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From Thought to Transformation:  

Inspiring Futures Through Dr. B. R. Ambedkar’s Vision 

 
It is with immense pride and deep academic satisfaction that I present this special peer-

reviewed volume of research papers and articles emerging from the Multidisciplinary International 

Conference on “The Mind That Moved Millions: Unfolding the Global Relevance of Dr. B.R. 

Ambedkar.” This publication marks a significant milestone in our university’s ongoing commitment 

to producing transformative knowledge and nurturing scholarship that speaks to both national 

priorities and global challenges. 

Dr. B. R. Ambedkar stands among the rare thinkers whose intellectual contributions transcend 

time, geography, and discipline. His philosophy continues to serve as a moral and analytical compass 

for societies striving toward justice, equality, constitutional integrity, and human dignity. The papers 

included in this volume engage critically with these themes, offering fresh interpretations that 

illuminate Dr. Ambedkar’s relevance in an era marked by rising inequalities, democratic anxieties, 

and renewed struggles for human rights across the world. 

This journal is a testament to the strength of interdisciplinary research nurtured at Punyashlok 

Ahilyadevi Holkar Solapur University. Under the PM-USHA MERU initiative, our institution has 

committed itself to fostering rigorous academic inquiry, expanding international collaboration, and 

strengthening publication culture. The selected articles reflect high academic standards, 

methodological diversity and a commitment to ethical scholarship qualities that resonate deeply with 

Ambedkar’s own intellectual legacy. 

The contributions presented here not only revisit Dr. Ambedkar’s foundational ideas but also 

extend them into newer terrains such as digital activism, environmental justice, comparative 

constitutionalism, global labour rights, and emerging forms of social exclusion. In doing so, this 

volume reaffirms Dr. B. R.Ambedkar not merely as an Indian visionary, but as a global thinker 

whose insights continue to guide humanity toward more inclusive and compassionate futures. 

I congratulate the School of Social Sciences, the Bharat Ratna Dr. Babasaheb Ambedkar Chair, 

the editorial board, and all contributing scholars for their dedication to this endeavour. I am confident 

that this publication will inspire future research, deepen academic discourse, and serve as a lasting 

contribution to the expanding field of Ambedkarite studies. 

Warm regards, 

 

 

Prof. Prakash Mahanwar  

Vice-Chancellor 

P.A.H. Solapur University 

Solapur, Maharashtra 
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A Scholarly Tribute to Dr. B. R. Ambedkar’s Universal Philosophy 

I am pleased to introduce this special journal volume comprising peer-reviewed research 

papers and articles presented at the recent Multidisciplinary International Conference on “The Mind 

That Moved Millions: Unfolding the Global Relevance of Dr. B.R. Ambedkar.” This publication 

serves as an academic tribute to a thinker whose ideas continue to shape the intellectual and ethical 

foundations of societies worldwide. 

The strength of this volume lies in its thematic diversity. The contributors explore Dr. 

Ambedkar’s thought from multiple disciplinary viewpoints law, economics, sociology, media, gender 

studies, political science, and religious philosophy. Such an interdisciplinary spread reflects both the 

complexity and the universality of Dr. Ambedkar’s vision. His commitment to justice, his critique of 

social hierarchies, and his belief in rational inquiry continue to resonate deeply with scholars across 

the world. 

This journal reinforces the university’s dedication to high-quality research under the PM-

USHA MERU framework. The papers selected for publication demonstrate scholarly depth, 

empirical engagement, and conceptual clarity. They also embody the spirit of critical pedagogy that 

Dr. Ambedkar championed one that encourages questioning, reflection, and transformative action. 

I express my heartfelt appreciation to the organizers, editorial board, and contributors for their 

dedication to academic excellence. Publications such as this enrich our collective understanding and 

help build bridges between academic knowledge and real-world social change. I am confident that 

this compilation will serve as an important reference for scholars and institutions pursuing 

Ambedkarite studies globally. 

                                                                                                            

 

Prof. Laxmikant Dama 
Pro. Vice-Chancellor 

P.A.H. Solapur University 

Solapur, Maharashtra 
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Interdisciplinary Reflections on Ambedkarite Thought 

It is with great satisfaction that I present this journal volume, which brings together selected 

papers from the International Conference on “The Mind That Moved Millions: Unfolding the 

Global Relevance of Dr. B.R. Ambedkar.” The School of Social Sciences has always emphasized the 

importance of interdisciplinary learning, critical research, and socially meaningful scholarship. This 

publication is an extension of that commitment. 

Dr. Ambedkar’s ideas offer profound analytical frameworks for understanding contemporary 

global issues constitutional rights, social justice, educational reform, economic equity, labour 

welfare, environmental concerns, and the ethics of democracy. The articles included in this volume 

critically engage with these themes, offering nuanced interpretations and scholarly reflections that 

illuminate Dr. Ambedkar’s timeless relevance. 

The papers represent a blend of empirical studies, theoretical discussions, and comparative 

analyses. Together, they illustrate the ability of Dr. Ambedkar’s thought to transcend geographical 

boundaries and inspire diverse academic communities. The publication also reflects our School’s 

effort to strengthen research-driven teaching and encourage emerging scholars to contribute 

meaningfully to national and global discourse. 

I extend my appreciation to the organising team, contributors, and the Bharat Ratna Dr. 

Babasaheb Ambedkar Chair’s members for their efforts in shaping this journal. It is my hope that this 

volume will stimulate further inquiry, foster new collaborations, and enrich the landscape of 

interdisciplinary research on Dr. B. R. Ambedkar. 

 

 

Prof. Gautam Kamble 
Conference Chair & Director 

School of Social Sciences 

P.A.H. Solapur University 

Solapur, Maharashtra 
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A Scholarly Compilation Celebrating Dr. B. R. Ambedkar’s Global Impact 

It is my honour to present this journal comprising selected papers from the International 

Conference on “The Mind That Moved Millions: Unfolding the Global Relevance of Dr. B.R. 

Ambedkar.” As the Convener of the conference, I am delighted to see the intellectual richness of the 

event preserved through this publication. 

The research contributions in this volume reflect the depth, diversity, and dynamism of 

Ambedkarite scholarship today. Scholars have examined Ambedkar’s legacy through various lenses 

intersectionality, economic justice, political philosophy, Navayana Buddhism, media representation, 

environmental justice, and human rights. Such thematic plurality echoes Ambedkar’s own 

multidisciplinary scholarship and his unwavering emphasis on rational, ethical, and inclusive 

thought. 

The publication of these papers is not merely a documentation of conference proceedings but a 

scholarly effort to advance Ambedkarite research globally. Each paper in this compilation contributes 

to wider debates on equality, justice, and democratic values, reaffirming the universal significance of 

Ambedkar’s philosophy. 

My sincere gratitude goes to the Hon’ble Vice-Chancellor, Pro-Vice-Chancellor, Director of the 

School of Social Sciences, Chairman of Bharat Ratna Dr. Babasaheb Ambedkar Chair, organizing 

committee, reviewers, contributors and publisher. Their dedication has made this academic 

endeavour possible. 

I hope that this journal will serve as an enduring reference for researchers and inspire 

continued exploration of Dr. Ambedkar’s transformative ideas. 

                                                                                                    

 

 

Dr. Prabhakar Kolekar 
Convenor & HOD, AIHC Archaeology 

School of Social Sciences 

P.A.H. Solapur University 

Solapur, Maharashtra 
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Abstract: 

The history of Indian journalism has often been considered to be centered on newspapers run by 

mainstream leaders of the freedom movement and by social reformers. In this mainstream, the pains, 

struggles and struggles of the community that had long been marginalized and considered 

untouchables were not adequately represented. Conscious of this structural neglect, Dr. Babasaheb 

Ambedkar recognized the effective power of the newspaper as an important tool for social change and 

advocacy for the underprivileged. Dr. Ambedkar made his formal entry into the field of journalism 

with the publication of ‘Mooknayak’ in January 1920. This newspaper gave the ‘mook’ community 

an opportunity to become ‘heroes’. The fundamental educational objective of this journalism was to 

create self-awareness in the Dalit-Bahujan community and bring their issues to the national center. 

Ambedkarian journalism was not just news reporting, but a process for the oppressed to create their 

own independent political identity. The contemporary context of this journalism in today’s digital and 

artificial intelligence era is studied. 

Keywords: Dr.Babasaheb Ambedkar, journalism, contemporary context, people, Dalit, digital 

journalism. Muknayak, Bahishkrit Bharat, Janata. 

1. Introduction- 

Dr. Ambedkar's work is multifaceted, and he is known throughout the world as a constitution 

maker, an economist, and a prominent social reformer. However, his contribution as a dedicated 

journalist and dedicated editor (from 1920 to 1956) in his journalistic journey has been relatively 

short. It seems that Dr. Babasaheb Ambedkar chose journalism to present the issues of the Dalit and 

underprivileged communities in a straightforward manner. In this context, Ambedkar's comment on 

Indian journalism becomes very important. He said that journalism has become a 'business' and has 

no moral function other than 'soap making.' Dena aur Kisi bhi high post asin fearlessly endorse the 

person. He made a clear distinction between the economic motives behind running newspapers and 

the fundamental ethical role of journalism. This ethical standard established by Ambedkar is essential 

for evaluating the media system in today's era of TRP and commercially driven media. 

2. Problem formulation and research methodology 

Despite the structural neglect of caste inequality and biased policies in the mainstream media 

system today, examining from a historical and comparative perspective how the philosophy of 

'resistance journalism' developed by Ambedkar can be used by today's social justice movements and 

digital media activists, especially on online platforms. For this, four of Dr. Ambedkar's major 

newspapers—Muknayak, Bahishkrit Bharat, Janata, and Prabuddha Bharat—have been analyzed 

using historical, qualitative, and comparative research methods. 

3. Clinical review of the literature 

Dr. Ambedkar's primary literature on journalism. Many of Ambedkar's seminal works have 

provided a basis for the study of journalism. Among them, Dr. Gangadhar Pantawane, 'Great Parihar,' 

Dr. Prominent writers like Babasaheb Ambedkar, Suryanarayan Ransubhe, and 'Patrakarita Ke Yug' 

are included. Prayat Dr. Bhimrao Ambedkar and Ratnakar Ganveer Ka 'Bahishkrit Bharatiya Dr. 

Ambedkar's Sphut Lekh.' These authors have elaborately highlighted the holistic nature of Ambedkar's 

journalism, his editorial writings, and aspects of his struggle. This literature provides an in-depth 

account of his journalistic career, but a comparative analysis of his theoretical vision and challenges 

in the context of contemporary digital media is still incomplete. 
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4. Objectives 

1. To analyze the linguistic and editorial style of Dr. Ambedkar’s journalism and assess its role 

in social enlightenment and political awareness. 

2. To study the economic, political, and social challenges faced by Ambedkar’s newspapers and 

to examine how they were opposed in the mainstream. 

3. To study Ambedkar’s philosophy of ‘ethical journalism’ in comparison to the professionalism 

of today’s corporate-controlled media. 

4. To examine the relevance and continuity of the counter-public space established by Ambedkar 

in today’s digital age, e.g., Dalit online portals and social media activism. 

5. Historical analysis of Ambedkar’s journalism 

According to Dr. Ambedkar, journalism is not just a medium of information but an effective 

instrument of social revolution and change. He made journalism a tool for achieving social justice. 

The title of his newspaper, ‘Janata,’ ‘Tell the slave that you are a slave and he will rise up,’ shows that 

the purpose of journalism was to make the oppressed aware of their condition and motivate them to 

struggle. When analyzing Ambedkar’s work, his three-pronged strategy of ‘education, organization, 

and agitation’ was not just a plan of political action but a comprehensive process of creating a new 

social culture. By self-awareness through journalism, the Dalit community was able to develop its 

own platform for communication. This made it possible to challenge the old, hegemonic, and 

Brahminical worldview. That is, newspapers were not just a medium of communication, but they were 

tools that created the emotional and ideological atmosphere necessary for social organization and 

ideological change. 

5.1 Inspiration for Journalism: 

Based on the three-pronged strategy of ‘Education, Organization, and Agitation,’ Dr. Ambedkar 

used journalism not only as a means of disseminating information but also on the basis of the three 

principles of awakening, organizing, and then preparing the underprivileged community for agitation 

through education. Explaining the inseparable relationship between newspapers and social 

movements, he had said that there is no bird without wings, and there is no agitation without 

newspapers. This means that journalism provides the energy and direction required for the movement. 

An important feature of Ambedkar’s journalism was that it was not just news, but it was an active 

political act. For example, the newspaper Bahishkrit Bharat was started during the Mahad Satyagraha 

(1927). This means that journalism was not just an intellectual preparation before the movement but 

a political act during the movement. Newspapers were actively organizing the Dalit masses and giving 

them a vision of ‘Dalithood’, different from the mainstream ‘nationalism’ of the prevailing freedom 

movement. This journalism was not just providing news, but it was acting as a catalyst for social 

change. 

5.2 From ‘Mooknayak to ‘Enlightened India’: 

Dr. Ambedkar started four major newspapers during his journalistic career, which reflect the 

stages of his social and political struggle. Mooknayak (1920): This newspaper focused on the 

eradication of untouchability. In it, he compared Indian society to a flawed, multi-story tower. 

Unfortunately, its publication had to be stopped within just three years, in 1923, due to financial 

difficulties. Bahishkrit Bharat (1927): This fortnightly, started on 3 April 1927, was the main 

mouthpiece of the mass movement during the Mahad Satyagraha. In it, Ambedkar harshly criticized 

the upper-caste Hindu society, calling the British and Brahminical rules ‘twins,’ which were sucking 

the blood of Indians. This newspaper too had to be closed in 1929 due to financial difficulties. Janata 

(1930): This newspaper, published on 24 November 1930, was important for discussions of political 

rights and progress. Its title, 'Tell the slave that you are a slave...’ was an encouragement to social 

rebellion. Enlightened India (1956): On 4 February 1956, the 'Janata' was renamed 'Prabuddha Bharat.' 

This name change signifies that the 'Janata' has now become 'enlightened' and takes forward the 

concept of modern India and the work of enlightenment of Buddhism. 
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5.3 Financial and institutional constraints: 

The perennial problems facing journalism from marginalized communities were many. Dr. 

Babasaheb Ambedkar’s journalism faced constant financial crises, which led to the early closure of 

many of his newspapers. Even though the Bahishkrit Bharat newspaper was run with extreme 

frugality, it ran into a debt of Rs 500 in just one year. According to the audit, the annual office rent 

was only Rs 258, and the salary of a soldier was as low as Rs 98.4. Despite such frugality, the 

newspaper closed down because it lacked financial support. These figures not only illustrate the 

management difficulties of the newspaper but also prove how serious the lack of capital and financial 

resources was in the untouchable community. In an economy and advertising market controlled by 

the upper-caste community, it was almost impossible for Dalit-based media to find commercial 

support. As a result, Ambedkar’s journalism was structurally unstable from the start. The closure of 

newspapers was not just a managerial failure but a symbol of the structure used by an exploitative 

society to economically destabilize the struggle for social liberation. 

5.4 Ambedkar’s ethical standards of journalism: 

Journalism is not a ‘business’ but a ‘moral function.’ Dr. Ambedkar’s journalism is known for 

its high ethical standards. Explaining the duty of journalism, he said that to give impartial news 

without any bias, to express a specific opinion on public policies in the interest of society, and, most 

importantly, to fearlessly correct any high official if he makes a mistake, is the first and foremost duty 

of journalism. Criticizing Indian journalism, he had clearly stated that journalism has now become a 

‘businesses and its moral purpose has ended. His message is a stern warning to today’s TRP-driven 

and corporate-controlled media, where moral duty is pushed aside for commercial interests. 

Ambedkar’s ethical philosophy is essential to give the right direction to today’s journalism. 

6. Contemporary Context of Ambedkarite Journalism 

6.1 Framework of ‘Journalism for Social Justice’: 

The framework of journalism for social justice that Dr. Ambedkar established is today known 

as ‘Journalism for Social Justice’ or ‘Dalit Journalism.’ The need for this framework in today’s media 

has increased manifold. Due to the increased corporate and political control over today’s media as 

well as commercial ideology, the allegations made during Dr. Ambedkar’s time that journalism has 

become a ‘business’ are still relevant today. In the current era, impulses and emotions are being given 

importance over rationality in public discourse, due to which the ‘grammar of anarchy’ is increasing. 

Dr. Ambedkar had stated that it is a moral duty to fearlessly present the truth and correct those in high 

positions. This ethical standard acts as a strict guide for today’s corporate-driven journalism. 

6.2 Creation of ‘Dalit Media’ in the Digital Age 

Digital platforms have now made social justice journalism more accessible across geographical 

boundaries. Today, many online Dalit advocacy web portals, social media (Dalit Dastak, Round Table 

India, Dalit Camera, The Mooknayak, Vice Media, The News Beak), and other digital media are 

taking social justice journalism forward. This has brought about a significant change in the legacy of 

Ambedkar’s thoughts. His journalism was mainly in Marathi and local, but digital media has made 

this ‘counter-public sphere’ global. As a result, Ambedkar’s thoughts are being included in global 

discussions of minority rights and post-colonial justice. This global reach is the most important 

contemporary context for the philosophy of journalism for social justice. 

6.3 Ambedkar’s thoughts and today’s social movements 

Dr. Ambedkar’s thoughts form the basis for today’s social and political movements. Reservation 

and social justice: Despite constitutional safeguards, reservation remains a pillar of social justice 

policy. The growing demand for reservations in the private sector demonstrates the continuing 

relevance of Ambedkar's ideas. Ambedkar's early efforts for the Hindu Code Bill provide an important 

basis for modern feminist movements. His analysis of the double exploitation of Dalit women at the 

intersection of caste and gender remains crucial today. His emphasis on political participation and the 

moral responsibility of elected representatives is still essential for assessing governance and the 

quality of political leadership. 
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7. Comparison of Contemporary Challenges 

A comparative study of the challenges faced by journalism in Dr. Ambedkar’s print era and 

social justice journalism in today’s digital era reveals a continuum in the structures used to suppress 

alternative media. There is a funding problem in digital media versus the challenges faced by print 

media. Historically, Ambedkar’s newspapers faced a severe lack of funding, which led to many 

newspapers going into debt and closing down. Today’s digital media, while having lower operating 

costs, rely on crowdfunding and donations. They are denied access to the corporate advertising market, 

which seriously undermines their long-term financial sustainability. There is a structural continuum 

in the challenges faced by both eras. During Ambedkar’s era, the exploiting class used financial 

control, capital, and boycotts from the advertising market. Today, the same power uses digital tools 

(and financial instability) to keep the voice of social justice weak and unstable. Online hatred and 

threats are leveled against untouchability opposition. Dr. Babasaheb Ambedkar faced neglect and 

negative responses from the mainstream media. Contemporary social justice journalists, especially 

those working on digital platforms, face online threats, hate speech, smear campaigns, and 

cyberbullying. This environment of online hatred and threats hampers their free journalism. Although 

the means of protest have changed, the core purpose remains the same. Social justice journalism has 

been threatened by clickbait, fake news, and personal agendas. Ambedkar’s philosophy is essential to 

give moral direction to today’s media. 

