the wotld, and I have come
out longing to obtain peace; I would not accept any empire in the third
heaven, for saving me from all the ills of the earth how much less amongst
men?

2. 2.”’But as for what thou has said to me, O King, that the universal
pursuit of the three objects is the supreme end. of man,—and thou saidst
that what I regard as the desirable is misery,—thy three objects are
perishable and also unsatisfying.

3. 3.”And as for what thou saidst, ' wait till old age comes, for youth is
ever subject to change';— this want of decision is itself uncertain; for age
too can be irresolute and youth can be firm.

4. 4.  “Butsince Fate is so well skilled in its art as to draw the world
in all its various ages into its power,—how shall the wise man, who desires
tranquillity, wait for old age, when he knows not when the time of death
will be?

5. 5. “When death stands ready like a hunter, with old age as his
weapon, and diseases scattered about as his arrows, smiting down living
creatures who fly like deer to the forest of destiny, what desire can there be
in anyone for length of life?

6.  6.”It well befits the youthful son or the old man or the child so to act
with all promptitude that they may choose the path of the religious man
whose soul is all mercy.

7. 7.7And as for what thou saidst, be diligent in sacrifices for religion,
such as are worthy of thy race and bring a glorious fruit, '—honour to such
sacrifices | I desire not that fruit which is sought by causing pain to others!
8.  8.”To kill a helpless victim through a wish for future reward,—it
would be unseemly action for a merciful, good-hearted man, even if the
reward of the sacrifice were eternal.

9. 9.7And even if true religion did not consist in quite another rule of
conduct, by self-restraint, moral practice and a total absence of passion,—
still it would not be seemly to follow the rule of sacrifice, where the highest
reward is described as attained only by slaughter.

10.  10.”Even that happiness which comes to a man, while he stays in this
wortld, through the injury of another, is hateful to the wise compassionate
heart; how much more if it be something beyond our sight in another life?
11.  11.”I am not to be lured into a course of action for future reward,—
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my mind does not delight, 0 King, in future births; these actions are
uncertain and wavering in their direction, like plants beaten by the rain
from a cloud.”

12. 12. The king himself, folding his hands, replied,”Thou art obtaining
thy desire without hindrance; when thou has at last accomplished all that
thou has to do, thou shall show hereafter thy favour towards me.”

13.  13. Having received a firm promise from Gautama to visit him again,
the monarch, taking his courtiers with him, returned to the palace.

§ 5. News of Peace

1. 1. While Gautama was staying in Rajagraha there came five other
Parivrajakas who also put up a hut by the side of the hut which Gautama
had erected for himself.

2. 2.These five Parivrajakas were Kaundinya, Ashvajit, Kasyapa,
Mahanam and Bhaduka.

3. 3.They too were struck by Gautama's appearance and wondered
what could have led him to take Parivraja.

4. 4. They questioned him over the issue in the same way as did King
Bimbisara.

5. 5. When he explained to them the circumstances which led him to
take Parivraja, they said,”We have heard of it. But do you know what has
happened since you left?”’they asked.

6. 6. Siddharth said,”No.”Then they told him that after he left
Kapilavatsu there was a great agitation among the Sakyas against going to
war with the Koliyas.

7. 7. There were demonstrations and processions by men and women,
boys and girls, carrying flags with such slogans as,”Koliyas are our
brothers,”It is wrong for a brother to fight against brother.”Think of the
exile of Siddharth Gautama,”etc.

8. 8. The result of the agitation was that the Sakya Sangh had to call a
meeting and reconsider the question. This time the majority was for
compromise with the Koliyas.

9. 9. The Sangh decided to select five Sakyas to act as their envoys and
negotiate peace with the Koliyas.

10.  10. When the Koliyas heard of this they were very glad. They too
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selected five Koliyas  deal with the envoys of the Sakyas.

11.  11. The envoys on the two sides met and agreed to appoint a
permanent Council of Arbitration with authority to settle every dispute
regarding the sharing of the waters of the river Rohini and both sides to
abide by its decision. Thus the threatened war had ended in peace.

12, 12. After informing Gautama of what had happened at Kapilavatsu,
the Parivrajakas said,”There is now no need for you to continue to be a
Parivrajaka. Why don't you go home and join your family?”

13.  13. Siddharth said :”I am happy to have this good news. It is a
triumph for me. But I will not go back to my home. I must not. I must
continue to be a Parivrajaka.”

14. 14. Gautama asked the five Parivrajakas, what their programme was.
They replied,”We have decided to do Zapasya. Why don't you join
us?”’Siddharth said,”By and by ; I must examine other ways first.”

15.  15. The five Parivrajakas then left.

§ 6. The Problem in a New Perspective

1. 1. The news brought by the five Parivrajakas that the Koliyas and
Sakyas had made peace, made Gautama very uneasy.

2. 2. Left alone, he began to retlect on his own position and to make
sure if any reason was left for him to continue his Parivraja.

3. 3. He had left his people for what?, he asked himself.

4. 4. He had left his home because he was opposed to war.”’Now that
the war is over is there any problem left to me? Does my problem end
because war has ended?”

5. 5. On adeep reflection he thought not.

6.  6.”The problem of war is essentially a problem of conflict. It is only a
part of a larger problem.

7. 7.7This conflict is going on not only between kings and nations but
between nobles and Brahmins, between householders, between mother and
son, between son and mother, between father and son, between sister and
brother, between companion and companion.

8. 8.”The conflict between nations is occasional. But the conflict
between classes is constant and perpetual. It is this which 1s the root of all
sorrow and suffering in the world.
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9. 9.”True, I left home on account of war. But I cannot go back home
although the war between the Sakyas and Kpliyas has ended. I see now that
my problem has become wider. I have to find a solution for this problem
of social conflict.

10.  10.”How far do the old-established philosophies offer a solution of
this problem?”

11.  11. Can he accept any one of the social philosophies?

12.  12. He was determined to examine everything for himself.

PART III : IN SEARCH OF NEW LIGHT
1. Halt at Brighu's Ashram.
2. Study of Sankhya.
3. Training in Samadhi Marga.
4. Trial of Asceticism.
5.  Abandonment of Asceticism.

ARl

§ 1. Halt at Brighu's Ashram

1. 1. With the desire to pursue other ways, Gautama left Rajagraha to
meet Arada Kalam.

2. 2. On his way he beheld the hermitage of Brighu and entered it out
of curiosity.

3. 3. The Brahmin inmates of the Ashram who had gone outside for the
sake of fuel, having just come back with their hands full of fuel, flowers,
and kusa grass, pre-eminent as they were in penances, and proficient in
wisdom, went just to see him, and went not to their cells.

4. 4. Then he being duly honoured by those dwellers of the hermitage
paid his homage to the Elders of the Ashram.

5. 5. He, the wise one, longing for liberation, traversed that hermitage,
filled with the holy company desirous of heaven,—gazing at their strange
penances.

6. 0. He, the gentle one, saw for the first time the different kinds of
penances practised by the ascetics in that sacred grove.

7. 7. Then the Brahmin Brighu, well-versed in the technique of penance,
told Gautama all the various kinds of penances and the fruits thereof.

8. 8.”Uncooked food, growing out of water, and roots and fruits,—this
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is the fare of the saints according to the sacred texts ; but the different
alternatives of penance vary.

9. 9.”Some live like the birds on gleaned corn, others graze on grass like
the deer, others live on air like the snakes, as if turned into ant-hills.

10.  10.”Others win their nourishment with great effort from stones,
others eat corn ground with their own teeth ; some, having boiled for
others, keep for themselves what may chance to be left.

