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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 want only 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 is necessary, but penalty of death is necessary. That is 
why Rama did not inflict on Shambuka a lesser 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 
Veda. 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 
four 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, I 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,
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why should the Shudra need trouble to acquire wealth, when the three 
Varnas are there to support him ? Why need the Shudra bother to take to 
education, when 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 Varnas as his guardians. Thus interpreted, it is 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 
is neither fool-proof nor knave-proof. What is to happen, if the Brahmins, 
Vaishyas and Kshatriyas fail to pursue knowledge, to engage in economic 
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 underlying Chaturvarnya, it must be admitted that it 
makes no provision to safeguard the interests of the ward from the misdeeds 
of the guardian. Whether the relationship of guardian and ward was the 
real underlying conception, on which Chaturvarnya was based, there is no 
doubt that in practice the relation was that of master and 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 Varnas. 
He was prohibited from acquiring knowledge lest he should keep a steady 
vigil regarding his interests. He was prohibited from bearing arms lest he 
should have the means to rebel against their authority. That this is how 
the Shudras were treated by the Tryavarnikas is evidenced by the Laws
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of Manu. There is no code of laws more in famous regarding social rights 
than the Laws of Manu. Any instance from anywhere of social injustice 
must pale before it. Why have the mass of people tolerated the social evils 
to which they have been subjected ? There have been social revolutions in 
other countries of the world. Why have there not been social revolutions 
in India, is a question which has incessantly troubled me. There is only 
one answer, which I can give and it is that the lower classes of Hindus 
have been completely disabled for direct action on account of this wretched 
system of Chaturvarnya. They could not bear arms and without arms 
they could not rebel. They were all ploughmen or rather condemned to be 
ploughmen and they 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 Europe the strong has not shrunk from the exploitation, nay the 
spoliation of the weak. But in Europe, the strong have never contrived to 
make the weak helpless against exploitation so shamelessly as was the 
case in India among the Hindus. Social war has been raging between the 
strong and the weak far more violently in Europe than it has ever been in 
India. Yet, the weak in Europe has had in his freedom of military service 
his physical 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 helpful 
activity. This is no exaggeration. History bears ample evidence. There is 
only one period in Indian history which is a period of freedom, greatness 
and glory. That is the period of the Mourya Empire. At all other times the 
country suffered from defeat and darkness. But the Mourya period was a 
period when Chaturvarnya was completely annihilated, when the Shudras, 
who constituted the mass of the people, came into their own and became 
the rulers of the country. The period of defeat and darkness is the period 
when Chaturvarnya flourished to the damnation of the greater part of the 
people of the country.

XVIII

Chaturvarnya is not new. It is as old as the Vedas. 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 
and it has failed. How many times have the Brahmins annihilated the seed
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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 the 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 different Varnas 
before us, I 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 not 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 armed 
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 at the outset bear 
in mind that nowhere is human society one 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, friendship, 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 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 is 
it a matter of religion ? It is in the light of these questions that one must
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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 fundamentally 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” i.e. the elastic 
threads which help to bring the disintegrating elements together and to 
reunite them. There is no integrating force 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 Sunni; 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 is. 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 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 
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“organic filaments”, which subordinate the feeling of caste to the feeling of 
community. The sooner the Hindus are cured of this delusion the better.

The other set denies that caste presents any problem at all for the Hindus 
to consider. Such Hindus seek 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 
shortlived 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 currents. 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 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.
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The only question that remains to be considered is—How to bring about 
the reform of the Hindu social order ? How to abolish caste ? This is a 
question of supreme importance. There is a view that in the reform 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-castes than there is between castes. I think, this is an 
erroneous supposition. The Brahmins of Northern 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 easy, 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 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
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It is a direct, and frontal attack, and I congratulate you upon a correct 
diagnosis and more upon your having shown the courage to tell the Hindus 
what is 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 force 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 is 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 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
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notions founded 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 ?

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 is 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 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 is 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 Vedas.