8. Conclusions and Policy Recommendations 

Dr. Babasaheb Ambedkar’s journalism was a decisive force in the history of Indian social 

transformation. The philosophy of journalism is not limited to running a newspaper but also to social 

justice, equality, and rationality, which was the framework for ‘policy journalism’ based on these 

values. Compared to the structural challenges, economic instability and social opposition are two 

factors that have been consistently used to undermine the impact of social justice journalism in both 

the print and digital eras. Therefore, the struggle for autonomous media production continues even 

today. Incorporating Dr. Ambedkar’s philosophy of ethical and socially responsible journalism in 

media education curricula so that journalism is seen as a ‘moral work’ and not a ‘business.’ It is 

necessary to create long-term financial stability for social justice-based digital media so that they do 

not depend solely on crowdfunding. It is necessary to implement strict cyber laws to protect social 

justice journalists from online hate, threats, and defamation campaigns so that they can report the truth 

without fear. Dr. Babasaheb Ambedkar’s journalism is not just a record of history but a fundamental 

guiding philosophy for the fourth pillar of modern Indian democracy. The voice he gave to the ‘silent’ 

community through his journalism still resonates in the digital age. Is happening. By embracing his 

philosophy of ‘Journalism for Social Justice,’ contemporary media can play a decisive role in the 

creation of a modern India based on the constitutional values of social justice, equality, and fraternity. 

His legacy not only inspires today’s resistance media but also provides a clear, rational, and ethical 

framework for their work. 
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Abstract: 

The Dalit movement in India marks one of the most significant social revolutions in modern 

history, challenging centuries of caste-based oppression and untouchability. Under the visionary 

leadership of Dr. Bhimrao Ramji Ambedkar, the movement emerged as a powerful struggle for 

equality, dignity, and human rights. This research paper explores the historical evolution of the Dalit 

movement under Ambedkar’s leadership, highlighting its ideological foundations, organizational 

development, and transformative social impact. Dr. Ambedkar redefined the Dalit struggle by linking 

it to constitutional, political, and educational reform. Beginning with his early activism in the 1920s, 

he organized movements such as the Mahad Satyagraha (1927) for access to public water, the Kalaram 

Temple entry movement (1930), and the establishment of the Bahushruta Hitakarini Sabha to promote 

education and self-respect among the oppressed. His confrontation with the caste system went beyond 

social protest—it was a moral, intellectual, and political revolution grounded in the principles of 

liberty, equality, and fraternity. 

The study further examines Ambedkar’s transition from social reformer to statesman, 

culminating in his role as the chief architect of the Indian Constitution, which institutionalized equality 

and abolished untouchability. It also discusses his formation of the Scheduled Castes Federation and 

his historic conversion to Buddhism in 1956 as acts of spiritual and political liberation. Through this 

exploration, the paper underscores how Ambedkar transformed the Dalit movement from fragmented 

resistance into a coherent, national, and emancipatory force. His leadership not only empowered 

millions of marginalized people in India but also articulated a universal vision of social justice that 

continues to inspire movements against inequality worldwide. 

Keyword: Dr. B. R. Ambedkar, Dalit movement, leadership 

Introduction: 

The struggle of the Dalit community in India those historically oppressed under the caste system 

and often described as “untouchables” finds one of its most significant expressions in the leadership 

of B. R. Ambedkar. This paper traces the historical emergence of the Dalit movement with Ambedkar 

at its head: from the late colonial period, through independence, to the early post‐colonial era. It 

examines the socio‐historical roots of the movement, Ambedkar’s strategies in social, political and 

religious spheres, key milestones, the movement’s consolidation, and its legacy. By situating the 

movement in its historical context, we can understand how it evolved from disparate local protests 

into a broad‐based political and social force. 

1. Socio-Historical Background: Caste, “Depressed Classes” and Early Mobilization 

1.1 The caste system, untouchability and the “Depressed Classes” 

India’s caste system, deeply embedded in Hindu varna and jati hierarchies, placed certain social 

groups outside the four varnas and subjected them to exclusion, segregation, and the status of 

“untouchables”. Scholars argue that by the early twentieth century, broad political consciousness 

among such communities — later called Dalits — was emerging. The term “Dalit” (meaning 

“broken”, “oppressed”) came into wider usage in the twentieth century to refer to those castes that 

faced structural exclusion and severe disadvantages. In the colonial period, the British administration 

categorized “Depressed Classes” (a term used in many colonial records) and thereby, somewhat 

inadvertently, created a platform for political mobilization of these groups.  

1.2 Pre-Ambedkar movements and the context for Dalit mobilization 

Before Ambedkar’s leadership became central, there were regional movements and reformist 

currents challenging caste discrimination: for example, the anti‐khoti movement in the Bombay 
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presidency in the early 1920s, which brought together lower castes and Dalits in a joint challenge to 

exploitative land‐tenure systems. The growth of nationalist politics under British rule, the spread of 

education, and economic changes (urbanization, industrialization) also generated opportunities for 

caste‐oppressed groups to seek redress. As one analysis states: “Following the First World War, the 

question of caste gained a whole new political currency around the time of the Government of India 

Act (1919)  

Thus, when Ambedkar emerged, the conditions were ripe for a more organized Dalit movement. 

2. Ambedkar: Emergence of Leadership and Strategy 

2.1 Ambedkar’s early life and his orientation 

Bhimrao Ramji Ambedkar (1891-1956) hailed from the Mahar community in Maharashtra, a 

group considered among the most oppressed under the caste system. Through education (at Columbia 

University and the London School of Economics) and public service, he developed an analytical 

critique of caste, religion and society. His intellectual background and lived experience positioned 

him to articulate the concerns of the Depressed Classes. He emphasised that emancipation for the 

oppressed required not merely benevolent reform, but organized struggle: through education, political 

representation, legal rights, and social transformation. 

2.2 Strategy: “Educate – Organize – Agitate” 

One of Ambedkar’s most famous slogans was to “educate, organize and agitate”. He believed that the 

masses of the Depressed Classes needed conscious organization to assert their rights rather than being 

mere beneficiaries of others’ reform. 

 Thus, his strategy combined: 

• Education: Lifting social and economic status through schooling, awareness. 

• Organization: Unified movements and associations (for example, his founding of 

organizations). 

• Agitation: Direct action, protest, legal challenge to caste‐based exclusion. 

2.3 Founding of key institutions and entry into politics 

Ambedkar founded the Bahishkrit Hitakarini Sabha (Association for the Improvement of the 

Condition of the Victims of Social Ostracism) in July 1924 in Bombay, aimed at supporting the 

“excluded” classes. The Sabha’s founding motto — “educate, organize & agitate” — encapsulated the 

strategy. In 1926 Ambedkar was nominated to the Bombay Legislative Council (representing the 

Depressed Classes) and began to use legislative levers to advance the interests of the oppressed. His 

broader ambition was not simply reform within the system but to challenge systemically the caste 

structure and seek substantive rights for the Depressed Classes. 

3. Key Milestones in Dalit Mobilization under Ambedkar 

3.1 The Mahad Satyagraha (1927) 

In March 1927 in Mahad (then in Bombay Presidency, now Maharashtra), Ambedkar led a major 

protest in which thousands of Dalits (from the Mahars and allied castes) assembled at the Chavadar 

tank (public water) and took water to assert their right to access public water bodies previously denied 

to them. This was a landmark event: it challenged the everyday spatial and civil rights of Dalits (access 

to water, roads, public spaces). After the protest, when Dalits were attacked returning home, the 

opposition purified the tank and forbade Dalits from using it — showing the fierce resistance from 

caste‐privileged groups. The Mahad Satyagraha thus symbolised a shift: from localised grievance to 

an organized assertion of rights by Dalits under Ambedkar’s leadership. 

3.2 The Temple‐entry and Cultural Assertion 

Following Mahad, Ambedkar spearheaded protests for access to Hindu temples and entry into 

spaces denied to Dalits. For example, the Kalaram Temple Entry Satyagraha (1930) in Nashik district 

contested the exclusion of Dalits from entering the Kalaram temple. In a broader cultural move, in 

1927 Ambedkar oversaw the public burning of the Manu smriti (the Hindu text codifying caste and 

rituals) by Dalits — a striking symbolic act of rejecting the caste system. These acts show that 
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Ambedkar’s movement was not simply political mobilization but cultural radicalism: the caste system 

was challenged not only in law but in worldview. 

3.3 Political mobilization: Separate Electorates, ILP, and Elections 

Ambedkar’s political strategy included seeking separate electorates for Depressed Classes — to 

ensure genuine representation. At the Poona (Pune) Pact of 1932, the British government, Gandhi, 

and Ambedkar negotiated representation for the Depressed Classes as reserved seats rather than fully 

separate electorates. In 1936, Ambedkar formed the Independent Labor Party (ILP) to contest 

elections, with an agenda combining labor rights, caste rights, and social reforms. Through these 

moves Ambedkar sought to convert mass mobilization into institutional power. 

3.4 Conversion to Buddhism and the Neo-Buddhist Path (1956) 

By the 1950s Ambedkar had turned into religion as well as politics. He concluded that as long 

as Dalits remained within the framework of Hinduism, they would remain subject to its caste 

hierarchies. He therefore embraced Buddhism and led thousands of his followers to convert in October 

1956 at Nagpur. This becomes part of the broader Dalit Buddhist Movement (often called the Neo‐

Buddhist movement or Narayana Buddhism) which sought to provide a spiritual, ethical and political 

alternative to caste‐bound Hinduism for Dalits. Ambedkar thus moved the movement into a domain 

of civilizational transformation: religion, identity, culture. 

4. Phases of the Dalit Movement under Ambedkar 

Scholars often conceptualize the Dalit movement under Ambedkar in three broad phases.  

4.1 Phase I (circa 1920s to early 1930s) – Social Assertion and Rights 

This period includes the founding of the Bahishkrit Hitakarini Sabha (1924), the Mahad 

Satyagraha (1927), early mobilization around water‐rights, temple‐entry, and entry into public spaces. 

Ambedkar emphasized rights to access and dignity for Depressed Classes. 

4.2 Phase II (1930s to 1947/early 1950s) – Political Engagement and Institutionalization 

In this phase Ambedkar moved into political arenas, contesting elections, shaping constitutional 

debates (he later chaired the drafting committee of India’s Constitution), and seeking institutional 

rights (reservations, representation). The ILP, the Round Table Conferences, the Poona Pact, the 

constitutional process — all come here. 

4.3 Phase III (mid-1950s onwards) – Religious/Identity Transformation and Legacy 

The conversion to Buddhism in 1956 marks the beginning of a deeper identity transformation 

for the Dalit movement, seeking to break from Hindu caste norms and to create a new social and 

spiritual identity. Post‐Ambedkar, the movement extended into new forms (e.g., the emergence of the 

Dalit Panthers in 1972) inspired by Ambedkarite ideology. This phase thus moves beyond rights to 

culture, identity and larger systemic change. 

5. Key Contributions of Ambedkar to the Dalit Movement 

5.1 Theoretical-ideological contribution 

Ambedkar’s writings (including The Annihilation of Caste) and speeches offered a radical 

critique of caste, Hinduism’s legitimizing texts (like Manusmriti), and the inequality embedded in 

Indian society. He argued that emancipation for Dalits required more than legal rights; it required 

structural change in society’s moral and cultural universe. He emphasized the link between caste and 

labor, economic exploitation, social exclusion — and thus universalized the Dalit cause beyond mere 

ritual impurity to broader social justice. This ideological foundation allowed the Dalit movement to 

move from local grievances to national politics. 

5.2 Mobilizing the masses: Education, organization, protest 

Ambedkar’s institutional initiatives — founding organizations like the Bahishkrit Hitakarini 

Sabha, schools, journals, mobilizing at conferences (such as the All-India Depressed Classes Leaders’ 

Conference, Nagpur 1926) — created the organizational basis for mass mobilization. His leadership 

at protests like Mahad Satyagraha provided visible symbols of Dalit assertion: collective action, 

reclaiming public space, breaking the fear of oppression. 
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5.3 Political and constitutional impact 

Ambedkar’s role in drafting the Indian Constitution (while beyond the immediate scope of the 

“emergence” phase) ensured that the Dalit cause was embedded in the institutional and legal structure 

of independent India. His insistence on scheduled caste reservations, prohibition of untouchability and 

legal equality provided a lasting institutional base for Dalit rights. Through electoral politics (ILP, 

later the Republican Party of India – RPI launched 1957) the movement attempted to turn mobilization 

into power.  

5.4 Religious/Identity transformation 

By promoting conversion to Buddhism, Ambedkar gave the movement a spiritual and identity 

dimension. He believed that as long as Dalits remained within the caste‐Hindu paradigm, the stigma 

would persist. His creation of what is often called “Narayana Buddhism” provided an alternative ethic 

of equality, human dignity and justice. Thus, the movement under his leadership encompassed social, 

political, economic and religious spheres. 

6. Challenges, Critiques and Internal Dynamics 

6.1 Resistance from caste-privileged groups 

The protests and mobilizations led by Ambedkar encountered fierce resistance — violent 

reprisals, social boycott, and legal hurdles. For example, after the Mahad Satyagraha, the Chavadar 

tank was “purified” by caste Hindus and Dalits were barred again. The entrenched nature of caste 

meant that rights on paper did not automatically translate into equality in everyday life. 

6.2 Tensions between reformist and radical strategies 

Some critics argue that Ambedkar’s emphasis on separate representation, reservations and legal 

rights tended to institutionalize the Dalit identity within the system rather than overturn it. Others saw 

his conversion to Buddhism as withdrawing from Hindu society rather than engaging to transform it. 

These tensions persist in Dalit studies. Moreover, the division of Dalit interests across regions, castes, 

and sub‐castes meant that unified mobilization was difficult. 

6.3 Post‐Ambedkar fragmentation and the question of direction 

After Ambedkar’s death in 1956, the Dalit movement faced internal splits (for example, within 

the RPI) and new generational shifts (e.g., more militant posture of Dalit Panthers). Some scholars 

argue that the movement lost its coherence of leadership and ideological unity, though Ambedkar’s 

legacy remained inspirational. Thus the “emergence” phase coexists with a continuing, evolving 

struggle. 

7. Legacy and Significance of the Movement under Ambedkar 

7.1 Legal and institutional rights 

Thanks to Ambedkar’s efforts, the Indian Constitution (1950) enshrined equality before law, 

abolition of untouchability (Article 17) and reserved seats for scheduled castes and tribes. This 

institutionalization of Dalit rights marked a major shift from the colonial period. In the decades after, 

the reservation policy and affirmative action supplied structural tools for Dalit upliftment (though 

unevenly implemented). 

7.2 Political mobilization and identity assertion 

Under Ambedkar’s leadership the Dalit movement evolved from local protest to political 

constituency. The rhetoric “We must become a ruling community” attributed to Ambedkar signaled 

the aspiration of Dalits to political power, not just subordination. Later Dalit parties and movements 

(Dalit Panthers, BSP etc.) drew on his legacy – indicating the enduring influence of his leadership and 

vision. 

7.3 Cultural and historical change 

Ambedkar changed the way Dalit history and consciousness were framed. Rather than viewing 

Dalits as passive recipients of reform, he articulated them as active agents of change. The conversion 

to Buddhism and rejection of an oppressive social order represented a cultural rupture. 

In academic and civil society discourse, the Dalit movement under Ambedkar is now widely 

recognized as a foundational chapter in India’s struggle for social justice. 



Worldwide International Inter Disciplinary Research Journal (A Peer Reviewed Referred)   ISSN – 2454 - 7905 

Vol. I, ISSUE–CXXXVIII, 4th&5thDec.2025, SJIF Impact Factor: 8.542 Page -9 

7.4 Ongoing relevance 

The issues that the movement tackled – caste‐based exclusion, discrimination, lack of access to 

education, labour exploitation – remain relevant. In many parts of India, Dalit mobilisation continues, 

inspired by Ambedkarite principles of equality, liberty and fraternity. Thus, the historical emergence 

phase under Ambedkar is not merely of past interest but of continuing consequence. 

8. Conclusion 

The historical emergence of the Dalit movement under B. R. Ambedkar’s leadership marks a 

significant transformation in India’s social and political history. Beginning with local assertions of 

civil rights in the 1920s (such as the Mahad Satyagraha), moving through political mobilization and 

constitutional reform in the 1930s-50s, to religious and identity reconstitution in the 1950s, the 

movement charted a path from exclusion to assertion. 

Ambedkar’s strategic combination of education, organization and agitation provided both 

ideological and practical frameworks for mobilization. His leadership anchored the claims of Dalits 

into the national political system and cultural discourse. While the movement faced resistance, internal 

tensions and fragmentation, its legacy endures: in legal guarantees, political identity, cultural self–

assertion, and ongoing activism. 

In contemporary India, as caste remains a live social fault‐line, the emergence of the Dalit 

movement under Ambedkar remains deeply relevant: both as historical scholarship and as moral‐

political inspiration. Thus, to understand India’s democracy, social justice trajectories, and 

contemporary caste politics, one must engage with the Dalit movement’s emergence under 

Ambedkar’s leadership. 
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Abstract: 

Dr. Bhimrao Ramji Ambedkar, one of the most profound thinkers of the modern world, 

developed a political and philosophical corpus that challenges entrenched hierarchies and articulates 

a universal framework of emancipation. His writings on caste, education, democracy, and human 

dignity have shaped the intellectual foundation for movements resisting social exclusion, particularly 

Dalit struggles in India. Although separated by geography, history, and social context, the works of 

Caribbean novelist George Lamming and Zimbabwean writer Tsitsi Dangarembga display striking 

conceptual resonances with Ambedkar’s ideological project. Both writers explore domination, 

inequality, colonial trauma, and the psychological effects of oppression—core concerns central to 

Ambedkar’s critique of caste-based humiliation and the struggle for self-respect. This paper examines 

how Ambedkar’s philosophy finds thematic and ethical parallels in Lamming’s In the Castle of My 

Skin and The Pleasures of Exile, and Dangarembga’s Nervous Conditions, The Book of Not, and This 

Mournable Body. Through comparative textual analysis and a postcolonial interpretive approach, the 

study establishes that Lamming and Dangarembga articulate forms of resistance that echo Ambedkar’s 

insistence on education as a vehicle for liberation, his critique of hierarchical violence, his emphasis 

on psychological emancipation, and his vision of society rooted in liberty, equality, and fraternity. 