11.  11.7Others, with their tufts of matted hair continually wet with water,
twice offer oblations to Agni with hymns; others, plunging like fishes into
the water, dwell there with their bodies scratched by tortoises.

12. 12.”By such penances endured for a time,—by the higher they attain
heaven, by the lower the world of men, by the path of pain they eventually
dwell in happiness,—pain, they say, is the root of merit.”

13. 13. On hearing this Gautama said :”Today I  is my first sight of
such a hermitage and I do not understand this rule of penance.

14.  14.7This is all I would say at the moment. This devotion of yours is
for the sake of heaven— while my desire is that the ills of life on earth be
probed and a solution found. Will you allow me to take your leave. I wish
to learn the Sankhya Philosophy and train myself in the Samadhi marga,
and see what help it can give me for the solution of my problem.

15.  15.”7There is sorrow to me when I reflect that I shall have to depart,
leaving you who are thus engaged, you who are such a refuge and who
have shown such excessive kindness to me,—-just as there was when I had
to leave my kindred behind.

16.  16.”It 1s not, therefore, any dislike on my part or the wrong conduct
of another, which makes me go away from this wood ; for ye are like great
sages, standing fast in the religious duties which are in accordance with
former sages.

17. 17’1 wish to go to Muni Arada Kalam who is known to be the
master of the subject.”

18.  18. Seeing his resolve Brighu, the chief of the hermitage, said
:’Prince, brave indeed is thy purpose, who, young as thou art, having
pondered thoroughly between heaven and liberation have made up your
mind for liberation, ye are indeed brave!

19.  19.”If what you have said is thy settled purpose go quickly to
Vindhyakoshtha ; the Muni Arada lives there who has gained an insight
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into absolute bliss.

20.  20.”From him thou wilt learn the path but as I foresee, this purpose
of thine will go further, after having studied his theory.”

21.  21. Gautama thanked him, and having saluted the company of sages
he departed ; the hermits also, having duly performed to him all the rites of
courtesy, entered again into the ascetic grove.

§ 2. Study of Sankbya

1. 1. Leaving the Ashram of Brighu, Gautama started to find the abode
of Arada Kalam.

2. 2. Arada Kalam was staying at Vaishali. Gautama went thither. On
reaching Vaishali he went to his Ashram.

3. 3. Approaching Arada Kalam, he said:”’I wish to be initiated into your
doctrine and discipline.”

4. 4. Thereupon Arada Kalam said : “You are welcome. Such is my
doctrine that an intelligent man like you in no long time may of himself
comprehend, realise and attain my teaching and abide by it.

5. 57Verily thou art a worthy vessel to receive this highest training.”

6. 6. The prince, having heard these words of Arada, was filled with
great pleasure and thus made reply.

7. 7.7This extreme kindliness which thou showest to me, makes me,
imperfect as I am, seem even already to have attained perfection.

8.  8.Will you, therefore, deign to tell me what your doctrine is?”

9. 9. 8aid Arada,”’l am so much impelled by your noble nature, by your
sincerity of character and by your resolution that I need not put you to any
preliminary examination to test your worthiness.

10.  10.”Listen, best of listeners, to our tenets.”

11.  11. He then expounded to Gautama the tenets of what was known as
the Sankhya Philosophy.

12. 12. At the conclusion of his discourse Arada Kalam said:

13.  13.These are, 0 Gautama, the tenets of our system. I have told them
to you in a summary form.”

14.  14. Gautama was greatly pleased with the clear exposition given by
Arada Kalam.
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§ 3. Training in Samadbi Marga

1. 1. At the time when Gautama was examining the various ways of
tinding a solution to his problem he thought of getting himself acquainted
with the Dhyana Marga (Concentration of the Mind).

2. 2.There were three schools of the Dhyana Marga.

3. 3. All of them had one thing in common, namely, that control of
breathing was the means of achieving Dhyana.

4. 4. One school followed a way of controlling breathing which is called
Anapanasati.

5. 5. Another school followed the way of control of breathing known as
Pranayama. 1t divided the breathing process into three parts : (1) Breathing
in (Puraka) ; (2) holding the breath (Kumbhaka) ; and (3) breathing ouz
(Rechak). The third school was known as Samadhi School.

6. 6. Arada Kalam was well known as the master of Dhyana Marga.
Gautama felt that it might be well for him if he could get some training in
the Dhyana Marga under Arada Kalam.

7. 7.So he spoke to Arada Kalam and asked him if he would be so
good as to give training in the Dhyana Marga.

8. 8. Arada Kalam replied,”With great pleasure.”

9. 9. Arada Kalam taught him his technique of the Dhyana Marga. It
consisted of seven stages.

10.  10. Gautama practised the technique every day.

11. 11. After acquiring complete mastery over it Gautama asked Arada
Kalam if there was anything further to be learned.

12.  12. Arada Kalam replied :”No friend, that is all that I have to
teach.”With this Gautama took leave of Arada Kalam.

13.  13. Gautama had heard of another yogi, by name Uddaka Ramaputta,
who was reputed to have devised a technique which enabled a Dhyani to
go one stage higher than that devised by Arada Kalam.

14.  14. Gautama thought of learning his technique and experiencing the
highest stage of Samadhi. Accordingly he went to the Ashram of Uddaka
Ramaputta and placed himself under his training.

15.  15. Within a short time did Gautama master the technique of
Uddaka's eighth stage. After having perfected himself in the technique of
Uddaka Rama-putta, Gautama asked him the same question which he had
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asked Arada Kalam :”’Is there anything further to be learned?”

16. 16. And Uddaka Ramaputta gave the same reply.”No friend, there is
nothing more that I can teach you.”

17.  17. Arada Kalam and Uddaka Ramaputta were famous for their
mastery of Dhyana Marga in the country of the Kosalas. But Gautama had
heard that there were similar masters of Dhyana Marga in the country of
the Magadhas. He thought he should have a training in their system also.
18.  18. Gautama accordingly went to Magadha.

19.  19. He found that their technique of Dhyana Marga, though based on
control of breathing, was different from what was in vogue in the Kosala
country.

20.  20. The technique was not to breathe but to reach concentration by
stopping breathing.

21.  21. Gautama learned this technique. When he tried concentration by
stopping breathing he found that piercing sounds used to come out of his
ears, and his head appeared to him to be pierced as though by a sharp
pointed knife.

22.  22. It was a painful process. But Gautama did not fail to master it. 23.
Such was his training in the Samadhi Marga.

§ 4. Trial of Asceticism

1. 1. Gautama had given a trial to theSankhya and Samadhi Marga. But
he had left the Ashram of the Brighus without giving a trial to Asceticism.
2. 2. He felt he should give it a trial and gain experience for himself so
that he could speak authoritatively about it.

3. Accordingly Gautama went to the town of Gaya. From there he
reconnoitred the surrounding country and fixed his habitation at Uruvela in
the hermitage of Negari, the

Royal Seer of Gaya, for practising asceticism. It was a lonely and
solitary place on the banks of the river Nairanjana for practising asceticism.
3. 4. At Uruvela he found the five Parivrajakas whom he had met at
Rajagraha and who had brought news of peace. They too were practising
asceticism.

4, 5. The mendicants saw him there and approached him to take them
with him.  Gautama agreed.
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5. 6. Thereon they served him reverently, abiding as pupils under his
orders, and were humble and compliant.

6. 7. The austerities and self-mortification practised by Gautama were
of the severest soft.

7. 8. Sometimes he visited two but not more than seven houses a day
and took at each only two but not more than seven morsels.

8. 9. He lived on a single saucer of food a day, but not more than seven
saucers.