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.
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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 is forgotten 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 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
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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 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) o.kkZuke~ 
czkã.k A xq#_ 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.” :

vukEukrs"kq /esZ"kq dFka L;kfnfr psn~Hkosr~ A
;a f'k"Vk czkã.kk czw;q% l /eZ% L;kn'kfÄïr% A

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.
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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 
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 osn% Le`fr% lnkpkj% LoL; p fiz;ekReu% 
Here there is no place for reason to play its part. A Hindu must follow either 
Veda, Smriti or Sadachar. He cannot follow anything else. In the first place 
how are the texts of the Vedas and Smritis to be interpreted whenever any 
doubt arises regarding their meaning ? On this important question the view 
of Manu is quite definite. He says :

;ks¿oeU;sr rs ewys gsrq'kkòkJ;kr~ f}t% A
l lk/qfHkcZfg"dk;ksZ ukfLrdks osnfuUnd% AA

According to this rule, rationalism as a canon of interpreting the Vedas and 
Smritis, is absolutely condemned. It is regarded to be as wicked as atheism and 
the punishment provided for it is ex-communication. Thus, where a matter is 
covered by the Veda or the Smriti, a Hindu cannot resort to rational thinking. 
Even when there is a conflict between Vedas and Smritis on matters on which
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they have given a positive injunction, the solution is not left to reason. When 
there is a conflict between two Shrutis, both are to be regarded as of equal 
authority. Either of them may be followed. No attempt is to be made to find 
out which of the two accords with reason. This is made clear by Manu :

Jqfr}S/a rq ;=k L;kIr=k /ekZoqHkkS Le`rkS A
“When there is a conflict between Shruti and Smriti, 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 : 

;k osnckák% Le`r;ks ;k'p dk'p dqn`"V% A
lokZLrk fu"iQyk% izsR; reksfu"Bk fg r% Le`rk% AA

Again, when there is a conflict between two Smritis, 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:

osnk;Roksifuca/`Ror~ izek.;a fg euks% Le`ra A
eUoFkZfoijhrk rq ;k Le`fr% lk u 'kL;rs AA

It is, therefore, clear that in any matter on which the Shrutis and Smritis 
have given a positive direction, a Hindu is not free to use his reasoning 
faculty. The same rule is laid down in the Mahabharat:

iqjk.ka ekuoks /eZ% lkaxks osnf   ÜpfdfRlra A
vkKkfl¼kfu pRokfj u gUrO;kfu gsrqfHk% AA

He must abide by their directions. The Caste and Varna are matters, 
which are dealt with by the Vedas and the Smritis and consequently, appeal 
to reason can have no effect on a Hindu. So far as Caste and Varna 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 Varna. 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, is quite rare and arises only 
in a situation which presents a dilemma—a crisis. Railway journeys 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
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possible and to undergo prayaschitta 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 (lnkpkj) as one of the sanctions along with Shruti and 
Smriti. Indeed, Sadachar has been given a higher place than Shastras :

;|íkp;Zrs ;su /E;± ok¿/E;Zeso ok A
ns'kL;kpj.ka fuR;a pfj=ka rf¼dhfrZre~ AA

According to this, Sadachar, whether, it is /E;Z or v/E;Z in accordance 
with Shastras or contrary to Shastras, must be followed. But what is the 
meaning of Sadachar ? If any one were to suppose that Sadachar means 
right or good acts i.e. 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 :

;fLeu~ ns'ks ; vkpkj% ikjai;Z=kQekxr% A
o.kkZuka fdy losZ"kka l lnkpkj mP;rs AA

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 Smritis have commanded 
the Hindus in unmistakable terms not to follow even Gods in their good 
deeds, if they are contrary to Shruti, Smriti and Sadachar. This may 
sound to be most extraordinary, most perverse, but the fact remains that 
u nsopfjra pjsr~ 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 it people are 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 a breach
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in the system then you have got to apply the dynamite to the Vedas 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 
Smritis. 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 principle, 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 
Smritis, is 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 
countries, 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 is clear from the way the word Dharma is used 
in Vedas and the Smritis and understood by the commentators. The word 
Dharma as used in the Vedas in most cases means religious ordinances or 
rites. Even Jaimini in his Purva-Mimansa defines Dharma as “a desirable 
goal or result that is indicated by injunctive (Vedic) 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 call this code of ordinances, as 
Religion. The first evil of such a code of ordinances, misrepresented to the
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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 crippled ? I have, therefore, no hesitation in saying that 
such a religion must be destroyed and I 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 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 following 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
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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 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 gonorrhea, 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.
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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 enter 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 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 I 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, to 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
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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 unable 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 their 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 
what is positively perverse... As a society becomes more enlightened, it 
realizes that it is responsible not 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 beneful 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