Ultimately, Ambedkar’s philosophical insights travel beyond the Indian context and contribute to a 

global lexicon of resistance, allowing comparative engagements across caste, race, gender, and 

colonial history. 

Keyword: Dr B.R. Ambedkar, Philosophy, Ideology, George Lamming, Tsitsi Dangarembga 

Introduction: 

Dr. B. R. Ambedkar (1891–1956) occupies a monumental place in twentieth-century 

intellectual history as an economist, legal scholar, social philosopher, radical democrat, and the chief 

architect of the Indian Constitution. His personal experiences of caste degradation, combined with a 

deep engagement with political theory, history, sociology, and Buddhism, produced a 

multidimensional critique of oppression. Works such as Annihilation of Caste (Ambedkar, 1936), Who 

Were the Shudras? (Ambedkar, 1940), The Untouchables (Ambedkar, 1948), and The Buddha and His 

Dhamma (Ambedkar, 1957) provide systematic analyses of caste-based hierarchy and the ethical 

foundations of a just society. 

This paper explores how Ambedkar’s core philosophical ideas resonate with two major 

postcolonial writers: George Lamming, a prominent Barbadian novelist and critic; and Tsitsi 

Dangarembga, a celebrated Zimbabwean writer whose work reflects the intersections of race, gender, 

coloniality, and psychological fragmentation. While neither writer explicitly references Ambedkar, 

their narrative concerns illuminate similar structures of domination and similar quests for liberation. 

Although caste in India, race in the Caribbean, and race-gender oppression in Zimbabwe differ 

structurally, they share what Ambedkar described as graded inequality—a hierarchical system that 

naturalizes domination, institutionalizes humiliation, and denies human dignity (Ambedkar, 1936). A 

comparative reading across these contexts reveals that Ambedkar’s philosophy offers a powerful 

interpretive lens for understanding the inner workings of colonial violence, the formation of 

subjugated subjectivities, and the possibilities for emancipation. This study, therefore, situates 
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Ambedkar within a global discourse of anti-oppression writing and examines how his ideological 

framework finds parallel expressions in Lamming’s and Dangarembga’s literary imagination. 

2. Dr. B. R. Ambedkar: Philosophy, Writing, and Ideological Foundations 

2.1 Social Philosophy and the Critique of Caste 

Ambedkar’s philosophical thought is anchored in his radical analysis of caste as a system of 

violent hierarchy. In Annihilation of Caste, he argues that caste is not merely a social division but “a 

system of social, moral, and spiritual slavery” (Ambedkar, 1936). He demonstrates that caste differs 

fundamentally from class because its hierarchy is sanctified by religion and perpetuated through 

endogamy, purity-pollution taboos, and exclusion from education. Ambedkar contends that caste 

destroys the moral fabric of society by preventing the development of social conscience—an argument 

strikingly applicable to colonial race relations in the Caribbean and Africa. 

Ambedkar’s critique of caste as a system producing psychic and material disabilities parallels 

Lamming’s depiction of racialized inferiority and Dangarembga’s portrayal of African women’s 

internalized oppression. He exposes domination as a phenomenon that enters consciousness, thereby 

forging a link with Fanon’s later work on colonial mental slavery (Fanon, 1963). Thus, Ambedkar’s 

social philosophy becomes a foundation for comparing different forms of hierarchical violence. 

2.2 Liberty, Equality, Fraternity 

Ambedkar’s moral-political framework is shaped by Enlightenment principles and the 

compassionate rationality of Buddhism. For Ambedkar, liberty, equality, and fraternity form the 

ethical basis of democracy. Unlike liberal theorists who treat these values as abstract political ideals, 

Ambedkar interprets them as lived social principles. Liberty must entail freedom from social tyranny; 

equality requires dismantling systemic hierarchies; fraternity ensures collective responsibility 

(Ambedkar, 1948). 

These principles provide a moral lens through which to understand colonial domination in 

Lamming and gendered racial oppression in Dangarembga. Lamming’s communities experience the 

denial of liberty through economic exploitation and cultural domination. Dangarembga’s protagonists 

confront the absence of equality in patriarchal, racialized systems that constrain their aspirations. 

Across all texts, fraternity—or its absence—becomes critical to the representation of fragmented 

societies and disrupted solidarities. 

2.3 Education as a Tool of Emancipation 

Ambedkar’s slogan, “Educate, Agitate, Organize,” symbolizes his belief that education is the 

first step toward liberation. He argued that without education, the oppressed cannot acquire the 

intellectual autonomy needed to resist domination (Ambedkar, 1936). His insistence on critical 

knowledge—rather than mere literacy—anticipates later postcolonial critiques of colonial schooling. 

In Lamming’s In the Castle of My Skin, colonial schools create compliant subjects who 

internalize British superiority. Dangarembga’s Nervous Conditions shows education as 

simultaneously liberating and alienating, echoing Ambedkar’s warning that oppressive education can 

reproduce inequality if not critically engaged. Thus, education is both a site of resistance and 

subjugation in all three thinkers’ work. 

2.4 Writing as Political Intervention 

Ambedkar viewed writing as an instrument of social transformation. His texts combine 

historical analysis, statistical evidence, philosophical critique, and political activism. His writing 

directly challenges hegemonic narratives and constructs alternative epistemologies of the oppressed 

(Omvedt, 2004). Ambedkar’s method resonates strongly with Lamming and Dangarembga, who also 

deploy literature as a means to interrogate dominant power structures. Their fiction is not merely 

aesthetic—it is a form of political intervention that exposes injustice and reclaims marginalized voices. 

3. George Lamming: Colonial Subjectivity and the Search for Selfhood 

3.1 Colonial Education and Internalized Inferiority 

Lamming’s In the Castle of My Skin demonstrates how colonial schooling shapes Caribbean 

identities by privileging European norms. The protagonist encounters an education system that 
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glorifies British civilization while disregarding Caribbean culture. This produces what Lamming 

terms a “colonial consciousness,” a fractured sense of self conditioned by internalized racial inferiority 

(Lamming, 1953). 

This mirrors Ambedkar’s argument that Brahmanical ideology trains oppressed castes to 

accept humiliation as natural. Just as Dalits internalize caste norms, Caribbean subjects internalize 

colonial hierarchies. Both thinkers reveal that psychological enslavement is a critical component of 

systemic oppression. 

3.2 The Politics of Voice and Representation 

In The Pleasures of Exile, Lamming critiques the politics of representation and stresses the 

need for colonized peoples to narrate their own histories (Lamming, 1960). He argues that reclaiming 

voice is essential to decolonization. This parallels Ambedkar’s insistence that marginalized 

communities must produce their own intellectual traditions to counter hegemonic discourses (Suhrud, 

2018). Ambedkar rewrites Indian history from a Dalit perspective, challenging Brahmanical 

narratives. Lamming similarly reconstructs Caribbean identity through narrative reclamation. 

3.3 Community, Fragmentation, and Social Change 

Lamming depicts a society undergoing political awakening and social fragmentation. 

Characters confront racial discrimination, economic inequality, and cultural dislocation. 

Discrimination based on skin colour, class, and cultural distance reflects the complex stratification of 

Caribbean societies. Ambedkar’s writing similarly identifies Indian society as divided by graded 

inequality, where communities remain fragmented, preventing collective solidarity (Ambedkar, 1936). 

Thus, both writers highlight the need for radical restructuring to achieve social justice. 

4. Tsitsi Dangarembga: Gender, Coloniality, and the Struggle for Self-Realization 

4.1 Nervous Conditions: Education as Liberation and Confinement 

Dangarembga’s Nervous Conditions illustrates the paradox of education for African women. 

Tambu seeks schooling to escape poverty, echoing Ambedkar’s emphasis on education for 

emancipation. Yet the schooling she receives is steeped in European values that distance her from her 

cultural roots. This resembles Ambedkar’s argument that oppressive systems use education to 

perpetuate hierarchy when it serves elite interests (Ambedkar, 1936). 

Tambu’s ambivalence reflects a complex negotiation between liberation and assimilation—a 

tension Ambedkar identifies in assimilative strategies of caste mobility. 

4.2 Patriarchy and the Gendered Body 

Dangarembga illustrates how African women bear multiple oppressions: colonial subjugation, 

racial discrimination, and patriarchal norms. Characters such as Maiguru and Nyasha face societal 

expectations that confine their choices. Ambedkar’s writings on women’s rights and his advocacy for 

the Hindu Code Bill demonstrate his belief that no society can be just while its women remain 

subordinated (Ambedkar, 1948). He argued that gender equality is essential for democratic society 

and collective progress. Dangarembga’s critique of patriarchal structures echoes Ambedkar’s 

insistence on dismantling gender hierarchies. 

4.3 Psychological Oppression and the Quest for Self-Respect 

Nyasha’s psychological struggles in Nervous Conditions and The Book of Not illustrate deep 

colonial trauma. Her breakdown reflects the conflict between African identity and colonial 

expectations. Fanon’s discussion of the “colonized mind” (Fanon, 1963) illuminates this trauma, but 

Ambedkar’s emphasis on dignity and self-respect provides an equally relevant framework. Ambedkar 

repeatedly argued that the worst outcome of oppression is the destruction of self-respect (Guru, 2012). 

Dangarembga’s depiction of Nyasha demonstrates this psychological violence and the urgent need for 

healing, dignity, and self-recovery. 

5. Ambedkarian Ideology Reflected in Lamming and Dangarembga 

5.1 Shared Critique of Hierarchy and Subjugation 

Ambedkar, Lamming, and Dangarembga critique different oppressive systems—caste in India, 

race in the Caribbean, and intersecting race-gender hierarchies in Zimbabwe. Yet all emphasize that 
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domination is structural, historical, and institutional. Oppression is not an individual failing but a 

systemic design. This shared understanding creates a bridge between their works and demonstrates a 

global pattern of hierarchical violence. 

5.2 The Psychology of Oppression 

Ambedkar argues that humiliation corrodes dignity and produces psychological enslavement 

(Ambedkar, 1936). Lamming’s characters internalize racial inferiority through colonial schooling, and 

Dangarembga’s characters experience deep psychological fractures from gendered and racialized 

socialization. All three thinkers depict the internalization of domination as the deepest obstacle to 

liberation. 

5.3 Emancipation Through Education 

Lamming and Dangarembga portray education as a site of struggle. Tambu, Nyasha, and 

Lamming’s young characters view education as upward mobility but also encounter it as ideological 

control. Ambedkar’s view that education is a tool of resistance, provided it encourages critical 

consciousness, illuminates these representations (Ambedkar, 1936). Thus, all three emphasize radical 

education as transformative while recognizing its potential to reproduce hierarchy. 

5.4 Community, Solidarity, and Social Reform 

Ambedkar’s notion of fraternity—mutual respect and shared humanity—appears in 

Lamming’s portrayals of Caribbean communal life and Dangarembga’s depictions of women 

supporting one another. Solidarity becomes a strategy of survival and resistance. In all three thinkers, 

social reform requires collective effort rather than individual ascent. 

5.5 Language, Narrative, and Reclaiming Identity 

Ambedkar reconstructs Indian history from the perspective of the oppressed. Lamming 

reimagines Caribbean identity through linguistic and cultural reclamation. Dangarembga narrates 

African women’s experience, an area historically silenced. All three challenge dominant 

epistemologies and construct alternative knowledge systems that affirm subaltern experience. 

6. Comparative Framework: Caste, Race, and Gender 

6.1 Structural Parallels 

Ambedkar’s conceptualization of caste as a system of “graded inequality” offers a model for 

analyzing racial and gender hierarchies (Ambedkar, 1936). Caste, race, and patriarchy operate through 

ideology, normalization, exclusion, and inherited status. Lamming’s and Dangarembga’s literary 

worlds reflect similarly rigid structures of inequality. Thus, Ambedkar’s ideas provide a unifying 

framework for comparative analysis across different forms of systemic oppression. 

6.2 Differences in Context 

Caste is an ancient religiously sanctioned institution, whereas racial oppression in the 

Caribbean and Africa emerged through European colonialism (Rodney, 1972). Gender inequality 

intersects differently with race and caste. Yet despite these contextual differences, oppression in all 

three societies works through structural denial of rights, internalization of inferiority, and 

institutionalized exclusion. 

6.3 Universal Quest for Human Dignity 

Ambedkar, Lamming, and Dangarembga highlight dignity, equality, and recognition as 

universal human aspirations. Their work expresses a shared moral insistence that no form of 

domination is natural or acceptable. Collectively, they contribute to a transnational body of resistance 

literature dedicated to human freedom. 

7. Conclusion 

This study demonstrates that Dr. B. R. Ambedkar’s philosophy—rooted in liberty, equality, 

fraternity, and the annihilation of hierarchical oppression—resonates profoundly with the literary 

visions of George Lamming and Tsitsi Dangarembga. While working in different cultural and 

historical contexts, all three thinkers explore the workings of structural inequality, expose the 

psychological harm inflicted by domination, and highlight the transformative potential of education 

and collective solidarity. Lamming’s exploration of colonial subjectivity and Dangarembga’s critique 
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of gendered racial oppression echo Ambedkar’s insistence that emancipation requires both social 

transformation and psychological liberation. Ambedkar’s ideas transcend national boundaries, 

providing a framework for understanding global struggles against caste, race, colonialism, and 

patriarchy. His thought forms part of a universal intellectual tradition of resistance—a tradition carried 

forward by writers like Lamming and Dangarembga who give voice to the oppressed and imagine 

new possibilities for justice and human dignity. 
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Abstract: 

The Progressive vision of Dr Bhimrao Ambedkar for women empowerment remains profoundly 

relevant in addressing contemporary challenges of social and economic inequality in India. Ambedkar 

strongly opposed practices such as child marriage, the commodification of women, and forced labour. 

He emphasised the importance of education, financial independence, and the active participation of 

women in all aspects of society as essential for their progress and dignity. This research paper 

examines the contributions of Dr Ambedkar to improving the status of women, focusing on their self-

reliance, economic participation, and legal rights. The study also highlights his belief in challenging 

patriarchal structures and uplifting family economies to achieve gender equality. It underscores the 

importance of his ideas in addressing contemporary challenges of gender inequality and social justice. 

By examining the progressive vision of Dr Ambedkar, this study emphasises the central role of women 

in shaping a more equitable and prosperous society. 

Keywords:  Dr B. R. Ambedkar, Gender Equality 

Introduction:  

The Vision of Ambedkar for Gender Equality:  

Dr B.R. Ambedkar believed in the importance of women becoming self-reliant. He opposed 

practices like the buying and selling of women. He also criticised the idea that women should suffer 

under worthless husbands or fathers who keep torturing them. He believed that all relationships should 

be based on respect and dignity (Ambedkar,2014, Vol. 17,2). Ambedkar thought economic dependence 

was the main reason for women exploitation and degradation. He wanted women to have the right to 

make their own decisions. He believed that society must end the patriarchal mindset that limited 

women roles. The biggest challenge before women was to fight with the Brahmanical mentality, which 

did not allow women to work as equal citizens in a male-dominated society. Dr Ambedkar has 

empowered women to build fulfilling and independent lives. For him, the progress of a society 

depended on the progress of its women. He considered women status a key measure of national 

development.  

Dr Ambedkar wrote an article titled ‘The Rise and Fall of the Hindu Woman’ in the Mahabodhi 

magazine, published in Calcutta, where he discussed the struggles of Dalit women. He worked to 

protect them from social discrimination and exploitation (Ambedkar,1955). While he condemned 

prostitution, he did not judge the women forced into it. Ambedkar was inspired by Lord Buddha, who 

had given women equal opportunities for spiritual and intellectual growth. He believed that women 

have always lived disciplined and committed lives as sisters, mothers, and wives. However, feudal 

attitudes and exploitative practices pushed them into inferior positions to control and oppress them. 

Hindu religion has been unjust to women by denying them education and knowledge, which is their 

basic right. This denial is cruel and unfair. Mahatma Buddha gave women equal opportunities to gain 

knowledge. Whether married, widowed, or unmarried, women were considered capable of holding 

responsibilities equal to men and were respected for their abilities. In ancient times, women chanted 

mantras, took vows of celibacy, and studied in Gurukuls. Patanjali, in his Mahabhashya, mentioned 

women as teachers and girls were taught the Vedas. Women were respected in society until the time 

of Shankaracharya (Ambedkar,1955).  

The decline in the status of women began with Manu, whose teachings created Brahmanism. 

Brahmanism restricted the progress of women. Dr Ambedkar strongly opposed the injustice faced by 

women. He worked to make women strong, empowered, and equal members of society. Ambedkar 

believed that the progress of a country depended on the respect and opportunities given to women. He 
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saw mothers as key to shaping capable and intelligent citizens. He worked to restore pride, dignity, 

and respect for women in Indian society 

Ambedkar’s Perspectives on Gender: 

For Ambedkar, caste and gender were inseparable. His interpretation of history and the place 

and role of marriage in social construction of graded inequality provide an important understanding 

of the issue of women’s emancipation in the Indian context. Ambedkar pointed out that caste is 

endogamy, and endogamy is caste and that the origin and reproduction of caste rested on gendered 

violence. He spent a lifetime challenging entrenched traditions and texts and wrote profusely on the 

ritual exclusion of women. 

Ambedkar analysed the Hindu religious texts or shastras to unravel the roots of women’s lowly 

status in contemporary society. In a paper presented for the anthropology seminar of Dr. 

A.A.Goldenweizer, Columbia University, USA, in May 1916 on “Caste in India: Their Mechanism, 

Genesis and Development,” he scrutinized the genesis, mechanism and spread of caste system in India 

and its consequences for gender relations on the Hindu society. His main thesis is as follows: 

Caste in India means an artificial chopping off the population into fixed and definite units, each 

one prevented from fusing into another through the custom of endogamy. Thus, the conclusion is 

inevitable that endogamy is the only characteristic that is peculiar to caste. The superimposition of 

endogamy on exogamy means the creation of caste. A caste is an enclosed class. 