9. 10. Sometimes he had but one meal a day, or one every two days, and
so on, upto once every seven days, or only once a fortnight, on a rigid scale
of rationing.

10.  11. As he advanced in the practice of asceticism his sole diet was
herbs gathered green, or the grain of wild millets and paddy, or snippets
hide, or water-plants, or the red powder round rice-grains within the husk
or the discarded scum of rice on the boil, or the flour of oilseeds.

11.  12. He lived on wild roots and fruit, or on windfalls only.

12. 13. His raiment was of hemp or hempen mixture of cerements of
rags from the dust-heap, of bark, of the black antelope's pelt either whole
or split down the middle, of grass, of strips of bark or wood, hair of men
or animals woven into a blanket, or of owl's wings.

13.  14. He plucked out the hair of his head and the hair of his beard,
never quitted the upright for the sitting posture, squatted and never rose
up, moving only squatting.

14.  15. After this wise, in diverse fashions, be lived to torment and to
torture his body—to such a length in asceticism did he go.

15.  16. To such a length in loathliness did he go that there became
accumulated on his body the dirt and filth for years till it dropped off by
itself.

16. 17. He took up his abode in the awesome depths of the forest,
depths so awesome that it was reputed that none but the senseless could
venture without his hair standing on end.

17.  18. When the cold season brought chill wintry nights, then it was that
in the dark half of the months he dwelt by night in the open air and in the
dark thicket by day.

18.  19. But when there came the last broiling month of summer before
the rains, he made his dwelling under the baking sun by day and in the
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stifling thicket bynight.

19.  20. In a charnel ground did he lay down with charred bones for
pillow.

20.  21. Thereafter Gautama lived on a single bean a day—on a single
sesamum seed a day—or a single grain of rice a day.

21.  22. When he was living on a single fruit a day, his body grew
emaciated in the extreme.

22.  23. If he sought to feel his belly, it was his backbone which he found
in his grasp ; if he sought to feel his backbone he found himself grasping
his belly, so closely did his belly cleave to his backbone and all because he
ate so little.

§ 5. Abandonment of Asceticism

1. 1.The austerities and mortification practised by Gautama were of the
severest sort. They lasted for a long period of six years.

2. 2. At the end of six years his body had become so weak that he was
quite unable to move.

3. 3. Yet he had seen no new light and was no nearer to the solution to
the problem of misery in the world on which his mind was centred.

4. 4. He reflected to himself :”This is not the way, even to
passionlessness, nor to perfect knowledge, nor to liberation.

5. 5.’Some undergo misery for the sake of this world, others meet toil
for the sake of heaven ; all living beings wretched through hope and always
missing their aim, fall certainly for the sake of happiness into misery.

6. 6. “Has not something like this happened to me?

7. 7. “Itis not the effort itself which I blame,— which flinging aside
the base pursues a high path of its own.

8.  8.What I ask is, ' Can the mortification of the body be called
religion? '

9. 9.”Since it is only by the mind's authority that the body either acts or
ceases to act, therefore, to control the thought is alone befitting—without
thought the body 1s like a dog.

10.  10.”If there was only the body to be considered, merit may be gained
by purity of food, but then there is merit also in the doer. But of what good
is it?
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11.  11.”New light cannot be attained by him who has lost his strength
and is wearied with hunger, thirst and fatigue with his mind no longer self-
possessed through fatigue.

12. 12”How could he who is not absolutely calm, reach the end which is
to be attained by his mind?

13.  13.”True calm and the self-possession of the mind is properly
obtained by the constant satisfaction of the body's wants.”

14.  14. At this time there lived at Uruvela a house-holder by name
Senani. Sujata was his daughter.

15.  15. Sujata had uttered a wish to a Banyan Tree, and vowed a yearly
offering to it if she should have a son.

16.  16. The wish having been fulfilled, she sent her maid Punna to
prepare the place for the offering.

17.  17. Punna finding Gautama sitting beneath the Banyan Tree, thought
he was the god of the tree who had come down.

18.  18. Sujata came and offered Gautama the food prepared by her in a
golden bowl.

19.  19. He took the bowl to the river bank, bathed at a ford or a bathing
place called Suppatitthita and ate the food.

20.  20. Thus ended his trial of asceticism.

21.  21. The tive ascetics who were with Gautama became angry with him
for having given up the life of austerity and self-mortification and in
disgust left him.

PART IV : ENLIGHTENMENT AND THE VISION OF A NEW
WAY

1 1. Meditation for New Light.

2. 2. Enlightenment.

3. 3.The Discovery of a New Dhamma.

4, 4, Gautama who was a Bodhisatta after Sammabodhi becomes a
Buddha.

§ 1. Meditation for New Light
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1. 1. Having refreshed himself with food Gautama sat thinking over his
past experiences. He realised that all paths had failed.

2. 2.'The failure was so complete that it could have led anyone into a
state of frustration. He was, of course, sorry. But frustration as such did
not touch him.

3. 3. He was always hopeful of finding a way. So much so that on the
night of the day on which he partook of the food sent by Sujata, Gautama
had five dreams and when he awoke he interpreted his dreams to mean
that he was sure to attain enlightenment.

4. 4. He had also tried to forecast his future. This he did by throwing
the bowl of food, Sujata's maid brought, into the river Nairanja, saying :’If
I am to have enlightenment let the bowl ascend the stream; if not let it go
down.”The vessel, indeed, began to float against the current and at last
sank near the abode of Kala, a Naga king.

5. 5. Fortitied with hope and determination he left Uruvela and towards
evening went along the wide road to Gaya. There he saw a Banyan Tree.
He thought of sitting under it in meditation in the hope of a new light
dawning upon him and enabling him to find a way which would solve his
problem.

6. 0. After trying each of the four directions he chose the East which is
always chosen by all the great sages for the removal of all defilements.

7. 7. Gautama sat down cross-legged and upright under the Banyan
Tree. Determined to achieve enlightenment, he said to himself,”Skin, sinew
and bone may dry up as they will, my flesh and blood may dry in my body,
but without attaining complete enlightenment I will not leave this seat.”

8. 8. Then Kala, the king of the Nagas, whose majesty was like the lord
of elephants, and his wife Suvarnaprabhasa, having been awakened by the
vision of Gautama sitting under the Banyan Tree, uttered this in praise of
him being sure that he was destined to attain perfect knowledge.

9. 9.”Inasmuch as the earth, pressed down by thy feet, O Sage, resounds
repeatedly, and inasmuch as thy splendour shines forth like the sun, thou
shalt assuredly reap the desired fruit.

10.  10.”Inasmuch as flocks of birds fluttering in the sky offer thee
reverential salutation, O Lotus-eyed One ; and inasmuch as gentle breezes
blow in the sky, thou shalt certainly attain thy object.”

11.  11. As he sat down for meditation a crowd of evil thoughts and evil
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passions— mythologically called the children of Mara (KKama), which 1s
another name for evil passions, entered his mind.

12. 12. Gautama was greatly frightened lest they should overpower him
and defeat his purpose.

13.  13. He knew that in this battle with evil passions many Rishis and
Brahmins had succumbed.

14.  14. So he summoned all the courage he had and said to Mara,”Faith
is found in me, and heroism and wisdom. How can ye evil passions defeat
mer”The streams even of rivers may this wind dry up. Ye would be unable
to dry up my resolutions, when I am so intent.”Better to me is death in
battle than that I should be defeated inlife.

15.  15. The evil passions entered the mind of Gautama as a crow goes
after astone that looks like a hump of fat, thinking surely,”’here I shall find
a tender morsel, here perchance is something sweet.”