In other words, caste system was created by preventing inter-marriage between different classes. 

The resulting disparity between marriageable units of the two sexes within a caste group (as a 

consequence of artificial parceling of the Hindu society) was resolved by observance of certain highly 

obnoxious and inhuman customs, namely, Sati or burning of the widow on the funeral pyre of her 

deceased husband, enforced widowhood and child marriage. This consequently led to decline in the 

social status of women in the Hindu society. Ambedkar pointed out that the caste system and the 

customary practices associated with it was largely responsible for the degradation of women in 

contemporary Indian society. 

In yet another significant work, The Rise and Fall of Hindu Women, published in 1951, 

Ambedkar compares Buddhist and Brahmanical texts and argues that the Aryan civilization was a 

barbarian phase of Indian history which established the structures of women’s subjugation, 

subsequently challenged by Buddhism. This was the first revolution against Hinduism, but eventually 

Hinduism through its counter-revolution again re-established the patriarchal social order which denied 

women the freedom that they enjoyed under Buddhism. 

Ambedkar contested the ideal of womanhood as described by Manusmriti. In his, The Woman 

and Counter Revolution and The Riddle of Women, he asserts that women in pre-Manu days were 

highly respected. In the days of Kautilya, post-puberty marriages were the norm as the Baudhayana 

Grihya Sutras (rules for domestic life) prescribe an expiatory ceremony if a bride is menstruating on 

the occasion of her marriage. Unlike Manu, Kautilya stressed on monogamous marriages and believed 

that women could claim divorce on the ground of mutual enmity and hatred. Further, there was no ban 

on a woman or a widow remarrying. Economic independence was guaranteed to married women 

during the days of Kautilya as exemplified by pronouncements on a wife’s endowments and 

maintenance. The status of Indian women began to decline due to the restrictions imposed on them by 

Manu.  

Apart from these richly researched academic works, Ambedkar also wrote in his newspapers 

Mook Nayak (1920) and Bahishkrit Bharat (1927) about the significance of female education. He 

involved women along with the depressed classes in his political movements for social justice and 

equality. In March 1927, Ambedkar launched the Mahad Satyagraha to assert the right of 

Untouchables to take water from Chawdar tank at Mahad. Accompanied by thousands of men and 

women in this historic march, Ambedkar remarked that the movement was to liberate society from 

moth-balled traditions and evil customs imposed ruthlessly and upheld religiously by a vast society 

upon its weaker and helpless constituents and to restore human rights and dignity to them. 
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On 25 December 1927, at a Conference of Depressed Classes held at Mahad, Ambedkar made 

a bonfire of Manusmriti in presence of more than fifty women to protest against the discrimination of 

women and Untouchables upheld by it. At the end of the Conference, Ambedkar also addressed a 

meeting of about three thousand women of the Depressed Classes, the first meeting of its kind in 

modern India and urged them to dress well and live a clean life. “Do not feed your spouse and sons if 

they are drunk. Send your children to schools. Education is necessary for females as it is for males.” 

Ambedkar never envisaged women as passive, docile subjects; rather he considered them as 

empowered beings who can fashion their own lives. He believed in creating an enabling environment 

for women to be productive members of society. As a member of Bombay Legislative Council, his 

arguments on the Maternity Benefit Bill and Birth Control were quite relevant to recognize the dignity 

of women. Supporting the Maternity Benefit Bill for women labourers in his speech, he said: “It is in 

the interest of the nation that the mother ought to get a certain amount of rest during the pre-natal 

period and also subsequently and the principle of the Bill is based entirely on that principle That being 

so, Sir, I am bound to admit that the burden of this ought to be largely borne by the government. I am 

prepared to admit this fact because the conservation of the people’s welfare is primarily the concern 

of the government. And in every country, you will find that the government has been subjected to a 

certain amount of charge with regard to maternity benefit.” 

A women’s association was founded in Bombay in January 1928, with Ramabai, Ambedkar’s 

wife, as its president. Along with the Depressed Classes Conference in Nagpur in August 1930, women 

also had their separate conference. In the famous Kalaram temple entry movement at Nasik launched 

in March 1930, about 500 women participated in the non-violent Satyagraha and many of them were 

arrested along with men. The women also organised their Samata Sainik Dal. When Ambedkar 

returned to India after attending the Round Table Conference in 1932, hundreds of women werepresent 

for the committee meetings. In a press conference held in 1931, Radhabai Vadale said: 

We should get the right to enter the Hindu temples, to fill water at their water sources. We call 

these social rights. We should also get the political right to rule, sitting near the seat of the Viceroy. 

We do not care even if we are given a severe sentence. We will fill all the jails in the country. Why 

should we be scared of lathicharge or firing? On the battle field does a warrior care for his life? It is 

better to die a hundred times than live a life full of humiliation. We will sacrifice our lives but we will 

win our rights. 

However, the apogee of Ambedkar’s association with gender justice was witnessed during the 

Hindu Code Bill debates. As the Law Minister during the Constituent Assembly, Ambedkar has gone 

on record as saying that he considered his work on the Hindu Code Bill to be as important as his 

participation in the formulation of the Indian Constitution. Ambedkar insisted that it was not sufficient 

to recognise the right to political and economic equality in a ‘secular’ space defined in the 

Constitution, as long as inequalities among citizens, especially and particularly on the basis of caste, 

continued to be entrenched in the religious life of the Hindu majority. The existing Hindu Law, 

especially dealing with succession and inheritance, led to discrimination against the female heir. He 

saw the Hindu Code Bill as a basis for the reform of the Hindu society: To leave inequality between 

class and class, between sex and sex which is the soul of Hindu society untouched and to go on passing 

legislation relating to economic problems is to make a farce of our Constitution and to build a palace 

on a dung heap. 

The Bill discussed the right to property for Hindu women, order of succession to property, 

maintenance, marriage, divorce, adoption, minority and guardianship. The important points raised in 

the Bill for consideration of the House were the following: 

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

2) Giving of half share to the daughter. 

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

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

5) Principle of monogamy. 
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6) Principle of divorce. 

Ambedkar emphasized that it will put men and women on an equal level in all legal matters. 

Needless to say, the Hindu Code Bill met with stiff resistance from both within the Congress and the 

opposition members. The Bill was referred to the Select Committee on 9 April 1948. The 

parliamentary debates continued for more than four years. This was the longest discussion on any 

single Bill in independent India’s Parliament. Ambedkar sensed that the Government. i.e. the 

Congress, was not in favour of the Hindu Code Bill and in protest, he tendered his resignation on 27 

September 1951. 

Despite Ambedkar’s monumental work to ameliorate the condition of Indian women, from 

interrogating the religious scriptures from the vantage point of equality and freedom to legislative 

endeavours, to enshrine gender justice in the Indian Constitution, strangely academicians have largely 

ignored his role and contribution. Ambedkar’s critique of social values and traditions are never a part 

of classroom debates or pedagogy 

Conclusion:  

Dr. B.R. Ambedkar’s understanding of gender inequality was deeply rooted in his analysis of 

the Indian social order, which, since the time of Manu, institutionalized discrimination against women. 

Ambedkar was a pioneer in identifying the interconnection between caste and patriarchy, providing a 

structural explanation for how these systems mutually reinforced each other. He argued that caste and 

patriarchy used women as instruments to sustain the hierarchical balance of society, which was 

designed to uphold the dominance of high-caste Hindu men.  

Through his extensive body of work, Ambedkar critically examined the status of Hindu women 

in Indian society. In his influential treatise, The Rise and Fall of Hindu Women, he conducted a 

historical analysis of women’s status, revealing that women enjoyed relatively high social standing 

during the Vedic age but experienced a sharp decline in status from the later Vedic period onward. 

Ambedkar identified specific social, religious, and legal factors that contributed to this deterioration, 

including the codification of patriarchal norms in Hindu religious texts and the practice of endogamy, 

which restricted women’s autonomy and reinforced caste boundaries. 
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Abstract: 

Dr. Bhimrao Ramji Ambedkar (1891–1956) was among the most influential scholar-politicians 

of modern India. His thoughts on economics are often overshadowed by his contributions to 

constitutionalism and social reform; however, Ambedkar’s work on the political economy of caste, 

labour welfare, public finance, land reforms, and the role of the state in ensuring social justice provides 

a profound analytical framework for understanding India’s economic trajectory. This paper explores 

Ambedkar’s vision of social justice rooted in economics, tracing how he interpreted inequality not as 

a mere social dysfunction but as an economic barrier that hampered national development. Through 

examining his writings, policy proposals, and activism, this study highlights Ambedkar’s central view: 

social justice is a prerequisite for sustainable and inclusive economic development. 

Keyword: Dr. Babasaheb Ambedkar, Economics, Social Justice 

Introduction: 

Social justice as a philosophical and economic concept has been debated across centuries, yet 

few thinkers integrated it with national policy as comprehensively as Dr. Babasaheb Ambedkar. Born 

into a marginalized Mahar caste family, Ambedkar combined personal experience with rigorous 

academic training to diagnose India’s structural inequities. Educated at the University of Bombay, 

Columbia University, and the London School of Economics, Ambedkar established himself as one of 

the most significant economists of the twentieth century. 

His scholarship consistently argued that the caste system was not only a social hierarchy but 

an economic mechanism that extracted labour while denying dignity, rights and opportunities. 

Therefore, economic reconstruction was incomplete without dismantling social inequality. 

Ambedkar’s economic thought thus stands at the intersection of rights, dignity and equitable resource 

distribution. 

Ambedkar’s Economic Philosophy 

Ambedkar believed that economic systems were tools to create social equality rather than ends 

in themselves. For him, political democracy without economic and social democracy was hollow. His 

economic philosophy evolved from studying global liberalism, Fabian socialism, and Buddhist ethics. 

While he endorsed the idea of state intervention to prevent exploitation, he did not advocate full-scale 

communism. He championed a mixed economy that balanced public ownership in crucial industries 

with regulated private enterprise. At the core of Ambedkar’s philosophy lay the belief that inequality 

is economically inefficient. Societies built on hereditary exclusion could never realize their full 

productive potential. Thus, social justice was not only an ethical imperative but practical economic 

policy. 

Caste and the Political Economy of Exclusion 

Ambedkar’s writings clearly presented caste as an economic institution. In The Annihilation of 

Caste, he explained that caste fixed occupations and created a rigid labour structure that prevented 

mobility and competition. This system: 

1. Prevented division of labour based on talents 

2. Prohibited free mobility of workforce 

3. Stifled innovation and productivity 

4. Enabled resource capture by dominant castes 
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5. Dehumanized and exploited marginalized workers 

Ambedkar argued that the caste system caused an irrational allocation of labour, where people’s 

job roles were determined by birth rather than ability. This blocked skill development and lowered 

national income. Moreover, untouchability produced a permanently exploited labour class denied land 

ownership, education, and capital. Thus, caste was not only a moral wrong but a developmental 

obstacle. Economic modernization required dismantling this structural injustice. 

Agrarian Reforms and Land Rights 

Ambedkar considered agriculture the backbone of the Indian economy. His assessment of rural 

India revealed that caste and land ownership were deeply interlinked. The majority of Dalits and 

lower-caste groups were landless labourers, trapped in agricultural servitude. He advocated: 

1. State ownership or cooperative management of land 

2. Abolition of absentee landlordism 

3. Allocation of land to the landless 

4. Collective farming to raise productivity 

5. Modern agricultural technologies 

Ambedkar’s proposal for land nationalization, outlined in States and Minorities (1947), argued 

that only public ownership of agricultural land could break caste-based monopolies. He believed that 

peasant proprietorship would never provide large-scale welfare; instead, the state should lease land to 

cultivators and ensure equitable distribution of yields. His ideas were revolutionary for their time and 

predated many redistributive agrarian policies adopted later in India and abroad. 

Labour and Industrial Policy 

Ambedkar was among the earliest policymakers to argue for worker protection through 

legislation. As Labour Member of the Viceroy’s Executive Council (1942–46), he introduced 

landmark reforms such as: 

➢ Minimum Wages Act foundation 

➢ Maternity benefits for women 

➢ Eight-hour workday 

➢ Health protections in industries 

➢ Recognition of the working class as rights-bearing citizens 

He believed that labour exploitation hindered economic progress. Therefore, industrial 

democracy was essential for national development. Ambedkar also supported industrialization as a 

strategy to absorb excess rural labour, reduce poverty, and weaken caste structures. Urban industrial 

work provided opportunities for social mobility unavailable in agrarian communities. 

Public Finance and Monetary Contributions 

Ambedkar was one of India’s earliest experts in public finance. His doctoral research at 

Columbia, The Evolution of Provincial Finance in British India, studied fiscal decentralization and 

the structural inadequacies of Indian revenue systems. He argued for: 

1. Decentralized financial planning 

2. Fair taxation to prevent wealth concentration 

3. Government investment in public welfare sectors 

4. Central regulation over currency and banking 

Ambedkar emphasized that public finance must serve redistributive aims. He viewed taxation 

not merely as revenue extraction but as a tool of social correction. His work on the Reserve Bank of 

India (RBI) remains his most significant monetary contribution. His book The Problem of the Rupee 

helped shape India’s currency policy, and many principles he proposed influenced RBI’s structure 

and operations when it was established in 1935. 

Social Justice as Economic Justice 

Ambedkar located social justice within an economic framework. He believed that social reform 

should guarantee: 

➢ Equal access to education 
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➢ Equal access to jobs 

➢ Redistribution of economic resources 

➢ Protection of civil rights 

➢ End of caste-based discrimination 

His work anticipated modern development economics, which argues that inclusive growth 

requires eliminating structural inequalities. Ambedkar’s advocacy for reservations (affirmative action) 

stemmed from this understanding. Political rights were meaningless unless marginalized groups had 

access to education, employment, and capital. Reservations were therefore corrective measures 

intended to level the economic field. He rejected the idea that charity could solve inequality. Instead, 

social justice required systemic restructuring. 

Religion, Ethics, and Economy 

Ambedkar saw religion as a social force that could support or hinder equality. He rejected 

Hinduism because of its endorsement of caste. His adoption of Buddhism was both philosophical and 

economic. He admired Buddhism for: 

➢ Ethical principles promoting equality 

➢ Rejection of hierarchy 

➢ Emphasis on rationality 

➢ Community-oriented economic morality 

Buddhist economics, for Ambedkar, prioritized human welfare over profitability. It aligned with 

his belief that a just economy must enhance dignity and reduce suffering. 

Women’s Rights and Economic Empowerment 

Ambedkar recognized that gender inequality compounded caste oppression. His work on the 

Hindu Code Bill sought to provide women rights to divorce, property, and inheritance. Ambedkar 

believed that women’s participation in the economy was essential for national progress. Economic 

justice required dismantling patriarchal norms so women could access education, employment, and 

property. Though the bill initially failed to pass, it became the basis for later legal reforms. 

Ambedkar vs. Marx: Distinct Visions of Justice 

Ambedkar appreciated Marx’s critique of exploitation but rejected communist doctrines. His 

objections included: 

1. Communism ignored caste-based oppression 

2. Revolutionary violence was unjustifiable 

3. State ownership alone could not guarantee equality 

4. Class and caste dynamics were different 

Ambedkar argued for gradual democratic transformation rather than violent revolution. His 

approach prioritized rights-based redistribution, not total state control. Thus, Ambedkarism diverged 

from Marxism in method and philosophy, although both aimed at social and economic justice. 

 Constitutionalism and Affirmative Action 

As Chairman of the Drafting Committee of the Indian Constitution, Ambedkar integrated social 

justice principles within the national legal framework. The Constitution guaranteed: 

1. Equality before law 

2. Prohibition of discrimination 

3. Protection of civil liberties 

4. Reservations in education and public employment 

5. Welfare state orientation 

Ambedkar saw constitutional democracy as the best instrument for establishing economic 

justice. The Constitution became the foundation for future reforms that aimed to uplift historically 

oppressed communities. 
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Relevance Today 

Ambedkar’s economic ideas remain relevant to contemporary India. Persistent caste-based 

inequality, unequal land distribution, labour exploitation, and gender discrimination continue to 

obstruct inclusive development. His emphasis on: 

1. Public investment in education 

2. Labour rights 

3. Land reforms 

4. Abolition of caste 

5. Women’s empowerment 

6. remains central to current debates on development. 

In an age of globalization, Ambedkar’s call for balancing growth with justice provides a critical 

framework. He reminds us that GDP growth without social equality produces shallow progress. 

Conclusion: 

Dr. Babasaheb Ambedkar revolutionized the idea of social justice by rooting it in economic 

equality. For him, dismantling caste was essential not only for ethical reasons but for economic 

development itself. He recognized that no nation could progress while large sections of its population 

remained structurally oppressed. Through his writings on caste, labour policy, public finance, 

agriculture, and constitutional law, Ambedkar demonstrated that economic reform must begin with 

social reconstruction. His vision blended democratic rights, state intervention, and ethical economics 

to create a framework focused on dignity and opportunity for all. Ambedkar’s legacy underscores a 

profound truth: economic justice is inseparable from social justice. His ideas continue to guide India’s 

pursuit of an egalitarian society where growth is shared and dignity is universal. 
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Abstract: 

 Dr. Ambedkar the principal architect of the Indian Constitution, was one of the most visionary 

reformers in modern India who redefined social justice by interlinking caste reform, constitutional 

democracy, and gender equality. This research paper examines Ambedkar’s gender philosophy, 

highlighting his legislative initiatives, constitutional principles, and reformist advocacy aimed at 

dismantling patriarchal structures entrenched in traditional Indian society. Using a qualitative 

analytical approach, the study draws upon Ambedkar’s speeches, writings, and policy measures to 

understand his transformative vision of women’s empowerment. For Ambedkar, equality transcended 

legal formalities; it was a moral and social imperative grounded in the ideals of liberty, equality, and 

fraternity. He viewed women’s subordination as inseparable from caste hierarchy and religious 

orthodoxy. Through his critique of Brahminical patriarchy, Ambedkar exposed how social institutions 

such as family, religion, and the caste system perpetuated gender-based oppression. His works, 

including The Annihilation of Caste and The Rise and Fall of the Hindu Woman, reveal his deep 

concern for women’s loss of dignity and autonomy.  