16. 16. And finding no sweetness there, the crow departs thence. So like
a crow attacking a rock, the evil passions left Gautama in disgust.

§2. Enlightenment

1.. To feed himself during the period of meditation Gautama had collected
enough food to last him for forty days.

1. 2. Having routed the evil thoughts that disturbed his mind Gautama

refreshed himself with food and gained strength. He thus prepared himself

for medita-tion with the aim of obtaining enlightenment. 3. It took

Gautama four weeks of meditation to obtain enlightenment. He reached

tinal enlightenment in four stages.

2. 4. In the first stage he called forth reason and investigation. His

seclusion helped him to attain it easily.

3. 5.1In the second stage he added concentration.
4. 6. In the third stage he brought to his aid equanimity and
mindfulness.

5. 7. In the fourth and final stage he added purity to equanimity and
equanimity to mindfulness.

6. 8.  Thus with mind concentrated, purified, spotless, with
defilement gone, supple, dexterous, firm, impassionate, not forgetting what
he is after, Gautama concentrated himself on the problem of finding an
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answer to the question which had troubled him.

7. 9. On the night of the last day of the fourth week light dawned
upon him. He realised that there were two problems. The first problem
was that there was suffering in the world and the second problem was how
to remove this suffering and make mankind happy.

8. 10. So in the end, after meditation for four weeks, darkness was
dispelled, light arose, ignorance was dispelled and knowledge arose. He saw
a new way.

§ 3. The Discovery of a New Dbamma

1. 1. Gautama when he sat in meditation for getting new light was

greatly in the grip of the Sankhya Philosophy.

2. 2.That suffering and unhappiness in the world he thought was an

incontrovertible fact.

3. 3. Gautama was, however, interested in knowing how to do away

with suffering. This problem the Sankhya Philosophy did not deal with.

4. 4. Itis, therefore, on this problem—how to remove suffering and

unhappiness—that he concentrated his mind.

5. 5. Naturally, the first question he asked himself was—""What are the

causes of suffering and unhappiness which an individual undergoes?”

6. 6. His second question was—""How to remove unhappinessr”

7. 7.To both these questions he got a right answer which is called
"Samma Bodhi' (Right Enlightenment). 8. It is because of this that the

Banyan Tree has come to be known as the Bodhi Tree.

§ 4. Gautama who was a Bodbisatta After Sammabodbi Becomes a
Buddhba

1. 1. Before enlightenment Gautama was only a Bodhisatta. It is after
reaching enlightenment that he became a Buddha.

2. 2. Who and what is a Bodhisatta?

3. 3. A Bodhisatta is a person who is seeking to be a Buddha.

4, 4. How does a Bodhisatta become a Buddha?

5. 5. A Bodhisatta must be a Bodhisatta for ten lives in succession.
What must a Bodhisatta do in order to qualify himself to become a
Buddha?
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6. 0. In his first life he acquires Mudita (joy). The Bodhisatta having
blown off his impurities, as the smith blows the dross from silver, reflects
that man who has been reckless and becomes sober brightens up the world
like the moon freed from clouds. Joy springs up in him realising this, and
he is fervent in his desire to benefit all beings.

7. 7.1n his second life he acquires Vimala (Purity). The Bodhisatta has
now removed all thoughts of lust ; he is kind ; he is kind to all ; he neither
flatters the vices of men nor disparages their virtues.

8. 8. In his third life he acquires Prabhakari (Brightness). The intellect of
the Bodhisatta now becomes as bright as a mirror. He fully knows and
grasps the truths of Anatta and Anicca. His only wish 1s for the highest
wisdom, and for this he is ready to sacrifice anything.

9. 9.1n his fourth life he acquires Arcishmati (Intelligence of Fire). The
Bodhisatta in this life fixes his mind on the Eight old Path, the Four
Contempla- tions, the Fourfold Contest, the Fourfold Will Power, the
Fivetold Morality.

10.  10. In his fifth life he acquires Sudurjaya (Difficult to Conquer). He
tully understands the connection of the relative and the absolute.

11.  11. In his sixth life he becomes Abhimukhi. In this stage the
Bodhisatta is now prepared fully to grasp the evolution of things, its cause,
the Twelve Nidanas; and this knowledge, called Abhimukhi, awakens the
most profound compassion in his heart for all beings blinded by Avidya.
12. 12. In his seventh life the Bodhisatta becomes a Durangama (going
tar off). The Bodhisatta is now beyond time and space ; he is one with
Infinity, but he still retains nama-rupa out of his great compassion for all
beings. He is secluded from others, in that the lusts of the world no more
cling to him than water to a lotus leaf. He quenches desires in his fellow
beings, practices charity, patience, tactfulness, energy, calmness, intelligence
and the highest wisdom.

13.  13. While in this life he knows the Dharma, but presents it in ways
understood by the people, he knows he must be tactful and patient.
Whatever men do to him he bears with equanimity, for he knows that it is
through ignorance they misunderstand his motives. At the same time he
never slackens his energy to benefit all beings, nor does he withdraw his
mind from wisdom, therefore misfortune can never turn him from the
righteous path.
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14.  14. In his eighth life he becomes Acala. In the stage of Acala, or'
immovable,' all strivings on the part of the Bodhisatta cease. He follows
good spontaneously ; whatever he will do he will succeed in.

15.  15. In his ninth life he becomes Sadhumati. This is the stage or
condition of one who has vanquished and penetrated all dharmas or
systems, all quarters, and does not enter time.

16. 16. In his tenth life he becomes Dharmamegha. The Bodhisatta
attains the infinite divine eye of a Buddha.

17.  17. The Bodhisatta acquires these ten powers which are necessary for
him when he becomes a Buddha.

18.  18. The Bodhisatta must not only acquire these ten powers as he
evolves from stage to stage but he must also practice to perfection the ten
Paramitas.

19.  19. One Paramita is to be the end of one life. Specialisation in the
Paramitas must go stage by stage. One Paramita in one life and not a little
of one and a little of the other.

20.  20. It is only when he is doubly equipped that a Bodhisatta becomes
qualified for becoming a Buddha. The Buddha is a culminating point in the
life of a Bodhisatta.

21.  21. The theory of the Jatakas or the birth stages of a Bodhisatta
appears analogous to the Brahmanic theory of Avataras, i.e., the theory of
incarnations of God.

22.  22.The Jataka theory is based upon the Buddha having the highest
degree of purity as the essence of his being.

23.  23. The Avatar theory does not require that the God should be pure
in his making. All that the Brahmanic theory of Avatar says is that God
saves his followers by taking different forms although the God may be very
impure and immoral in his conduct. 24. The theory that to be a Bodhisatta
for ten lives as a condition precedent for becoming a Buddha has no
parallel anywhere. No other religion calls upon its founder to answer such a
test.

PART V: THE BUDDHA AND HIS PREDECESSORS

1. 1. The Buddha and the Vedic Rishis.
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2. 2. Kapila—The Philosopher.
3. 3. The Bramhanas.
4, 4. The Upanishads and their Teachings.

§ 1. The Buddba and the Vedic Rishis

1. 1. The Vedas are a collection of Mantras, i.e., hymns or chants. The
reciters of these hymns are called Rishis.

2. 2. The Mantras are mere invocations to deities such as Indra, 1V aruna,
Agni, Soma, Isana, Prajapati, Bramba, Mahiddhi, Y ama and others.

3. 3.The invocations are mere prayers for help against enemies, for gift
of wealth, for accepting the offerings of food, flesh and wine from the
devotee.

4. 4. There is not much philosophy in the Vedas. But there were some
Vedic sages who had entered into speculations of a philosophical nature.
5. 5.These Vedic sages were : (1) Aghamarsana; (2) Prajapati
Parmesthin; (3) Brahmanaspati, otherwise known as Brihaspati; (4) Anila;
(5) Dirghatamas; (6) Narayan; (7) Hiranyagarbha; and (8) Visvakar-man.

6. 6. The main problems of these Vedic philosophers were: How did
the world originate? In what manner were individual things created? Why
have they their unity and existence? Who created, and who ordained? From
what did the wotld spring up and to what again will it return?

7. 1. Aghamarsana said that the world was created out of Tapas (heat).
Tapas was the creative principle from which eternal law and truth were
born. From these were produced the night (tamas). Tamas produced water
and from water originated time. Time gave birth to the sun and the moon,
the heaven and the earth, the firmament and light and ordained the days
and nights.

8. 8. Brabmanaspati postulated the genesis of being from non-being. By
the term non-existence, he denoted apparently the infinite. The existent
originally sprang up from the nonexistent. The non-existent (asat, nonens)
was the permanent foundation of all that is existent (sat, ens) and of all that
is possible and yet non-existent (asat).

9. 9. Prajapati Parmesthin started with the problem:”Did being come out
of non-being?”’His view was that this was an irrelevant question. For him
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water was the original substance of that which exists. For him the original
matter—water—came neither under the definition of being nor under that
of non-being.

10.  10. Paramesthin did not draw any distinction between matter and
motive power. According to him water transformed itself into particular
things by some inherent principle to which he gave the name Kama,
Cosmic Desire.

11.  11. Anila was another Vedic Philosopher. To him the principal
element was air (vayu). It possesses the inherent capacity for movement. It
is endowed with the generating principle.

12. 12. Dirghtamas maintained that all living beings rest and depend
ultimately on the sun. The sun held up and propelled by its inherent force
went backward and forward.

13. 13. The sun is composed of a grey coloured substance and so are
lightning and fire.

14.  14. The sun, lightning and fire formed the germ of water. Water
forms the germ of plants. Such were the views of Dirghatamas.

15.  15. According to Narayana, Purusha (God) is the first cause of the
universe. It is from Purusha that the sun, the moon, the earth, water, fire,
air, mid-air, the sky, the regions, the seasons, the creatures of the air, all
animals, all classes of men, and all human institutions, had originated.

16.  16. Hiranyagarbha. From doctrinal point of view he stood midway
between Parmeshthin and Narayan. Hiranyagarbha means the golden germ. It
was the great power of the universe, from which all other powers and
existences, divine and earthly, were derived.

17.  17. Hiranyagarbha means fire. It is fire that constituted the solar
essence, the generating principle of the universe.

18.  18. From the point of view of Iishvakarman it was quite inadequate
and unsatisfactory to hold that water was the primitive substance of all that
is and then to derive from it this world as a whole by giving it an inherent
power of movement. If water be the primitive substance which is endowed
with the inherent principle of change, we have yet to account for that from
which water derived its being, and derived the motive power, the
generating principle, the elemental forces, the laws and all the rest.

19.  19. Vishvakarman held the view that it was God which was the motive
power. God is first and God is last. He is earlier than the visible universe ;
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he had existed before all cosmic forces came into being. He is the sole God
who created and ordained this universe. God is one, and the only one. He
is the unborn one (aja) in whom all the existing things abide. He is the one
who is mighty in mind and supreme in power. He is the maker—the
disposer. As father he generated us, and as disposer he knows the fate of all
that is.

20.  20. The Buddha did not regard all the Vedic Sages as worthy of
reverence. He regarded just ten Vedic Rishis as the most ancient and as the
real authors of the Mantras.

21.  21. But in the Mantras he saw nothing that was morally elevating.

22. 22.1In his view the Vedas were as worthless as a desert.

23.  23.The Buddha, therefore, discarded the Mantras as a source from
which to learn or to borrow.

24.  24. Similarly, the Buddha did not find anything in the philosophy of
the Vedic Rishis. They were groping to reach the truth. But they had not
reached it.

25.  25. Their theories were mere speculations not based on logic nor on
tacts. Their contributions to philosophy created no social values.

26.  26. He therefore rejected the philosophy of the Vedic Rishis as

useless.

§2. Kapila— The Philosopher

1. 1. Among the ancient philosophers of India the most pre-eminent
was Kapila.

2. 2. His philosophical approach was unique, and as philosopher he
stood in a class by himself. His philosophy was known as the Sankhya
Philo-sophy.

3. 3.The tenets of his philosophy were of a startling nature.

4. 4. Truth must be supported by proof. This is the first tenet of the
Sankhya system. There 1s no truth without proof.

5. 5. For purposes of proving the truth Kapila allowed only two means
of proof—(1) perception and (2) inference.

6. 0. By perception is meant mental apprehension of a present object.
7. 7. Inference is threefold: (1) from cause to effect, as from the
presence of clouds to rain ; (2) from effect to cause, as from the swelling of
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the streams in the valleys to rain in the hills, and (3) by analogy, as when we
infer from the fact that a man alters his place when he moves that the stars
must also move, since they appear in different places.

8. 8. His next tenet related to causality—creation and its cause.

9. 9. Kapila denied the theory that there was a being who created the
universe. In his view a created thing really exists beforehand in its cause
just as the clay serves to form a pot, or the threads go to form a piece of
cloth.

10.  10. This 1s the first ground on which Kapila rejected the theory that
the universe was created by a being.

11.  11. But there are other grounds which he advanced in support of his
point of view.

12. 12. The non-existent cannot be the subject of an activity : There is no
new creation. The product is really nothing else than the material gf, which
it is composed : the product exists before its coming into being in the
shape of its material of which it is composed. Only a definite product can
be produced from such material ; and only a specific material can yield a
specific result.

13.  13. What then is the source of the empirical universer

14. 14. Kapila said the empirical universe consists of things evolved
(Vyakta) and things that are not evolved (Avyakta).

15.  15. Individual things (Vyakta Vastu) cannot  be the source of
unevolved things (Avyakta Vastu).

16.  16. Individual things are all limited in magnitude and this is
incompatible with the nature of the source of the universe.

17.  17. All individual things are analogous, one to another and, therefore,
no one can be regarded as the final source of the other. Moreover, as they
all come into being from a source, they cannot constitute that source.

18.  18. Further, argued Kapila, an effect must differ from its cause,
though it must consist of the cause. That being so, the universe cannot
itself be the final cause. It must be the product of some ultimate cause.

19.  19. When asked why the unevolved cannot be perceived, why does it
not show movement which would make it percetvable, Kapila replied :

20.  20.”It may be due to various causes. It may be that its fine nature
makes, it imperceptible, just as other things of whose existence there is no
doubt, cannot be perceived ; or because of their too great a distance or
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proximity ; or through the intervention of a third object, or through
admixture with similar matter ; or through the presence of some more
powerful sensation, or the blindness or other defect of the senses or the
mind of the observer.”

21.  21. When asked :”What then is the source of the universe? What
makes the difference between the evolved and unevolved part of the
universer

22.  22. Kapila's reply was: "Things that have evolved have a cause and
the things that have not evolved have also a cause. But the source of both
is uncaused and independent.’

23.  23.’The things that have evolved are many in number and limited in
space and name. The source is one, eternal and all-pervasive. The things
evolved have activities and parts : the source is imminent in all, but has
neither activities nor parts.”

24.  24. Kapila argued that the process of develop-ment of the unevolved
is through the activities of three constituents of which it is made up, Sattva,
Rajas and Tamas. These are called three Gunas.