As Chairman of the Drafting Committee, Ambedkar institutionalized gender justice through 

constitutional provisions such as Articles 14, 15, and 16, ensuring equality before law, non-

discrimination, and equal opportunities. Directive Principles like Article 39 further reinforced the 

state’s duty to promote women’s welfare. His introduction of the Hindu Code Bill (1948–1951), which 

sought to secure women’s rights in marriage, property, and inheritance, marked a landmark moment 

in India’s legal history despite fierce opposition. Ambedkar’s emphasis on women’s education and 

participation in public life reflected his belief in empowerment through knowledge and collective 

action. His intersectional understanding of caste and gender oppression continues to inform 

contemporary feminist and human rights discourses. Ambedkar’s vision remains a timeless 

framework for building a just, inclusive, and egalitarian society. 

Keywords: Dr. B. R. Ambedkar, Gender Equality, Women’s Rights, Social Justice, Hindu Code Bill, 

Indian Constitution. 

Introduction: 

Dr. Bhimrao Ramji Ambedkar (1891–1956), revered as the principal architect of the Indian 

Constitution, was more than a jurist and political leader he was a visionary social reformer whose 

commitment to justice extended to the emancipation of women. Born into an oppressed Mahar family, 

Ambedkar experienced first-hand the structural violence of caste. Yet, his vision of social 

transformation was never confined to caste abolition alone. He understood that caste and gender were 

deeply intertwined mechanisms of domination that sustained Brahminical patriarchy. For Ambedkar, 

the liberation of Dalits and the emancipation of women were two sides of the same coin; both were 

essential to building an egalitarian and democratic India. In pre-independent India, women’s lives 

were governed by rigid patriarchal customs child marriage, enforced widowhood, purdah, denial of 

education, and absence of property rights. The colonial regime, while introducing modern legal and 

educational institutions, largely reinforced traditional hierarchies by relying on conservative Hindu 

elites for social legitimacy. Within this oppressive socio-cultural matrix, women were denied 

individuality and treated as custodians of community honour. Ambedkar recognized that dismantling 
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caste without addressing gender subjugation would leave the social order only half-reformed. His 

approach thus transcended conventional reform movements that advocated women’s upliftment 

without challenging structural inequalities.  

Ambedkar’s intellectual evolution was shaped by his encounters with global liberal and 

democratic thought during his education abroad. At Columbia University and the London School of 

Economics, he studied under John Dewey and was influenced by Enlightenment ideals of liberty, 

equality, and fraternity principles that he would later embed in the Indian Constitution. Yet 

Ambedkar’s feminism was not a mere importation of Western liberalism. It was an indigenously 

rooted, radical critique of Brahminical patriarchy, articulated through his deep understanding of the 

Manusmriti and Hindu social codes. By publicly burning the Manusmriti in 1927, Ambedkar 

symbolically denounced the religious foundations of gender and caste discrimination, declaring that 

the liberation of women and Dalits required annihilation of the social order that sustained such texts. 

Ambedkar’s commitment to women’s rights can be traced to the broader tradition of social reform 

initiated by Jyotirao Phule and Savitribai Phule in Maharashtra during the nineteenth century. The 

Phule’s pioneered female education and condemned Brahminical patriarchy for perpetuating both 

caste and gender hierarchies.  

Ambedkar extended this legacy by combining Phule’s radical anti-caste thought with a 

constitutional and legal framework. While Phule emphasized moral reform through education and 

public activism, Ambedkar institutionalized social justice through law and governance. This Phule–

Ambedkar lineage marks a distinctive trajectory in Indian feminist history, one that situates the 

question of women’s emancipation within the matrix of caste oppression. Ambedkar’s role in the 

constitutional process provided him an unprecedented platform to institutionalize gender justice. As 

the Chairman of the Drafting Committee, he introduced fundamental rights that guaranteed equality 

before law (Article 14), prohibition of discrimination on grounds of sex (Article 15), and equality of 

opportunity in public employment (Article 16). He also ensured the inclusion of special provisions for 

women under Directive Principles of State Policy, thus embedding gender equality as a core 

constitutional value. However, Ambedkar was acutely aware that legal equality alone would not 

ensure real emancipation. Laws could guarantee rights, but social attitudes and economic structures 

had to transform to make those rights meaningful.  

Hence, his reforms were multidimensional legal, educational, economic, and cultural. The most 

visible manifestation of Ambedkar’s feminist vision was his advocacy for the Hindu Code Bill (1948–

1951), a comprehensive legislative attempt to codify women’s rights in marriage, inheritance, and 

property. At a time when patriarchal forces dominated both the Congress and Hindu orthodoxy, 

Ambedkar’s insistence on legal equality for women was revolutionary. He argued that democracy 

could not coexist with domestic slavery. His resignation from Nehru’s Cabinet in 1951, following the 

dilution of the Bill, reflected his uncompromising stance on gender justice. Though the Bill was not 

enacted during his lifetime, its spirit influenced subsequent legal reforms that reshaped India’s family 

law system. Ambedkar’s feminist praxis extended beyond the legislative domain. He believed 

education was the most potent weapon for social transformation. His exhortation “Educate, Agitate, 

organize” captured his faith in collective mobilization, particularly among marginalized women. He 

encouraged women to break the shackles of domesticity and participate actively in public life.  

At the All-India Depressed Classes Women’s Conference in 1942, Ambedkar urged women to 

“stand on their own feet, fight for their rights, and be independent.” Such statements reflected his 

conviction that women’s emancipation was integral to the moral and political regeneration of Indian 

society. What distinguished Ambedkar from many reformers of his time was his analytical linking of 

patriarchy with caste. He demonstrated, especially in his essay The Rise and Fall of the Hindu Woman, 

that caste purity depended on controlling women’s sexuality. Endogamy the foundation of caste was 

sustained through strict regulation of women’s choices in marriage and reproduction.  

Therefore, to annihilate caste, one must simultaneously dismantle the gender hierarchies 

embedded within it. This intersectional understanding anticipated the later frameworks of Dalit 
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feminism and intersectionality, which argue that gender cannot be understood apart from caste, class, 

and religion. In the decades following Ambedkar’s death, his thought has continued to inspire feminist 

scholars and activists. Dalit feminists such as Sharmila Rege, Gopal Guru, and Cynthia Stephen have 

reinterpreted Ambedkar’s writings to articulate a Dalit feminist standpoint, challenging the upper-

caste dominance of mainstream Indian feminism. For them, Ambedkar provides both an intellectual 

foundation and a moral compass his synthesis of constitutionalism, education, and activism remains a 

living framework for gender justice in the twenty-first century.  

Thus, this study situates Dr. B. R. Ambedkar not merely as a constitutional reformer but as a 

pioneering theorist of intersectional feminism in India. It seeks to analyse how his ideas, legislative 

interventions, and social activism collectively contributed to redefining gender equality as a 

constitutional and moral imperative. By examining his work through historical, philosophical, and 

feminist lenses, the paper aims to demonstrate that Ambedkar’s vision continues to resonate in 

contemporary debates on gender, caste, and social justice. His belief that “the progress of a community 

is measured by the degree of progress which women have achieved” remains an enduring reminder 

that true democracy rests upon gender equality and human dignity for all. 

Objectives:  

1. To examine Dr. B. R. Ambedkar’s philosophical foundations of gender equality  

2. To analyse the constitutional provisions related to women’s rights and equality  

3. To study the conception, debates, and legacy of the Hindu Code Bill (1948–1951)  

4. To explore Ambedkar’s emphasis on women’s education and economic empowerment  

5. To investigate Ambedkar’s role in social and cultural reformation 

6. To assess the impact of Ambedkar’s gender philosophy on post-independence feminist 

movements and contemporary gender justice discourse in India. 

7. To highlight the intersectional dimensions of Ambedkar’s thought, showing how caste, class, 

and gender oppression are interlinked and must be addressed collectively for genuine social 

transformation. 

Materials And Methods: 

This study employs a qualitative and interpretive research design to explore Dr. B. R. 

Ambedkar’s contributions to gender equality and women’s emancipation in India. Since the research 

question concerns ideology, discourse, and socio-legal transformation rather than quantifiable data, a 

qualitative approach provides the necessary depth and flexibility to analyse Ambedkar’s thought 

within its historical and philosophical context. The objective is to interpret how Ambedkar 

conceptualized gender equality as an integral component of social justice, and how his interventions 

both intellectual and legislative laid the groundwork for feminist and constitutional discourse in India. 

Research Design and Methodological Rationale 

The research is historical-analytical in nature, combining textual interpretation with socio-

political contextualization. It does not rely on statistical or survey-based data but on interpretive 

reading of Ambedkar’s primary texts, constitutional debates, and secondary analyses by feminist and 

political theorists. This approach aligns with hermeneutic qualitative methodology, which emphasizes 

understanding meaning within historical and cultural contexts rather than measuring variables. 

Ambedkar’s works both published and unpublished serve as philosophical texts that require close 

reading, critical comparison, and contextual interpretation. The research design, therefore, moves 

through three methodological stages: 

1. Textual Analysis: Detailed reading of Ambedkar’s key writings and speeches to identify 

recurring themes and concepts related to gender, caste, and justice. 

2. Contextual Analysis: Situating Ambedkar’s thought within the socio-political and historical 

environment of colonial and postcolonial India. 

3. Interpretive Synthesis: Applying feminist and postcolonial theoretical frameworks to draw 

connections between Ambedkar’s philosophy and contemporary gender discourses. 
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Primary Sources  

Primary data for this study are derived from Ambedkar’s original writings, speeches, and 

legislative drafts, which form the core of his intellectual legacy. Key texts include: 

• The Annihilation of Caste (1936) 

• Castes in India: Their Mechanism, Genesis and Development (1916) 

• The Rise and Fall of the Hindu Woman (1951) 

• Revolution and Counter-Revolution in Ancient India 

• The Constituent Assembly Debates (1946–1949) 

• The Hindu Code Bill Draft and related parliamentary speeches 

These texts were accessed through archival repositories, including the Government of India’s 

Collected Works of Dr. B. R. Ambedkar, the Parliamentary Archives of India, and digitized university 

collections. Ambedkar’s speeches at the All-India Depressed Classes Women’s Conferences (1942, 

1945) were particularly significant in capturing his practical engagement with women’s issues. In 

addition, The Hindu Code Bill debates (Lok Sabha Proceedings, 1948–1951) were examined to 

understand the ideological resistance to Ambedkar’s feminist legislative reforms and his 

counterarguments emphasizing women’s constitutional rights. 

Secondary Sources 

Secondary data consist of scholarly books, peer-reviewed journal articles, and feminist 

reinterpretations of Ambedkar’s thought. These sources provide analytical and theoretical depth to the 

study. Notable works include Sharmila Rege’s Writing Caste, Writing Gender: Reading Dalit 

Women’s Testimonios (2006), Uma Chakravarti’s Gendering Caste (2003), Gopal Guru’s essays on 

Dalit feminism.   

Eleanor Zelliot’s from Untouchable to Dalit: Essays on the Ambedkar Movement (1992). 

These texts were analysed to trace the evolution of Dalit feminist thought and its intellectual debt to 

Ambedkar’s vision of intersectional justice. Comparative readings with Western feminist theorists 

(Mary Wollstonecraft, Simone de Beauvoir, bell hooks) were also conducted to contextualize 

Ambedkar’s gender theory globally. 

Analytical Framework  

The analytical framework integrates three interrelated perspectives Dalit feminist theory, 

postcolonial critique, and constitutional hermeneutics: 

1. Dalit Feminist Framework: This perspective recognizes that gender oppression in India cannot 

be separated from caste hierarchy. Drawing upon Sharmila Rege’s and Gopal Guru’s 

conceptualizations of Dalit feminism, the study interprets Ambedkar’s writings as foundational texts 

for intersectional feminist theory. His critique of endogamy and his insistence on women’s education 

are analysed as efforts to dismantle the caste–gender nexus. The Dalit feminist lens also allows the 

study to highlight how Ambedkar’s engagement with women was not paternalistic but emancipatory, 

grounded in the principle of social justice for all marginalized identities. 

2. Postcolonial Theoretical Approach: Postcolonial theory helps situate Ambedkar within the 

broader context of colonial modernity. While colonial administrators often used “women’s 

upliftment” as a civilizing justification, Ambedkar critiqued both colonial patriarchy and indigenous 

Brahminism. His feminism thus emerges as an anti-colonial and anti-caste project. This framework 

examines how Ambedkar redefined modernity through indigenous rationality, aligning legal reform 

with social ethics. The method involves reading his constitutional work as a decolonizing practice that 

reclaims the agency of Indian women as citizens rather than subjects of patriarchal tradition. 

3. Constitutional Hermeneutics: The Constitution of India is treated not merely as a legal document 

but as a moral charter shaped by Ambedkar’s egalitarian philosophy. Using hermeneutic 

interpretation, the study analyses constitutional provisions particularly Articles 14, 15, and 16 as 

reflective of Ambedkar’s feminist ethics. The approach also explores how constitutional morality, a 

concept central to Ambedkar’s thought, remains crucial in addressing gender-based injustices in 

contemporary India. 
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Data Analysis Procedure  

Data analysis followed a thematic coding method typical of qualitative research. Primary texts 

were read multiple times to extract key themes such as liberty, education, property rights, caste-gender 

nexus, and constitutional morality.  These themes were then cross-referenced with secondary literature 

to trace interpretive continuities and divergences. Textual excerpts were analysed for both semantic 

meaning (explicit arguments) and latent meaning (underlying philosophical or ideological 

assumptions). The triangulation of primary and secondary sources ensured analytical rigor and 

theoretical balance. 

Limitations: As a qualitative interpretive study, the research does not attempt to quantify Ambedkar’s 

influence but to understand its conceptual depth. While reliance on English translations of 

Ambedkar’s Marathi speeches and writings poses minor challenges of nuance, cross-verification 

through multiple editions and commentaries helped ensure accuracy. Another limitation lies in the 

vastness of Ambedkar’s corpus, which makes exhaustive coverage impossible; hence, the focus 

remains on writings directly concerned with gender and social justice. 

Ethical and Scholarly Considerations: All sources used are from public archives, government 

publications, and open-access academic repositories. The research adheres to academic integrity 

norms by providing proper attribution and referencing. Since the study deals with emancipatory 

philosophy rather than human subjects, no ethical clearance was required, though the work maintains 

cultural sensitivity toward Dalit and feminist discourses. 

Results  

The findings of this study reveal that Dr. B. R. Ambedkar’s efforts toward women’s 

emancipation were multidimensional legal, social, educational, and ideological. His advocacy for 

gender justice was not an isolated endeavour but an essential component of his broader mission to 

establish social democracy in India. Through constitutional design, legislative reform, and social 

mobilization, Ambedkar redefined the relationship between gender, caste, and state power. His 

transformative impact can be analysed across four major domains: constitutional provisions, legal 

reforms through the Hindu Code Bill, education and economic empowerment, and social reformation 

rooted in cultural transformation. 

Constitutional Provisions and Gender Equality: As the principal architect of the Indian 

Constitution, Ambedkar embedded gender equality as a foundational value of the Indian Republic. 

His constitutional vision rested upon three interrelated principles liberty, equality, and fraternity 

derived from Enlightenment humanism and Buddhist ethics. Articles 14, 15, and 16 of the Constitution 

explicitly guarantee equality before the law, prohibit discrimination on the grounds of sex, and ensure 

equal opportunities in public employment. Ambedkar emphasized that political democracy would 

remain hollow without corresponding social democracy. During the Constituent Assembly debates, 

he famously stated that “equality without fraternity is hollow,” underscoring that social reform must 

accompany legal guarantees. A comparative constitutional analysis reveals that India’s gender 

provisions were remarkably progressive for their time. While the U.S. Constitution relied on judicial 

interpretation of the Fourteenth Amendment for gender equality and Britain lacked a comprehensive 

equality law until the 1970s, Ambedkar’s Constitution enshrined women’s equality from the 

Republic’s inception in 1950. Moreover, under the Directive Principles of State Policy, Article 39 

mandated equal pay for equal work and equitable access to livelihood concepts ahead of many 

Western democracies. Ambedkar’s advocacy for affirmative measures also reflected his early 

recognition of intersectionality. He argued that women from oppressed castes faced compounded 

marginalization and required special provisions. Consequently, the inclusion of reservations in 

education and employment (Articles 15(4) and 16(4)) reflected his belief that formal equality must be 

supplemented with substantive equality. Thus, the Constitution under Ambedkar’s stewardship 

became a liberating instrument addressing both social and gender injustices. 

The Hindu Code Bill Reforms: Debates, Opposition, and Legacy: Ambedkar’s most ambitious and 

controversial gender reform was the Hindu Code Bill (1948–1951). This legislative effort sought to 
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modernize Hindu personal law by granting women rights to property, inheritance, divorce, and by 

abolishing patriarchal practices such as polygamy. The Bill represented a radical attempt to transform 

the private sphere of the family into a site of constitutional equality. Ambedkar viewed this reform as 

indispensable to India’s democratic evolution, arguing that democracy could not coexist with domestic 

despotism. However, the Bill met fierce opposition from conservative members of the Constituent 

Assembly and from within the ruling Congress Party. Orthodox leaders such as Shyama Prasad 

Mukherjee and K. M. Munshi accused Ambedkar of violating Hindu tradition and eroding family 

values. These debates exposed the deep-rooted patriarchal resistance within India’s early political 

leadership. Ambedkar, in response, articulated one of his most powerful feminist arguments: “I 

measure the progress of a community by the degree of progress which women have achieved.” Despite 

Prime Minister Nehru’s support, political compromises led to the Bill’s shelving in 1951. 

Disillusioned, Ambedkar resigned as Law Minister, declaring that the government lacked the moral 

courage to uphold equality. Yet, the legacy of the Hindu Code Bill endured. Between 1955 and 1956, 

four separate Acts the Hindu Marriage Act, Hindu Succession Act, Hindu Minority and Guardianship 

Act, and Hindu Adoptions and Maintenance Act realized much of Ambedkar’s vision. These laws 

collectively transformed women’s legal status in family and property relations. The Bill also 

established the precedent that women’s rights were constitutional entitlements, not social concessions. 

Modern scholars regard Ambedkar’s Hindu Code Bill as the foundation of Indian feminist 

jurisprudence, bridging constitutional idealism and practical reform. 