25.  25. The first of the constituents, or factors, corresponds to what we
call as light in nature, which reveals, which causes pleasure to men ; the
second is that impels and moves, what produces activity ; the third is what
is heavy and puts under restraint, what produces the state of indifference or
Inactivity.

26.  26. The three constituents act essentially in close relation, they
overpower and support one another and intermingle with one another.
They are like the constituents of a lamp, the flame, the oil and wick.

27.  27. When the three Gunas are in perfect balance, none overpowering
the other, the universe appears static (Achetan) and ceases to evolve.

28.  28. When the three Gunas are not in balance, one overpowers the
other, the universe becomes dynamic (sachetan) and evolution begins.

29.  29. Asked why the Gunas become unbalanced, the answer which
Kapila gave was this disturbance in the balance of the three Gunas was due
to the presence of Dukha (suffering).

30.  30. Such were the tenets of Kapila's philosophy.

31.  31. Of all the philosophers the Buddha was greatly impressed by the
doctrines of Kapila.

32.  32. He was the only philosopher whose teachings appeared to the
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Buddha to be based on logic and facts.

33.  33. But he did not accept everything which Kapila taught. Only three
things did the Buddha accept from Kapila.

34.  34. He accepted that reality must rest on proof. Thinking must be
based on rationalism.

35.  35. He accepted that there was no logical or factual basis for the
presumption that God exists or that he created the universe.

36. 36. He accepted that there was Dukha (suffering) in the world.

37. 37.The rest of Kapila's teachings he just bypassed as being irrelevant
for his purpose.

§ 3. The Brambanas

1. 1. Next to the Vedas are the religious books known as the
Bramhanas. Both were held as sacred books. Indeed the Bramhanas are a
part of the Vedas. The two went together and were called by a common
name Srutt.

2. 2.There were four theses on which the Bramhanic Philosophy rested.
3. 3. The first thesis was that the Vedas are not only sacred but that they
are infallible and they are not to be questioned.

4. 4.The second thesis of the Bramhanic Philosophy was that salvation
of the soul—that is escape from transmigration—can be had only by the
due performance of Vedic sacrifices and observances of religious rites and
ceremonies and the offering of gifts to Brahmins.

5. 5. The Brahmins had not only a theory of an ideal religion as
contained in the Vedas but they also had a theory for an ideal society.

6. 6. The pattern of this ideal society they named Chaturvarna. 1t is
imbedded in the Vedas and as the Vedas are infallible and as their authority
cannot be questioned so also Chaturvarna as a pattern of society was
binding and unquestionable.

7. 7.This pattern of society was based upon certain rules.

8. 8. The first rule was that society should be divided into four classes:
(1)  Brahmins; (2) Kshatriyas; (3) Vaishyas; and (4) Shudras.

9 9. The second rule was that there cannot be social equality among
these four classes. They must be bound together by the rule of graded
inequality.
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10.  10. The Brahmins to be at the top, the Kshatriyas to be kept below
the Brahmins but above the Vaishyas, the Vaishyas to be below the
Kshatriyas but above the Shudras and the Shudras to be the lowest of all.
11.  11. These four classes were not to be equal to one another in the
matter of rights and privileges. The rule of graded inequality governed the
question of rights and privileges.

12. 12. The Brahmin had all the rights and privileges which he wished to
claim. But a Kshatriya could not claim the rights and privileges which a
Brahmin could. He had more rights and privileges than a Vaishya could
claim. The Vaishya had more rights and privileges than a Shudra. But he
could not claim the rights and privileges which a Kshatriya could. And the
Shudra was not entitled to any right, much less any privilege. His privilege
was to subsist without offending the three superior classes.

13.  13. The third rule of Chaturvarna related to the division of
occupations. The occupation of the Brahmin was learning and teaching and
the performance of religious observances. The occupations of the
Kshatriya was fighting. Trade was assigned to the Vaishyas. The
occupations of the Shudras was service of the three superior classes. These
occupations assigned to different classes were exclusive. One class could
not trespass upon the occupation of the other.

14.  14. The fourth rule of Chaturvarna related to the right to education.
The pattern of Chaturvarna gave the right to education to the first three
classes, the Brahmins, Kshatriyas and Vaishyas. The Shudras were denied
the right to education. This rule of Chaturvarna did not deny the right to
education to the Shudras only. It denied the right to education to all
women including those belonging to the class of Brahmins, Kshatriyas and
Vaishyas.

15.  15. There was a fifth rule. According to it, man's life was divided into
tour stages. The first stage was called Brambacharya ; the second stage was
called Grahasashram, the third stage was called "anaprasta and the fourth
stage was called Sannyasa.

16.  16. The object of the first stage was study and education. The object
of the second stage was to live a married life. The object of the third stage
was to familiarise a man with the life of a hermit, i.e., severing family ties,
but without deserting his home. The object of the fourth stage was to
enable a man to go in search of God and seek union with him.
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17.  17. The benefits of these stages were open only to the male members

of the three superior classes. The first stage was not open to the Shudras

and women. Equally the last stage was not open to the Shudras and

women.

18.  18. Such was the divine pattern of an ideal society called Chaturvarna.
The Brahmins had idealised the rule and had realised the ideal

without leaving any cracks or loopholes.

19.  19. The fourth thesis of Brahmanic Philosophy was the doctrine of

Karma. It was part of the thesis of transmigration of the soul. The Karma

of the Brahmins was an answer to the question:”Where did the soul land

on transmigration with his new body on new birth?”The answer of the

Brahmanic Philosophy was that it depended on a man's deeds in his past

life. In other words, it depended on his Karma.

20.  20. The Buddha was strongly opposed to the first tenet of

Brahmanism. He repudiated their thesis that the Vedas are infallible and

their authority could never be questioned.

21.  21. In his opinion, nothing was infallible and nothing could be final.

Everything must be open to re-examination and reconsideration whenever

grounds for re-examination and reconsideration arise.

22.  22. Man must know the truth and real truth. To him freedom of

thought was the most essential thing. And he was sure that freedom of

thought was the only way to the discovery of truth.

23.  23. Infallibility of the Vedas meant complete denial of freedom of

thought.

24.  24. For these reasons this thesis of the Brahmanic Philosophy was

most obnoxious to him.

25.  25. He was equally an opponent of the second thesis of the

Brahmanic Philosophy. The Buddha did admit that there was any virtue in

a sacrifice. But he made a distinction between true sacrifice and false

sacrifice.

26.  26. Sacrifice in the sense of self-denial for the good of others he

called true sacrifice. Sacrifice in the sense of killing an animal as an offering

to God for personal benefit he regarded as a false sacrifice.

27.  27. The Brahmanic sacrifices were mostly sacrifices of animals to

please their gods. He condemned them as false sacrifices. He would not

allow them even though they be performed with the object of getting
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salvation for the soul.

28.  28. The opponents of sacrifices used to ridicule the Brahmins by
saying :”’If one can go to heaven by sacrificing an animal why should not
one sacrifice one's own father. That would be a quicker way of going to
heaven.”

29.  29. The Buddha wholeheartedly agreed with this view.

30.  30. The theory of Chaturvarna was as repugnant to the Buddha as the
theory of sacrifices was repulsive to him.

31. 31. The organization of society set up by Brahmanism in the name of
Chaturvarna did not appear to him a natural organization. I#s class
composition was compulsory and arbitrary. It was a society made to order.
He preferred an open society and a free society.