Education and Economic Empowerment: Ambedkar’s conviction that education was the 

cornerstone of social transformation found special relevance in his advocacy for women. His slogan 

“Educate, Agitate, organize” encapsulated his philosophy of empowerment through knowledge. He 

regarded education as both a right and a revolutionary tool against patriarchal dependency. For 

Ambedkar, the oppression of women was not natural but socially constructed through caste-based 

patriarchy. His influence extended to grassroots mobilization. The All-India Depressed Classes 

Women’s Conference (Nagpur, 1942), which drew over 25,000 participants, symbolized a turning 

point in Dalit women’s political awakening. In his address, Ambedkar urged women to reject dowry, 

purdah, and ritualistic servitude, emphasizing self-respect and economic independence. He believed 

that women’s liberation required both intellectual and financial autonomy. As a member of the 

Viceroy’s Executive Council (1942–1946), Ambedkar championed state-funded education and 

scholarships for Scheduled Caste women. He advocated for women’s employment in industry and 

government, recognizing that political equality without economic independence was hollow. Drawing 

from John Dewey’s pragmatism, Ambedkar argued that democracy must create the material 

conditions for equality. In the post-Ambedkar era, his influence inspired women’s organizations such 

as the Mahila Samata Sainik Dal and Bhim Mahila Sangh, which promoted literacy and leadership 

among Dalit women. The subsequent expansion of women’s education in states like Maharashtra and 

Tamil Nadu in the 1960s and 1970s can be traced to Ambedkar’s foundational work linking education 

with empowerment. 

Social Reformation and Cultural Symbolism: Beyond legal and educational reforms, Ambedkar 

aimed to revolutionize India’s social consciousness. He recognized that patriarchy was deeply 

embedded in religious and cultural structures, and that dismantling these ideologies was essential for 

real equality. His 1927 Manusmriti Dahan Din (Burning of Manusmriti) in Mahad was a powerful act 

of symbolic rebellion against the Brahminical scripture that sanctioned women’s subordination. This 

event marked the beginning of a new moral order based on human equality rather than divine 

hierarchy. Ambedkar’s personal choices also reflected his egalitarian values. His marriage to Dr. 

Savita Ambedkar, a professional woman, challenged conservative norms. His reinterpretation of 

Buddhism, expressed through the Navayana movement, rejected ritualism and endorsed gender 

equality. In Ambedkar’s vision of Buddhism, women participated as equals in spiritual and social 

life—illustrating his belief that religion should be a source of moral equality, not oppression. Women 

played crucial roles in Ambedkarite movements, with figures like Ramabai Ambedkar, Shantabai 
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Dani, and Sulochanabai Dongre leading literacy campaigns and social reform efforts. Their activism 

transformed the Dalit movement into an inclusive struggle against both caste and gender oppression. 

Ambedkar’s writings also exposed how patriarchal customs such as early marriage and enforced 

widowhood-maintained caste purity and male dominance. By linking gender inequality to the 

mechanism of endogamy, he revealed that challenging patriarchy was central to dismantling caste 

itself. In essence, Ambedkar’s approach to women’s emancipation integrated constitutionalism, 

education, and moral reform into a unified framework for social justice. His vision continues to inspire 

feminist thought and policy discourse, proving that gender equality is both the measure and the means 

of true democracy. 

Summary of Findings  

The results clearly show that Dr. B. R. Ambedkar’s contributions to gender equality were 

comprehensive and systemic. He transformed women’s rights from moral appeals into constitutional 

guarantees; he envisioned legal reform not as charity but as justice. His legislative and social initiatives 

ranging from the Hindu Code Bill to educational advocacy created the intellectual and institutional 

framework for feminist progress in India. Moreover, his symbolic acts and mobilization strategies 

forged a culture of resistance that continues to influence Dalit and feminist movements today. In 

comparative perspective, Ambedkar stands as one of the earliest statesmen in the Global South to 

conceptualize gender equality as an inseparable component of democratic citizenship. 

Discussion: 

Dr. Ambedkar’s contribution to gender equality is best understood not as a fragmented legal 

reform effort but as a coherent philosophical project integrating law, ethics, and social transformation. 

His thought offers a unique intersectional framework decades before the term “intersectionality” was 

coined by Kimberlé Crenshaw. Ambedkar perceived caste, class, and gender as interlocking systems 

of oppression sustained by religious ideology and social custom. He argued that any reform addressing 

only one axis of inequality—whether caste or gender—would remain incomplete. This holistic 

understanding situates Ambedkar as one of the earliest theorists of intersectional feminism in the 

Global South. 

Ambedkar’s Feminism as an Intersectional Theory: Ambedkar’s analysis of social structure was 

based on the recognition that caste and gender mutually reinforce each other. In his seminal essay 

Castes in India: Their Mechanism, Genesis, and Development (1916), he identified endogamy the 

restriction of marriage within one’s caste as the “essence of caste.” To preserve endogamy, he 

explained, Hindu society strictly controlled women’s sexuality and mobility. Practices such as child 

marriage, sati, and enforced widowhood were not merely moral customs but mechanisms to sustain 

caste hierarchy. Thus, Ambedkar revealed that the subordination of women was intrinsic to the 

maintenance of caste purity. This theoretical insight remains one of Ambedkar’s most radical 

contributions. By exposing how patriarchy operates as a structural necessity for caste, he laid the 

groundwork for what would later be termed Dalit feminism a perspective emphasizing that gender 

oppression in India cannot be understood apart from caste relations. Unlike Western liberal feminism, 

which often foregrounded patriarchy as a universal system detached from local hierarchies, 

Ambedkar’s feminism was rooted in the Indian social order, addressing its specific forms of 

domination. His project was not to reform Hinduism but to dismantle the social ideology that 

legitimized inequality.  

Hence, his feminism was both anti-caste and anti-patriarchal, aiming for the annihilation of both. 

Ambedkar’s intersectional perspective also extended to class. As a political economist trained in the 

London School of Economics, he understood that women’s subordination was reinforced by economic 

dependence. His advocacy for equal employment, labour rights, and education was informed by the 

recognition that economic empowerment was central to gender justice. In combining these dimensions 

caste, class, and gender Ambedkar prefigured a multidimensional model of social justice that remains 

foundational for feminist theory in South Asia. 
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Comparison with Western Liberal and Socialist Feminists: Ambedkar’s feminist vision shares 

affinities with, yet diverges profoundly from, Western liberal and socialist feminist traditions. His 

emphasis on rationality, equality, and moral autonomy resonates with Mary Wollstonecraft’s A 

Vindication of the Rights of Woman (1792), which argued that women’s subordination stemmed from 

lack of education and civic participation. Like Wollstonecraft, Ambedkar considered education the 

first step toward liberation, asserting that women must cultivate self-respect and reason to achieve 

equality. Both saw women’s emancipation as central to the moral progress of society. However, 

Ambedkar’s thought diverged from classical liberal feminism in its deeper structural critique. Whereas 

Wollstonecraft sought reform within patriarchal institutions through moral and educational 

improvement, Ambedkar aimed to reconstruct those very institutions by transforming the socio-

religious foundations of inequality. He recognized that patriarchy in India was institutionalized not 

only through cultural attitudes but through the caste system and Hindu law.  

Therefore, he proposed legal codification and constitutional protection as instruments of radical 

social change. In comparison with Simone de Beauvoir, whose The Second Sex (1949) analysed the 

social construction of woman as “the Other,” Ambedkar’s feminism anticipated a similar argument 

through a different trajectory. For Beauvoir, women were oppressed because patriarchal culture 

defined them as dependent and inferior; for Ambedkar, women’s subjugation arose from religious and 

caste-based mechanisms that defined purity, family, and inheritance. Both identified patriarchy as a 

system that transforms biological difference into social hierarchy. Yet Ambedkar’s analysis went 

further by locating patriarchy within the economic and ritual logic of caste an insight absents in 

European feminist theory. While Beauvoir’s existentialist framework focused on individual freedom, 

Ambedkar’s Buddhist humanism and constitutionalism emphasized collective liberation through 

ethical and legal reconstruction. Ambedkar also shared certain affinities with socialist feminism. He 

argued that without material equality and economic justice, formal rights remain ineffective. His 

demand for state intervention in education, labour, and property reform paralleled socialist feminist 

critiques of capitalism’s gendered division of labour. However, Ambedkar’s socialism was grounded 

in democratic ethics rather than Marxist determinism. He rejected violent revolution, insisting that 

constitutional democracy could achieve both social and economic transformation through moral 

persuasion and legislation. In this sense, Ambedkar synthesized liberal, socialist, and Buddhist ethical 

traditions into a uniquely Indian theory of feminist democracy. 

Influence on Dalit Feminist Movements: Ambedkar’s thought has profoundly shaped the evolution 

of Dalit feminist movements in post-independence India. During his lifetime, women such as 

Sulochanabai Dongre, Ramabai Ambedkar, and Shantabai Dani emerged as early Ambedkarite 

feminists, organizing women around education and social reform. Their activism reflected 

Ambedkar’s call for women’s participation in public life. In later decades, Dalit feminist scholars and 

activists reinterpreted Ambedkar’s legacy to challenge both caste-blind feminism and gender-blind 

Dalit politics. Writers like Sharmila Rege, Gopal Guru, and Cynthia Stephen conceptualized a Dalit 

feminist standpoint that builds directly upon Ambedkar’s intersectional insights. Rege’s Writing 

Caste, Writing Gender (2006) argues that Ambedkar’s writings should be central to feminist pedagogy 

because they expose the structural nature of women’s oppression. Similarly, Gopal Guru (1995) 

asserts that Ambedkar’s thought enables Dalit women to articulate an independent political 

subjectivity distinct from both upper-caste feminism and male Dalit activism.  

Grassroots organizations such as the All-India Dalit Mahila Adhikar Manch (AIDMAM) and 

the National Federation of Dalit Women (NFDW) explicitly invoke Ambedkar’s slogan “Educate, 

Agitate, Organize” in their campaigns against caste-based sexual violence and economic 

discrimination. These movements emphasize that gender violence against Dalit women is both sexual 

and social a continuation of the caste system’s dehumanization. Ambedkar’s insistence that social 

democracy requires fraternity has inspired contemporary Dalit feminists to frame solidarity not merely 

as compassion but as political alliance across identities. The intersectional activism visible in India 

today linking caste, class, and gender in struggles for education, reservation, and land rights can thus 
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be traced directly to Ambedkar’s feminist philosophy. His influence extends even beyond India; 

scholars in global South feminist theory increasingly recognize Ambedkar as a precursor to 

intersectional and decolonial feminism. His vision challenges Western universalist frameworks by 

demonstrating how local hierarchies produce specific forms of gender subordination that require 

contextually rooted solutions. 

Contemporary Policy Relevance: Constitutional Morality and Gender Justice: Ambedkar’s ideas 

remain profoundly relevant to contemporary gender policy and constitutional governance in India. His 

concept of constitutional morality the ethical duty of citizens and state institutions to uphold the spirit 

rather than merely the letter of the Constitution—provides a moral foundation for gender justice in 

the 21st century. Constitutional morality demands that laws and policies reflect equality, fraternity, 

and dignity, resisting both state and societal patriarchy. Modern gender-sensitive legislation, such as 

the Protection of Women from Domestic Violence Act (2005), the Sexual Harassment of Women at 

Workplace Act (2013), and the Criminal Law (Amendment) Act (2013), can be seen as extensions of 

Ambedkar’s constitutional ethos. The Supreme Court’s progressive judgments on women’s rights 

such as Joseph Shine v. Union of India (2018), which decriminalized adultery, and Sabarimala Temple 

Entry (2018) explicitly invoked constitutional morality, echoing Ambedkar’s belief that social reform 

must guide legal interpretation. Ambedkar’s emphasis on education and economic empowerment 

finds expression in present-day government schemes like Beti Bachao Beti Padhao, National Scheme 

for Incentive to Girl Child for Secondary Education, and Stand-Up India initiatives promoting women 

entrepreneurs.  

Although these programs differ in scale and execution, their underlying philosophy that 

women’s equality is essential for national progress echoes Ambedkar’s vision. Yet, the persistent 

gender gaps in literacy, labour participation, and political representation demonstrate that the 

realization of his ideals remains incomplete. The ongoing debate on women’s reservation in 

legislatures further exemplifies Ambedkar’s continuing relevance. The recently enacted Women’s 

Reservation Bill (2023), ensuring 33% representation for women in Parliament and State Assemblies, 

fulfils Ambedkar’s long-held belief that political democracy requires proportional representation of 

marginalized groups, including women. In the Constituent Assembly, Ambedkar had argued that 

“political power is the key to all social progress.” Modern feminist scholars recognize that this 

statement captures the essence of feminist politics: empowerment through structural inclusion. 

Ambedkar’s framework also holds implications for intersectional policy-making.  

While upper-caste women have benefitted disproportionately from gender reforms, Dalit and 

Adivasi women continue to face systemic exclusion. Ambedkar’s insistence on special measures for 

disadvantaged groups provides a moral argument for caste-sensitive gender policies. Schemes such as 

reservation for Scheduled Caste women in local governance (Panchayati Raj Institutions) directly 

reflect his principle of substantive equality. Finally, Ambedkar’s philosophy offers guidance on 

combating the contemporary rise of patriarchal nationalism and religious orthodoxy. His warning that 

“Hindu society must choose between orthodoxy and democracy” remains strikingly relevant as 

women’s rights are often contested on cultural and religious grounds. Ambedkar’s rationalist and 

humanist ethics remind policymakers that democracy’s survival depends on continuous resistance to 

social hierarchies both old and new. 

Philosophical Synthesis: Ambedkar’s Legacy for Global Feminism: Beyond national boundaries, 

Ambedkar’s thought contributes significantly to global feminist philosophy. His vision of gender 

equality as a moral and social ideal grounded in fraternity expands the horizons of feminist ethics. 

Whereas Western feminism evolved primarily through debates on individual autonomy, Ambedkar’s 

concept of equality was relational—it emphasized the creation of social conditions where mutual 

respect and dignity are universal. His Buddhism-inspired principle of compassion (karuṇā) provides 

an ethical alternative to adversarial models of gender struggle. In global feminist theory, Ambedkar’s 

work prefigures both intersectional and decolonial frameworks. His critique of Brahminical patriarchy 

parallels the decolonial critique of Eurocentric feminism, which often universalized Western 
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experiences. Ambedkar’s approach insists that liberation must emerge from the lived realities of the 

oppressed, not from abstract ideals imposed from above. This bottom-up model of knowledge 

production anticipates contemporary feminist epistemologies that privilege subaltern voices. Thus, 

Ambedkar’s feminism represents a profound synthesis: rational yet moral, legal yet spiritual, national 

yet universal. It bridges Enlightenment liberalism with South Asian social ethics, and in doing so, 

offers a pathway for democracies grappling with persistent gender injustice. His vision of social 

democracy anchored in constitutional morality, equality, and fraternity remains not merely a historical 

legacy but an unfinished political project demanding continued realization. 

Conclusion:  

Dr. B. R. Ambedkar’s intellectual and political legacy constitutes one of the most powerful 

articulations of gender equality within a framework of social justice in modern India. His contributions 

transcend legal reform, encompassing a moral, philosophical, and epistemological reimagining of 

human relations. Ambedkar envisioned equality not as a gift to be granted by the state or dominant 

groups but as a natural right to be realized through education, collective action, and moral courage. 

His feminism was radical because it sought not merely to uplift women but to reconstruct the very 

social order that legitimized inequality. Ambedkar’s engagement with gender issues emerged from 

his broader critique of caste. He recognized that the subjugation of women was the linchpin holding 

the caste system together. By revealing the structural interdependence of caste and patriarchy, 

Ambedkar pioneered what contemporary scholars identify as intersectional analysis. This insight 

continues to inform Dalit feminism, which locates women’s oppression at the intersection of caste, 

class, and gender hierarchies.  

For Ambedkar, social democracy required more than legal equality; it demanded moral 

fraternity and the annihilation of hierarchical social relations. The institutional realization of 

Ambedkar’s ideals began with the Indian Constitution. As the principal architect, he ensured the 

inclusion of Articles 14, 15, and 16, guaranteeing equality before the law, non-discrimination, and 

equal opportunity in public life. He also integrated principles of social and economic democracy 

through Directive Principles of State Policy, envisioning the Constitution as a living document capable 

of advancing substantive equality. Yet, Ambedkar’s project was never confined to constitutionalism. 

He considered the Constitution a means to a moral end the creation of a society governed by 

compassion, rationality, and justice. His emphasis on constitutional morality remains one of his most 

enduring contributions to democratic thought. Ambedkar’s advocacy for the Hindu Code Bill 

illustrates the depth of his feminist vision. He sought to transform family law by recognizing women 

as equal citizens with rights to property, divorce, and inheritance. Although political opposition forced 

his resignation, the eventual enactment of post-independence legal reforms validated his foresight.  

In this sense, Ambedkar’s feminism was both pragmatic and prophetic anchored in law but 

oriented toward social transformation. His insistence that women’s rights form the foundation of 

democracy prefigured global feminist movements that later linked gender justice to human rights. In 

education and economic empowerment, Ambedkar’s influence remains visible. His exhortation to 

“educate, agitate, and organize” continues to resonate in women’s movements, particularly among 

marginalized communities. By connecting education to self-respect and collective agency, Ambedkar 

offered a transformative pedagogy that empowered women as agents of social change rather than 

passive beneficiaries of reform. His work laid the moral groundwork for later policies promoting 

women’s education, reservation in local governance, and labour rights. Ambedkar’s feminist thought 

has gained renewed relevance in contemporary India. Despite legislative progress, gender inequality 

persists in employment, political participation, and social status especially for Dalit, Adivasi, and 

minority women.  

The rise of patriarchal nationalism and caste-based violence underscores the need for 

Ambedkar’s rational, constitutional, and moral approach. His principle of constitutional morality 

provides an ethical compass to navigate tensions between cultural tradition and individual rights. 

Policies such as women’s reservation in legislatures, affirmative action, and gender-sensitive 



Worldwide International Inter Disciplinary Research Journal (A Peer Reviewed Referred)   ISSN – 2454 - 7905 

Vol. I, ISSUE–CXXXVIII, 4th&5thDec.2025, SJIF Impact Factor: 8.542 Page -33 

education can draw inspiration from Ambedkar’s integrated vision of justice. Globally, Ambedkar’s 

philosophy expands feminist discourse beyond Eurocentric paradigms. His synthesis of liberal 

constitutionalism, Buddhist ethics, and social democracy offers a decolonial model of feminist thought 

grounded in compassion and equality. By situating gender justice within a broader struggle against 

social hierarchy, Ambedkar transcended the boundaries of Western liberal and socialist feminism, 

articulating a universal yet context-sensitive vision of emancipation. 

In conclusion, Ambedkar’s legacy remains unfinished but indispensable. His dream of a society 

where “liberty, equality, and fraternity become not merely constitutional principles but ways of life” 

continues to inspire activists, scholars, and policymakers. To realize his vision in the twenty-first 

century requires more than commemorating his words it demands institutional courage, educational 

reform, and moral renewal. Ambedkar’s feminism thus stands not only as a historical achievement 

but as a living philosophy, urging humanity toward a more just and compassionate world. 
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Abstract: 

Dr. B. R. Ambedkar's philosophy of justice is not limited to social and political dimensions but 

extends to environmental and ecological ethics as well. His vision of equality, rational use of natural 

resources, and concern for the most disadvantaged sections of society provides a perpetual framework 

for achieving environmental justice in India. This paper discusses the deep interlinkages between 

Ambedkar's socio-political thought and the contemporary discourses of sustainability in its critical 

engagement with the ongoing challenges of environmental inequity, climate change, and sustainable 

development. It argues that Ambedkar's ideas on liberty, equality, and fraternity can inspire inclusive 

and ecologically responsible policies. Based on a critical review of his writings in relation to global 

frameworks for sustainability, such as the SDGs, the study attempts to reinterpret Ambedkarite justice 

as a grounding for environmental democracy. 

Keywords: Dr. B. R. Ambedkar, Environmental Justice, Equity, Sustainability, Social Democracy. 

1. Introduction: 

Environmental degradation and social inequality are interlinked challenges in the 21st century. 

Environmental justice upholds that everyone, irrespective of caste, economic status, class, and gender, 

has equal access to a clean and healthy environment. 

A vision of justice that crossed conventional social boundaries was held by architect of the 

Indian Constitution, Dr. B. R. Ambedkar. While the core of his ideas related to social emancipation, 

his concepts intrinsically uphold principles of ecological equity and resource distribution. Ambedkar's 

call for rational land reforms, protection of natural resources, and development guided by social 

welfare resonates strongly with today's environmental ethics. 

In the era of climate change and global environmental crises, Ambedkar's thought provides a 

humanistic and moral basis to redefine sustainability through inclusion, equality, and justice. 

2. Concept of Environmental Justice 

Equal treatment and meaningful participation of all individuals in environmental governance, 

irrespective of their race, caste, or income, are every aspects of environmental justice. It emerged as 

a global movement in the 1980s but finds philosophical resonance in the works of social reformers 

like Dr. Ambedkar. 

In India, for instance, environmental injustices persist among the poor and marginalized, who 

are the most highly exposed to pollution, deforestation, water scarcity, and land degradation. 

Ambedkar's concern for the oppressed classes is thus parallel in this modern environmental injustice, 

wherein even access to clean air, water, and safe living spaces remains unequal. 

Ambedkar maintained that justice should be holistic, addressing economic, social, and 

ecological citizens' well-being. Thus, environmental justice can be perceived as an extension of his 

broader vision of equality. 

3. Dr. B. R. Ambedkar’s Philosophy of Social Justice 

Dr. Ambedkar defined justice as a balancing between liberty, equality, or fraternity. He 

proposed application of these principles to every field of life, including access to natural resources 

and environmental protection. His writings on agricultural reforms, land redistribution, and water 

management reflect an awareness of ecological justice long before it became a global discourse. 

Ambedkar categorically said that social reform must come before political reform, adding that 

without economic equality, democracy becomes hollow. Extending this thought, without 
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environmental equality, sustainable development cannot be achieved. His insistence on rational 

policy-making resonates with the modern idea of sustainable governance. 

4. Environmental Justice in the Indian Context 

India suffers from a host of environmental challenges, including deforestation, pollution, erosion 

of biodiversity, and climate change. All these factors are unequally faced by marginalized groups. 

Communities dependent on natural resources, such as farmers, fishers, and tribal populations, are often 

the first victims of environmental degradation. 

Policies laid down without public participation and sensitivity to social inequality only 

exacerbate injustice. For instance, large industrial projects or dams displace rural communities without 

adequate compensation. Ambedkar’s ideas of social democracy and constitutional morality called for 

participatory and equitable decision-making—exactly what environmental governance urgently needs 

today. 

5. Ambedkar’s Relevance to Sustainable Development 

The United Nations SDGs encapsulate the mantra of "leaving no one behind." The intrinsic 

philosophy of Ambedkar's roadmap toward social reform actually meets the same global intent. His 

championing of education, rational resource utilization, and economic equality finds equivalence in 

many SDGs, encompassing: 

• SDG 1: No Poverty 

• SDG 5: Gender Equality 

• SDG 10: Reduced Inequalities 

• SDG 13: Climate Action 

• SDG 16: Peace, Justice, or Strong Institutions 

Ambedkar's emphasis on scientific temper and planned economic development also supports 

SDG 9 on Industry, Innovation, or Infrastructure. Thus, his philosophy stands as a moral guide for 

integrating social and ecological sustainability. 

6. Ambedkarite Perspective on Resource Management 

Ambedkar's reflections upon water, land, and agriculture bring to light his ecological sensitivity. 

He recognized the significance of water as a national resource and favored for the establishment of 

equitable distribution mechanisms as the Chairman of Drafting Committee of Indian Constitution. 

His ideas can be interpreted through the integrated resource management of today: natural 

wealth is collectively owned to ensure the well-being of all citizens. 

In the context of climate change, Ambedkarite thought encourages a just transition wherein 

the leap to green economies does not marginalize vulnerable groups but empowers them through equal 

access to technology, employment, and resources. 

7. Environmental Ethics and Constitutional Morality 

Ambedkar introduced the concept of constitutional morality, the spirit of fairness, equality, and 

respect for human dignity enshrined in the Constitution. Environmental justice logically follows from 

this concept because environmental protection is a constitutional duty under Article 51A(g). 

A constitutional morality-guided society owes it to its citizens to ensure environmental 

sustainability, not as charity, but as due justice. Thus, Ambedkar's vision is of deep relevance in 

environmental governance and ecological lawmaking. 

8. Ambedkar and Indigenous Knowledge Systems 

Ambedkar recognized the wisdom and resilience of India's indigenous and rural communities. 

Their traditional ecological practices represent sustainable models of living in harmony with nature. 

Integrating indigenous knowledge into environmental policy will help restore ecological balance and 

strengthen social equity values consistent with the Ambedkarite philosophy. 

9. Discussion 

Reinterpreting Ambedkar's ideas within environmental discourse opens new pathways for 

achieving sustainable justice. It shifts environmentalism from being a technical issue to a moral and 
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social responsibility. Environmental degradation often reflects social discrimination the worst 

consequences are faced by people at the bottom of the social pyramid. 

Ambedkar's humanism lays the framework to rectify these injustices through inclusive 

participation, education, and democratic policymaking. His call for equality in each and every 

dimension finds resonance in contemporary ecological movements that underscore the rights-based 

approaches to sustainability. 

10. Conclusion 

The philosophy of Dr. B. R. Ambedkar continues to shine bright as a guiding force toward true 

environmental justice and equity. His ideas on social democracy, constitutional morality, and 

economic justice naturally extend into the environmental domain. As India aspires for sustainable 

development, an Ambedkarite approach to progress is bound to be inclusive, ethical, and ecologically 

balanced. By embedding his values into environmental policy and education, we can foster a future 

whereby liberty, equality, and fraternity are expressed not only in human relations but also in our 

relationship with nature. 
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Abstract: 

This study examines the growing presence and influence of Ambedkarite voices in Indian media, 

highlighting their role in challenging caste-based inequalities and reshaping public discourse. Through 

digital platforms, independent journalism, and social media advocacy, Ambedkarite thinkers, activists 

and content creators are expanding democratic participation and asserting marginalized perspectives. 

Their interventions critically address issues of social justice, representation, and constitutional values, 

often countering mainstream narratives. The paper analyzes how these voices contribute to a more 

inclusive media landscape by foregrounding Dalit experiences, promoting Ambedkarite thought, and 

strengthening the struggle for equality in contemporary India. 
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Introduction:  

Ambedkarite, Media in India  

Ambedkarite voices in Indian media have historical roots in Dr. B.R. Ambedkar's own 

publications like Mooknayak and Bahishkrit Bharat, which provided a platform for the marginalized 

people. Today, in 21st century, these voices are carried by independent journalists, social media 

activists, blogs, and some regional and independent media that directly address caste issues and 

provide an alternative to mainstream media that is often perceived as upper-caste dominated and 

biased. These media outlets challenge the status quo, highlight the struggles of Dalits, and promote 

education, empowerment, and social justice. Motivated by the mainstream media's neglect of Dalits 

people launched several newspapers and periodicals to articulate the concerns of the marginalized and 

to agitate for their rights.  

Dr. Babasaheb Ambedkar’s publications included Mooknayak (The Leader of the Voiceless), 

Bahishkrit Bharat (Excluded India), Janata, and Prabuddha Bharat (An Awakened India). These 

papers aimed to educate, organize, and empower Dalits by raising awareness about caste 

discrimination and advocating for social mobility and dignity. A significant portion of Ambedkarite 

media now thrives on social media, blogs, and independent news web portals. Journalists use these 

platforms to report on caste discrimination, not only in India but also among distribution communities, 

and to highlight the achievements of marginalized people.  

These outlets are seen as more authentic in portraying the struggles and resilience of 

marginalized communities, often providing content that mainstream media avoids. This alternative 

media landscape challenges the biases found in mainstream Indian newsrooms, which are often 

dominated by upper-caste individuals and can be influenced by the government as a major advertiser.  

Objectives and Research Method:  

1. To understand the nature of Dalit media in Indian in 21st Century. 

2. To know the use of social media as the Ambedkarite voices. 

Descriptive research method has used for this research paper and secondary data collection methods 

is used for the data collections.   

Indian Dalits Movements:  

Dalit movements are a series of organized social and political efforts in India aimed at 

achieving equality and social justice for Dalits (formerly known as "untouchables"). Key historical 

movements include the reformist efforts of Mahatma Jyotirao Phule and Dr. B.R. Ambedkar's 

leadership and conversion to Buddhism, and the Dalit Panthers in the 1970s. Contemporary activism 

continues through organizations like the National Dalit Movement for Justice and the political 

mobilization by parties such as the Bahujan Samaj Party, Vanchit Bahujan Aghadi, etc. These 

https://www.google.com/search?q=Mooknayak&sca_esv=247386aaf4f72303&sxsrf=AE3TifP3Qnl32teyY1Sf4Q5K0XmlLT70DA:1762853228045&ei=bAETaaK4ApG94-EPl9uUgAw&ved=2ahUKEwiFiqqo5emQAxXn6zgGHVAhK9EQgK4QegQIARAB&uact=5&oq=The+Ambedkarite+Voices+in+Media+in+India&gs_lp=Egxnd3Mtd2l6LXNlcnAiKFRoZSBBbWJlZGthcml0ZSBWb2ljZXMgaW4gTWVkaWEgaW4gSW5kaWEyCBAAGKIEGIkFMgUQABjvBTIFEAAY7wUyBRAAGO8FMgUQABjvBUi7SFCyOliSPHACeAGQAQCYAa0CoAHgA6oBBzAuMS4wLjG4AQPIAQD4AQGYAgOgAtgBwgIKEAAYsAMY1gQYR5gDAIgGAZAGA5IHAzIuMaAH8AWyBwMwLjG4B8QBwgcFMi0xLjLIBx8&sclient=gws-wiz-serp&mstk=AUtExfDOdHUGDgrLZxBJsrqlZq1_5b6I0EBhV3jJPzBvHlLBrAgqL7QpjnatGbSn51jRTIROEgOtu04fshK8q0azh-Rv7SzYIIiKJbKG3N2zjqtNRcTbDpYSPYOpjlCYA2Kpz0t8xDsyqek85CVLWryfWW2fsmHoHl77u2uMf3W27jwQoveyA3ivNbcQNR6eneyFBS9X0MSYQ9BH3EbbbbfdRUh23B7ul1h2tp3ENcGIzbwtHAAObgO5m8z3gi39bxK5ZfhBBaLEcEslgp9R4EwxTfl0&csui=3
https://www.google.com/search?q=Bahishkrit+Bharat&sca_esv=247386aaf4f72303&sxsrf=AE3TifP3Qnl32teyY1Sf4Q5K0XmlLT70DA:1762853228045&ei=bAETaaK4ApG94-EPl9uUgAw&ved=2ahUKEwiFiqqo5emQAxXn6zgGHVAhK9EQgK4QegQIARAC&uact=5&oq=The+Ambedkarite+Voices+in+Media+in+India&gs_lp=Egxnd3Mtd2l6LXNlcnAiKFRoZSBBbWJlZGthcml0ZSBWb2ljZXMgaW4gTWVkaWEgaW4gSW5kaWEyCBAAGKIEGIkFMgUQABjvBTIFEAAY7wUyBRAAGO8FMgUQABjvBUi7SFCyOliSPHACeAGQAQCYAa0CoAHgA6oBBzAuMS4wLjG4AQPIAQD4AQGYAgOgAtgBwgIKEAAYsAMY1gQYR5gDAIgGAZAGA5IHAzIuMaAH8AWyBwMwLjG4B8QBwgcFMi0xLjLIBx8&sclient=gws-wiz-serp&mstk=AUtExfDOdHUGDgrLZxBJsrqlZq1_5b6I0EBhV3jJPzBvHlLBrAgqL7QpjnatGbSn51jRTIROEgOtu04fshK8q0azh-Rv7SzYIIiKJbKG3N2zjqtNRcTbDpYSPYOpjlCYA2Kpz0t8xDsyqek85CVLWryfWW2fsmHoHl77u2uMf3W27jwQoveyA3ivNbcQNR6eneyFBS9X0MSYQ9BH3EbbbbfdRUh23B7ul1h2tp3ENcGIzbwtHAAObgO5m8z3gi39bxK5ZfhBBaLEcEslgp9R4EwxTfl0&csui=3
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https://www.google.com/search?q=Dalit+Panthers&oq=Indian+Dalits+Movements&gs_lcrp=EgZjaHJvbWUyBggAEEUYOTIICAEQABgWGB4yDQgCEAAYhgMYgAQYigUyDQgDEAAYhgMYgAQYigUyDQgEEAAYhgMYgAQYigUyDQgFEAAYhgMYgAQYigUyBwgGEAAY7wUyCggHEAAYogQYiQUyCggIEAAYgAQYogTSAQkyNTk4ajBqMTWoAgCwAgA&sourceid=chrome&ie=UTF-8&mstk=AUtExfCIop82QaAbNuZKARY7HufTcP1aCueINtZBsA46Qi5E6DmVz3xshbIXdsStO0zxz5-isnN3iCYdZiSilyq1SvPksV0ffRpECSR_bIyn4DeVQZ0WoOl54tXWemm1tlmJ-yKqfEmTQKYWuUHag0WkFuYpTcJYhJUOiNzmh-fZsxGkGwM&csui=3&ved=2ahUKEwih957M8umQAxX86qACHVvmL-QQgK4QegQIARAE
https://www.google.com/search?q=National+Dalit+Movement+for+Justice&oq=Indian+Dalits+Movements&gs_lcrp=EgZjaHJvbWUyBggAEEUYOTIICAEQABgWGB4yDQgCEAAYhgMYgAQYigUyDQgDEAAYhgMYgAQYigUyDQgEEAAYhgMYgAQYigUyDQgFEAAYhgMYgAQYigUyBwgGEAAY7wUyCggHEAAYogQYiQUyCggIEAAYgAQYogTSAQkyNTk4ajBqMTWoAgCwAgA&sourceid=chrome&ie=UTF-8&mstk=AUtExfCIop82QaAbNuZKARY7HufTcP1aCueINtZBsA46Qi5E6DmVz3xshbIXdsStO0zxz5-isnN3iCYdZiSilyq1SvPksV0ffRpECSR_bIyn4DeVQZ0WoOl54tXWemm1tlmJ-yKqfEmTQKYWuUHag0WkFuYpTcJYhJUOiNzmh-fZsxGkGwM&csui=3&ved=2ahUKEwih957M8umQAxX86qACHVvmL-QQgK4QegQIARAF
https://www.google.com/search?q=Bahujan+Samaj+Party+(BSP)&oq=Indian+Dalits+Movements&gs_lcrp=EgZjaHJvbWUyBggAEEUYOTIICAEQABgWGB4yDQgCEAAYhgMYgAQYigUyDQgDEAAYhgMYgAQYigUyDQgEEAAYhgMYgAQYigUyDQgFEAAYhgMYgAQYigUyBwgGEAAY7wUyCggHEAAYogQYiQUyCggIEAAYgAQYogTSAQkyNTk4ajBqMTWoAgCwAgA&sourceid=chrome&ie=UTF-8&mstk=AUtExfCIop82QaAbNuZKARY7HufTcP1aCueINtZBsA46Qi5E6DmVz3xshbIXdsStO0zxz5-isnN3iCYdZiSilyq1SvPksV0ffRpECSR_bIyn4DeVQZ0WoOl54tXWemm1tlmJ-yKqfEmTQKYWuUHag0WkFuYpTcJYhJUOiNzmh-fZsxGkGwM&csui=3&ved=2ahUKEwih957M8umQAxX86qACHVvmL-QQgK4QegQIARAG


Worldwide International Inter Disciplinary Research Journal (A Peer Reviewed Referred)   ISSN – 2454 - 7905 

Vol. I, ISSUE–CXXXVIII, 4th&5thDec.2025, SJIF Impact Factor: 8.542 Page -38 

movements have been crucial in challenging the caste system and advocating for legal safeguards, 

political representation, and economic upliftment.  

Early efforts like the Satyashodhak Samaj (founded by Mahatma Jyotirao Phule) and the Adi-

Dharma Movement challenged caste-based hierarchy and promoted equality. A pivotal figure, Dr. 

Babasaheb Ambedkar led the mass conversions from Hinduism to Buddhism in 1956, establishing the 

Dalit Buddhist movement to reject the caste system and embrace social and political engagement. In 

Madras Presidency, his Self-Respect Movement was a major force against Brahminical dominance.  

Newsroom (Print and Broadcast Media) ecosystems are often seen as biased against Dalits and 

Adivasis, which can influence hiring and story selection. Without a strong presence of Dalit voices, 

the media fails to understand and accurately represent the lived experiences of the community.  