32.  32.The Chaturvarna ot the Brahmins was a fixed order never to be
changed. Once a Brahmin always a Brahmin. Once a Kshatriya always a
Kshatriya, once a Vaishya always a Vaishya and once a Shudra always a
Shudra. Society was based on status conferred upon an individual by the
accident of his birth. Vice, however heinous, was no ground for degrading
a man from his status, and virtue, however great, had no value to raise him
above it. There was no room for worth nor for growth.

33.  33. Inequality exists in every society. But it was different with
Brahmanism.  The inequality preached by Brahmins was its official
doctrine. It was not a mere growth. Brahmanism did not believe in equality.
In fact, it was opposed to equality.

34.  34. Brahmanism was not content with inequality. The soul of
Brahmanism lay in graded inequality.

35.  35. Far from producing harmony, graded inequality, the Buddha
thought, might produce in society an ascending scale of hatred and a
descending scale of contempt, and might be a source of perpetual conflict.
36. 36. The occupations of the four classes were also fixed. There was no
freedom of choice. Besides, they were fixed not in accordance with skill but
in accordance with birth.

37. 37.0On a caretul review of the rules of Chatur-varna the Buddha had
no difficulty in coming to the conclusion that the philosophic foundations
on which the social order was reared by Brahmanism were wrong if not
selfish.

38. 38. It was clear to him that it did not serve the interests of all, much
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less did it advance the welfare of all. Indeed, it was deliberately designed to
make many serve the interests of the few. In it man was made to serve a
class of self-styled supermen.

39.  39. It was calculated to suppress and exploit the weak and to keep
them in a state of complete subjugation.

40.  40. The law of Karma as formulated by the Brahmins, thought the
Buddha, was calculated to sap the spirit of revolt completely. No one was
responsible for the suffering of man except he himself. Revolt could not
alter the state of suffering ; for suffering was fixed by his past Karma as his
lot in this life.

41.  41. The Shudras and women—the two classes whose humanity was
most mutilated by Brahmanism, had no power to rebel against the system.
42.  42. They were denied the right to knowledge with the result that by
reason of their enforced ignorance they could not realize what had made
their condition so degraded. They could not know that Brahmanism had
robbed them completely of the significance of their life. Instead of
rebelling against Brahmanism they had become the devotees and upholders
of Brahmanism.

43.  43. The right to bear arms is the ultimate means of achieving freedom
which a human being has. But the Shudras were denied the right to bear
arms.

44.  44. Under Brahmanism the Shudras were left as helpless victims of a
conspiracy of selfish Brahmanism, powerful and deadly Kshatriyas and
wealthy Vaishyas.

45.  45. Could it be amended? Knowing that it was a divinely ordained
social order, he knew that it could not be. It could only be ended.

46.  406. For these reasons the Buddha rejected Brahmanism as being
opposed to the true way of life.

§4. The Upanishads and Their Teachings

1. 1. The Upanishads constituted another piece of literature. It 1s not
part of the Vedas. It 1s uneconomical.

2. 2. All the same they did form a part of religious literature.

3. 3. The number of the Upanishads is quite large. Some important,
some quite unimportant.
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4. 4. Some of them were ranged against the Vedic theologians, the
Brahmin priests.
5. 5. All of them agreed in viewing Vedic study as a study of nescience

or ignorance (avidya).

6. 6. They were all agreed in their estimate of the four Vedas and the
Vedic science as the lower knowledge.

7. 7. They were all agreed in questioning the divine origin of the Vedas.
8. 8. They were all agreed in denying the efficacy attributed to sacrifices,
to the funeral oblations, and the gifts to the priests which are the
fundamentals of the Brahmanic philosophy.

9. 9. This, however, was not the main topic with which the Upanishads
were concerned. Their discussions centred round Brahman and Atman.
10.  10. Brahman was the all-pervading principle which binds the universe
and that salvation lay in the Atman realizing that it is Brahman. II. The
main thesis of the Upanishads was that Brahmana was a reality and that
Atmana was the same as Brabmana. The Atmana did not realize that it was
Brahman because of the Upadhis in which it was entangled.

11.  12. The question was: Is Brahmana a reality? The acceptance of the
Upanishadic thesis depended upon the answer to this question.

12. 13. The Buddha could find no proof in support of the thesis that
Brahmana was a reality. He, therefore, rejected the thesis of th.e
Upanishads.

13.  14. Itis not that questions on this issue were not put to the authors
of the Upanishads. They were :

14.  15. Such questions were put to no less a person than Yajnavalkya, a
great seer who plays so important a part in the Brahadarnyka Upanishad.
15.  16. He was asked:”What is Brahmana? What is Atmana?”’All that
Yajnavalkya could say :”Neti | Neti ! I know not ! I know not !”

16. 17.”’How can anything be a reality about which no one knows
anything ’asked the Buddha. He had, therefore, no difficulty in rejecting
the Upanishadic thesis as being based on pure imagination.

PART VI: THE BUDDHA AND HIS CONTEMPORARIES

1. 1. His Contemporaries.
2. 2. His attitude to His Contemporaries.
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§ 1. His Contemporaries

1. 1. At the time when Gautama took Parivraja there was a great
intellectual ferment in the country. Besides the Brahmanic Philosophy
there were as many as sixty-two different schools of philosophy, all
opposed to the Brahmanic Philosophy. Of them at least six were worthy of
attention.

2. 2. Of these schools of philosophy there was one headed by Purana
Kassappa. His doctrine was known as Akryavada. He maintained that the
soul was not affected in any way by Karza. One may do, or one may get
things done. One may do injury or one may get someone to kill. One may
commit theft or dacoity or one may get theft or dacoity committed, one
may commit adultery or one may get adultery committed, one may tell a lie
or one may get a lie told. Nothing affects the soul. An act, however
licentious, does not affect the soul with sin. An act, however good, does
not bring merit to the soul. Nothing has any Kriya (result) on the soul.
When a person dies, all the elements of which he is made join in their
originals. Nothing survives after death, neither body nor soul.

3. 3. Another school of thought was known as Niyativada. Its chief
propounder was Makhali Ghosal. His doctrine was a kind of fatalism or
determinism. He taught that no one can do anything or undo anything.
Things happen. No one can make them happen. No one can remove
unhappiness, increase it or diminish it. One must undergo one's share of
the experiences of the world.

4. 4. The third school was known as Uwhedavada. Its chief propounder
was Ajit Kesakambal His doctrine was a kind of Annibilism. He taught that
there was nothing in Yajna, Haom; there is no such thing as the fruits or
effects of deeds to be enjoyed or suffered by the soul. There is neither
heaven nor hell. Man is made up of certain elements of unhappiness in the
wortld. The soul cannot escape it. Whatever sorrow or unhappiness there
was in the world the soul cannot escape. This sorrow or unhappiness will
come to an end automatically. The soul must undergo rebirth during
eighty-four lakhs of cycles of Mahakalpas. Then only the sorrow and
unhappiness of the soul will end, not before nor by any other means.

5. 5. The fourth school was known as Annyonyavad. The head of this
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school was Pakudha Kacchyana. He preached that there are seven elements
which go to make up a being, namely, Prathvi, Apa, Tej, Vayu, Sukha,
Dukha and the Soul. Each is independent of the other ; one does not affect
the other. They are self-existent and they are eternal. Nothing can destroy
them. If any one chops off the head of man he does not kill him. All that
happens is that the weapon has entered the seven elements.

0. Sanjaya Belaputta had his own school of philosophy. It was known
as Vikshepavada, a kind of scepticism. He argued,”if anyone asked me is
there heaven, if I feel there was I would say yes. But if I feel there was no
heaven I would say no. If I am asked whether human beings are created,
whether man has to suffer the fruits of his action whether good

or bad, and whether the soul lives after death, I say nay to all these
because I don't think they exist. This is how Sanjaya Belaputta summed up
his doctrine.

6. 7. The sixth school of philosophy was known as Chaturyamsamvarvad.
The head of this school who was alive at the time when Gautama was
searching for light was Mahavir, who was also called Nigantha Nathaputta.
Mahavir taught that the soul had to undergo rebirth because of the bad
karmas done in the past life and in the present life. One must therefore get
over the bad, he suggested, by Zapascharya. For preventing the doing of bad
karmas in this life Mahavira prescribed the observance of chaturyama
dharma, i.e., observance of four rules : (1) not to kill ; (2) not to steal ; (3)
not to tell a lie ; and (4) not to have property and to observe celibacy.

§ 2. His Attitude to His Contemporaries

1. 1. The Buddha did not accept the teachings of the new philosophers.
2. 2. His rejection of their teaching was not without reasons. He said
that :

3. 3.1f the doctrines of Purana Kassyappa or Pakudha Kacchyana were true
then one can do any evil or any harm ; one may even go to the length of
killing another without involving any social responsibility or social
consequences.

4. 4. If the doctrine of Makhali Ghosal is true then man becomes the
slave of destiny. He cannot liberate himself.
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5. 5. 1If the doctrine of Ajit Kesakambal is true then all that man has to do
is to eat, drink and make merry.

6. 0. 1f the doctrine of Sanjaya Betaputta was true then man must float
about and live without a positive philosophy of life.

7. 7.1f the doctrine of Nigantha Nathaputta was true then man's life must
be subjected to Asceticism and Tapascharya, a complete subjugation and
uprooting of man's instincts and desires.

8. 8. Thus, none of the paths of life suggested by the philosophers
appealed to the Buddha. He thought they were the thoughts of men who
had become hopeless, helpless and reckless. He therefore decided to seek
light elsewhere.

PART VII : COMPARISON AND CONTRAST

1. 1. What HE Rejected.
2. 2. What HE Modified.
3. 3. What HE Accepted.

§ 1. What HE Rejected

1. 1.This survey of the philosophical and religious thought shows that
at the time when the Buddha formulated his Sasana, certain ideas had a
tirm grip on the mind of the people. They were : (i) Belief in the infallibility
of the Vedas ; (ii) Belief in Moksha or Salvation of the soul, i.e., its ceasing
to be born again ; (iif) Belief in the efficacy of rites, ceremonies and
sacrifices as means of obtaining moksha; (iv) Belief in Chaturvarna as the
ideal for social organization; (v) Belief in Iswara as the creator of and in
Brahmana as the principle underlying the universe. (vi) Belief in Atmana, or
the soul. (vii) Belief in Sansara, (wandering together), i.e., transmigration of
the soul. (viii) Belief in Karma, i.e., the determination of man's position in
present life by deeds done by him in his past life.

2. 2.In formulating the principles of his Sasana the Buddha dealt with
this old stock of ideas in his own way.

3. 3. The following are the ideas which he rejected : (i) He condemned
indulging in speculation as to the whence, whither and what am I? (if) He
discarded heresies about the soul and refrained from identifying it with
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either the body, sensations, volitions and consciousness.

e (1) He discarded all the Nihilistic views which were promulgated by
certain religious teachers. (iv) He condemned such views as were held by
heretics. (v) He discarded the theory that the cosmic progress had a
known beginning. (vi) He repudiated the theory that a God created man
or that he came out of the body of some Bramha. (vit) The existence of
the soul he either ignored or denied.

§ 2. What HE Modified

(i) He accepted the great grand law of cause and effect with its corollaries.
(i) He repudiated the fatalistic view of life and other equally foolish
view that a God predestined as to what should happen for man and the
world. (iii) He discarded the theory that all deeds committed in some
former birth have the potency to produce suffering, making present
activity impotent. He denied the fatalistic view of Karma. He replaced
the view of Karma by a much more scientific view of Karma. He put
new wine in old bottle. (iv) Transmigration (sansara) was replaced by the
doctrine of re-birth. (v) He replaced the doctrine of moksha or salvation
of the soul by the doctrine of Nibbana.

5. The Buddha Sasana is thus an original piece. The little in it which is old
is either modified or restated.

§3. What HE Accepted

1. 1.The first distinguishing feature of his teachings lay in the
recognition of the mind as the centre of everything.

2. 2. Mind precedes things, dominates them, creates them. If mind is
comprehended all things are comprehended.

3. 3. Mind is the leader of all its faculties. Mind is the chief of all its
taculties. The very mind is made up of those faculties.

4, 4. 'The first thing to attend to is the culture of the mind.

5. 5. The second distinguishing feature of his teachings is that mind
is the fount of all the good and evil that arises within and befalls us from
without.
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6. 6. Whatsoever there 1s of evil, connected with evil, belonging to
evil—that issues from the mind. Whatsoever there is of good, connected
with good, belonging to good—all issues from mind.

7. 7. 1f one speaks or acts with a pounded mind then affliction follows
him as the wheels of the cart follow the feet of the bullocks who pull the
cart. The cleaning of the mind is, therefore, the essence of religionl

8. 8. The third distinguishing feature of his teachings is the avoidance of
all sinful acts.

9. 9. The fourth distinguishing feature of his teaching is that real
religion lies not in the books of religion but in the observance of the tenets
of the religion.

10.  10. Can anyone say that the Buddha's religion was not his own
creation?

BOOK TWO: CAMPAIGN OF CONVERSION

*Part I — Buddha and His Vishad Yoga*

*Part II — The Conversion of the Parivrajakas*

*Part 111 — Conversion of the High and the Holy*

*Part IV — Call from Home*

*Part V — Campaign for Conversion Resumed*

*Part VI — Conversion of the Low and the Lowly*

*Part VII — Conversion of Women*

*Part VIII — Conversion of the Fallen and the Criminals*

PART I: BUDDHA AND HIS VISHAD YOGA

1. 1.To preach or not to preach.
2. 2. Proclamation of good news by Bramha Sahampati.
3. 3. Two types of conversion.

1. To Preach or Not to Preach

1. 1. After having attamed enlightenment and after having formulated
his way, doubt arose in the mind of the Buddha. Should he go forth and
preach his doctrine or should he continue to devote himself to his own



Selected Works of Dr BR Ambedkar 233

personal perfection.

2. 2. He said to himself:”True, I have gained a new doctrine. But it is
too difficult for the common man to accept it and follow it. It is too subtle
even for the wise.

3. 3.”’It is hard for mankind to liberate itself from the entanglement of
God and Soul. It is hard for mankind to give up its belief in rites and
ceremonies. It is hard for mankind to give up its belief in Karma.

4, 4, “It is hard for mankind to give up its belief in the immortality
of the Soul and accept my doctrine that the Soul as an independent entity
does not exist and does not survive after death.

5. 5.”Mankind is intent on its selfishness and takes delight and pleasure
in it. Itis hard for mankind to accept my doctrine of righteousness
overriding selfishness.

6.  6.”If I were to teach my doctrine, and others did not understand it or
understanding it did not accept or accepting it did not follow it, it would be
weariness to others and a vexation to me.

7. 7.’Whynot remain a sanyasi away from the world and use my gospel
to perfect my own self?”’He asked himself.” At least I can do good to
myself.”

8. 8. Thus as he reflected, his mind turned to inaction, not to teaching
of the gospel.

9. 9. Then Brahma Sahampati knowing what was passing in the mind of
the Buddha thought,”Verily the world is being destroyed, verily the world
is going to destruction, if the Tathagata, the fully enlightened, turns to
inaction and not 