Dalit Media in 21st Century:  

In the 21st century, Ambedkarite media has been fundamentally transformed by the advent of 

digital platforms and social media, which serve as a vital "counter-public sphere" to the upper-caste-

dominated mainstream media in India. This shift has enabled the direct, rapid, and global 

dissemination of Dalit perspectives, fostering a cultural renaissance and robust activism rooted in Dr. 

Babasaheb. Ambedkar's ideology of justice, dignity, and resistance.  

 Historically, mainstream Indian media has been criticized for its lack of social diversity and 

its tendency to ignore or misrepresent Dalit, Adivasi and gender issues, reflecting a ‘white men's eyes 

and a white perspective’ in its coverage of caste and gender conflicts. Digital media allows 

Ambedkarites to bypass these traditional gatekeepers and tell their own stories without intermediaries. 

Online platforms and social media sites (X, Facebook, YouTube, etc.) have become primary arenas 

for Ambedkarite discourse and activism. They provide spaces for writers, scholars, and activists to 

share articles, essays, videos, and personal experiences, building solidarity across geographical 

boundaries. 

These new media enable the documentation of unprocessed, unmediated stories directly from 

affected people, covering topics such as caste discrimination, social injustice, and identity. This 

increased visibility has brought local issues to national and international attention. Ambedkarite media 

in the 21st century fuels a vibrant cultural renaissance. Ambedkar's life and ideas are prominently 

featured in films, poetry, music, visual art, and online discussions, challenging stereotypes and 

promoting Dalit achievements and resilience.  

Ambedkarites Prominent Platforms and Campaign:  

Ambedkarites today engage through various platforms, with primary campaigns focused on 

social justice, constitutional rights awareness, and political representation for marginalized 

communities. In the 21st century, prominent Ambedkarite media in India have largely shifted towards 

digital platforms and independent publications to counter the under-representation in mainstream 

media.  

Round Table India (RTI): 

 A widely recognized and influential online portal that focuses on an informed Ambedkarite 

perspective, offering sharp analysis and commentary on caste, politics, and social justice issues. It has 

become a significant space for anti-caste discourse.The web portal you're asking about is Round Table 

India – For An Informed Ambedkar Age (Round Table India), a website that publishes articles, 

analysis, and other content related to social justice, politics, and culture from an Ambedkarite 

perspective. This is distinct from Round Table India, which is a separate, non-political, and non-

sectarian organization of young men focused on national development through service and fellowship 

projects. It Publishes articles, opinion pieces, and archives focused on social justice, anti-caste issues, 

political commentary, and cultural analysis through the lens of Dr. Babasaheb Ambedkar. Purpose of 

this web portal is to provide a platform for informed discussion and to promote the ideas and legacy 

of Dr. B.R. Ambedkar and to promote fellowship, goodwill, and nation-building through service-

oriented projects.  

https://www.google.com/search?q=Satyashodhak+Samaj&oq=Indian+Dalits+Movements&gs_lcrp=EgZjaHJvbWUyBggAEEUYOTIICAEQABgWGB4yDQgCEAAYhgMYgAQYigUyDQgDEAAYhgMYgAQYigUyDQgEEAAYhgMYgAQYigUyDQgFEAAYhgMYgAQYigUyBwgGEAAY7wUyCggHEAAYogQYiQUyCggIEAAYgAQYogTSAQkyNTk4ajBqMTWoAgCwAgA&sourceid=chrome&ie=UTF-8&mstk=AUtExfCIop82QaAbNuZKARY7HufTcP1aCueINtZBsA46Qi5E6DmVz3xshbIXdsStO0zxz5-isnN3iCYdZiSilyq1SvPksV0ffRpECSR_bIyn4DeVQZ0WoOl54tXWemm1tlmJ-yKqfEmTQKYWuUHag0WkFuYpTcJYhJUOiNzmh-fZsxGkGwM&csui=3&ved=2ahUKEwih957M8umQAxX86qACHVvmL-QQgK4QegQIBBAB
https://www.google.com/search?q=Adi-Dharma+Movement&oq=Indian+Dalits+Movements&gs_lcrp=EgZjaHJvbWUyBggAEEUYOTIICAEQABgWGB4yDQgCEAAYhgMYgAQYigUyDQgDEAAYhgMYgAQYigUyDQgEEAAYhgMYgAQYigUyDQgFEAAYhgMYgAQYigUyBwgGEAAY7wUyCggHEAAYogQYiQUyCggIEAAYgAQYogTSAQkyNTk4ajBqMTWoAgCwAgA&sourceid=chrome&ie=UTF-8&mstk=AUtExfCIop82QaAbNuZKARY7HufTcP1aCueINtZBsA46Qi5E6DmVz3xshbIXdsStO0zxz5-isnN3iCYdZiSilyq1SvPksV0ffRpECSR_bIyn4DeVQZ0WoOl54tXWemm1tlmJ-yKqfEmTQKYWuUHag0WkFuYpTcJYhJUOiNzmh-fZsxGkGwM&csui=3&ved=2ahUKEwih957M8umQAxX86qACHVvmL-QQgK4QegQIBBAC
https://www.google.com/search?q=Adi-Dharma+Movement&oq=Indian+Dalits+Movements&gs_lcrp=EgZjaHJvbWUyBggAEEUYOTIICAEQABgWGB4yDQgCEAAYhgMYgAQYigUyDQgDEAAYhgMYgAQYigUyDQgEEAAYhgMYgAQYigUyDQgFEAAYhgMYgAQYigUyBwgGEAAY7wUyCggHEAAYogQYiQUyCggIEAAYgAQYogTSAQkyNTk4ajBqMTWoAgCwAgA&sourceid=chrome&ie=UTF-8&mstk=AUtExfCIop82QaAbNuZKARY7HufTcP1aCueINtZBsA46Qi5E6DmVz3xshbIXdsStO0zxz5-isnN3iCYdZiSilyq1SvPksV0ffRpECSR_bIyn4DeVQZ0WoOl54tXWemm1tlmJ-yKqfEmTQKYWuUHag0WkFuYpTcJYhJUOiNzmh-fZsxGkGwM&csui=3&ved=2ahUKEwih957M8umQAxX86qACHVvmL-QQgK4QegQIBBAC
https://www.google.com/search?q=Round+Table+India+%E2%80%93+For+An+Informed+Ambedkar+Age&sca_esv=2286498253ea9ec4&sxsrf=AE3TifN5c0ZQLw57UvdH8cVIQ_s40j67hQ:1762922989453&ei=7REUaciyG8nU4-EP9_KDsAY&ved=2ahUKEwjPj5uL6OuQAxWvumMGHcRdHigQgK4QegQIARAB&uact=5&oq=round+table+india+web+portal/+Round+Table+India+%E2%80%93+For+An+Informed+Ambedkar+Age&gs_lp=Egxnd3Mtd2l6LXNlcnAiUHJvdW5kIHRhYmxlIGluZGlhIHdlYiBwb3J0YWwvIFJvdW5kIFRhYmxlIEluZGlhIOKAkyBGb3IgQW4gSW5mb3JtZWQgQW1iZWRrYXIgQWdlSMM2UPESWL0scAF4AZABAJgB8QGgAYUFqgEFMC4xLjK4AQPIAQD4AQH4AQKYAgOgAokEwgIKEAAYsAMY1gQYR8ICBRAhGKABwgIFECEYnwWYAwCIBgGQBgiSBwUxLjAuMqAH-QmyBwMyLTK4B4AEwgcFMi0yLjHIBx4&sclient=gws-wiz-serp&mstk=AUtExfBwYO7usIt_rrhCJge5pUgzaWyvOnSnGig9qmnE1y_wftPXeEaEZ3eyVC32L8Mt36ceakzX98RQzlpgtJFAFI9mdPxyBUOtznkIypk7CJjcBHnRo9RBmPQ_v9xxCL1Ovx2zG5u21-AQXvx6B06WN58Qaex-9vCxrGaxGhkMsa_CNLQ9riXk77ySS-pNizYr-i19kexZVInTAeEVK-SiBWm8eh-scRo_5VqYUFe0Nl05iDFSiC74cShsetzv4pQ5MOmxpl1EpjOIce4xXjR6EPl_&csui=3
https://www.google.com/search?q=Round+Table+India+%E2%80%93+For+An+Informed+Ambedkar+Age&sca_esv=2286498253ea9ec4&sxsrf=AE3TifN5c0ZQLw57UvdH8cVIQ_s40j67hQ:1762922989453&ei=7REUaciyG8nU4-EP9_KDsAY&ved=2ahUKEwjPj5uL6OuQAxWvumMGHcRdHigQgK4QegQIARAB&uact=5&oq=round+table+india+web+portal/+Round+Table+India+%E2%80%93+For+An+Informed+Ambedkar+Age&gs_lp=Egxnd3Mtd2l6LXNlcnAiUHJvdW5kIHRhYmxlIGluZGlhIHdlYiBwb3J0YWwvIFJvdW5kIFRhYmxlIEluZGlhIOKAkyBGb3IgQW4gSW5mb3JtZWQgQW1iZWRrYXIgQWdlSMM2UPESWL0scAF4AZABAJgB8QGgAYUFqgEFMC4xLjK4AQPIAQD4AQH4AQKYAgOgAokEwgIKEAAYsAMY1gQYR8ICBRAhGKABwgIFECEYnwWYAwCIBgGQBgiSBwUxLjAuMqAH-QmyBwMyLTK4B4AEwgcFMi0yLjHIBx4&sclient=gws-wiz-serp&mstk=AUtExfBwYO7usIt_rrhCJge5pUgzaWyvOnSnGig9qmnE1y_wftPXeEaEZ3eyVC32L8Mt36ceakzX98RQzlpgtJFAFI9mdPxyBUOtznkIypk7CJjcBHnRo9RBmPQ_v9xxCL1Ovx2zG5u21-AQXvx6B06WN58Qaex-9vCxrGaxGhkMsa_CNLQ9riXk77ySS-pNizYr-i19kexZVInTAeEVK-SiBWm8eh-scRo_5VqYUFe0Nl05iDFSiC74cShsetzv4pQ5MOmxpl1EpjOIce4xXjR6EPl_&csui=3
https://www.google.com/search?q=Round+Table+India&sca_esv=2286498253ea9ec4&sxsrf=AE3TifN5c0ZQLw57UvdH8cVIQ_s40j67hQ:1762922989453&ei=7REUaciyG8nU4-EP9_KDsAY&ved=2ahUKEwjPj5uL6OuQAxWvumMGHcRdHigQgK4QegQIARAC&uact=5&oq=round+table+india+web+portal/+Round+Table+India+%E2%80%93+For+An+Informed+Ambedkar+Age&gs_lp=Egxnd3Mtd2l6LXNlcnAiUHJvdW5kIHRhYmxlIGluZGlhIHdlYiBwb3J0YWwvIFJvdW5kIFRhYmxlIEluZGlhIOKAkyBGb3IgQW4gSW5mb3JtZWQgQW1iZWRrYXIgQWdlSMM2UPESWL0scAF4AZABAJgB8QGgAYUFqgEFMC4xLjK4AQPIAQD4AQH4AQKYAgOgAokEwgIKEAAYsAMY1gQYR8ICBRAhGKABwgIFECEYnwWYAwCIBgGQBgiSBwUxLjAuMqAH-QmyBwMyLTK4B4AEwgcFMi0yLjHIBx4&sclient=gws-wiz-serp&mstk=AUtExfBwYO7usIt_rrhCJge5pUgzaWyvOnSnGig9qmnE1y_wftPXeEaEZ3eyVC32L8Mt36ceakzX98RQzlpgtJFAFI9mdPxyBUOtznkIypk7CJjcBHnRo9RBmPQ_v9xxCL1Ovx2zG5u21-AQXvx6B06WN58Qaex-9vCxrGaxGhkMsa_CNLQ9riXk77ySS-pNizYr-i19kexZVInTAeEVK-SiBWm8eh-scRo_5VqYUFe0Nl05iDFSiC74cShsetzv4pQ5MOmxpl1EpjOIce4xXjR6EPl_&csui=3
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An online portal and forum that amplifies Dalit-Bahujan voices, publishing articles and 

commentary on underrepresented issues and offering an educational resource on the social, political, 

and cultural aspects of caste. (Website: https://www.roundtableindia.co.in/)  

Dalit Camera: Dalit Camera 

  It is a news website and YouTube channel set up in 2011 by Raees Mohammed, previously 

Ravichandran Bathran to document life in India from the perspective of Dalit, Adivasi and Bahujan 

people and other minorities living in India. It has been described as the first use of videos uploaded 

on social media to highlight the difficulties faced by Dalit students. By 2014, Dalit Camera had a 23 

member team working with four video cameras. Initially attracting attention in Andhra Pradesh, 

Telngana by then it was also being viewed by significant numbers in the states of Kerala, West Bengal, 

and was gaining viewers elsewhere in India and worldwide. It has been described as the first use of 

videos uploaded on social media to highlight the difficulties faced by Dalit students. 

Aside from documenting, for example, the reaction of Dalit women to an incident of rape, it 

has showcased Dalit music and the activist-writer Arundhati Roy, whom it has also criticized. Being 

online, it by-passes the distribution problems of previous attempts to provide a media outlet for the 

Dalit people print publications struggle to survive because sales outlets are often reluctant to be 

considered associated with the Dalit movement. 

The Dalit Camera YouTube channel was created by Raees Mohammad after he had been 

attacked by a group of Akhil Bharatiya Vidyarthi Parishad supporters on the campus of English and 

Foreign Languages University (EFLU), Hyderabad, Andhra Pradesh, for being a left-wing student 

leader. He says, he started the channel to give a voice to give Dalit movements a voice on the internet 

because mainstream media doesn't cover their issues. He is a Dalit from the state of Tamil Nadu and 

has finished his Ph.D. from Indian Institute of Advanced Studies in Shimla. The members of Dalit 

Camera have pooled in money from their own resources to cover stories for their YouTube channel. 

They also claim to have raised funds from their funds. In order to leave the caste system and 'bury his 

Hindu identity', Ravichandran Bathran converted into Islam and became Raees Mohammad on 20 

January, 2020.  

A YouTube channel that uses video, photography, and interviews to document the experiences 

of marginalized communities through grassroots journalism. This initiative uses video and new media 

to document the experiences, struggles, and voices of Dalits, often providing raw, ground-level 

perspectives that are ignored by mainstream media. 

The Mooknayak:  

Meena Kotwal is an Indian journalist, and the founder of The Mooknayak, an online news 

channel and website focused on social justice for the Dalit, minority and marginalised people. A 

contemporary digital news portal named after Ambedkar's historical newspaper, focusing on Dalit-

related news and often prompting official intervention in cases of discrimination. The Mooknayak is 

an online news website founded in 2021 that focuses on social justice for Dalits and marginalized 

communities. Its name, which means 'the leader of the voiceless' honours the Mooknayak newspaper 

founded by Dr. Bhimrao Ambedkar in 1920 and reflects the work of its founder, Dalit journalist Meena 

Kotwal. 

The Mooknayak covers stories related to Dalits and other marginalized groups in India. Kotwal 

has described it as "a Dalit-centred newsroom." 

Meena Kotwal founded the online version of The Mooknayak in 2021, and by 2023, the 

organization employed 15 journalists, including 9 full-time. News articles are written in English and 

Hindi, and journalists produce videos for the associated YouTube channel. By March 2023, the 

YouTube channel had 50,000 subscribers. The Mooknayak online news outlet is crowdfunded and has 

received approximately $12,000 from the Google News Initiative and around $6,000 from a YouTube 

training program.  

 

 

https://www.roundtableindia.co.in/
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Hashtag Activism:  

Campaigns like #DalitLivesMatter, #WhyLoiter, and #DalitWomenFight have gained 

prominence, using the power of social media to raise awareness about caste-based violence, public 

harassment, and the specific struggles of Dalit women and gender based discrimination. Hashtag 

activism movements are online social and political movements that use hashtags on social media to 

raise awareness, organize support, and advocate for change.  

These movements, like #MeToo and #BlackLivesMatter, have become powerful tools for civic 

engagement by creating a central point for discussion and enabling broad participation on social and 

political issues. While they have been effective in driving awareness and sometimes even offline 

action, they also face criticism regarding their limitations and potential for misuse.  

 Hashtags allow for the rapid spread of information and personal stories related to a specific 

cause, reaching a wider audience than traditional methods alone. They provide a way for like-minded 

individuals to connect, share experiences, and build a sense of community around a common issue, 

even when they are geographically dispersed. Hashtags can be used to organize collective action, such 

as online petitions or by pressuring individuals, companies, or governments for change. Movements 

like #BlackLivesMatter and #MeToo have brought global attention to systemic issues, prompting a 

broader public conversation. Hashtag activism can be a catalyst for offline protests and other forms of 

civic engagement.  

Examples of movements 

➢ #MeToo: A movement against sexual assault and harassment, encouraging survivors to share 

their experiences and expose offenders. 

➢ #BlackLivesMatter: A movement that began in response to police brutality and systemic racism 

against Black people. 

➢ #BringBackOurGirls: Raised global awareness about the kidnapping of 276 schoolgirls by Boko 

Haram in Nigeria, leading to international pressure for their rescue. 

➢ #IStandWithAhmed: A movement that supported a Muslim teenager who was arrested for 

bringing a homemade clock to school, which was mistaken for a bomb. 

➢ #WhyIStayed: A movement that aimed to educate the public about the complexities of domestic 

violence by giving survivors a platform to explain why they stayed in abusive relationships.  

⚫ Velivada:  

An online platform dedicated to Ambedkarite and anti-caste discussions and literature. The 

Velivada web portal is an independent online news and opinion platform that focuses on issues 

relevant to the Dalit-Bahujan communities in India. Its mission is to provide an independent voice 

and a platform for expressing the ideas, history, and aspirations of these marginalized groups, which 

the founders believe are often sidelined or misrepresented by mainstream media.  

The term "velivada" historically refers to the outskirts or periphery of a village, often inhabited 

by marginalized communities. The portal reclaims this term as a symbol of an independent voice from 

the margins. The portal publishes articles, opinion pieces, and news on topics related to caste 

discrimination, social justice, equality, and human rights. It aims to bring out the caste realities that 

are kept hidden. The site is strongly inspired by the philosophy and teachings of Dr. B.R. Ambedkar, 

prominently featuring his writings, speeches, and quotations. Its tagline is "Educate, Agitate, 

Organize," a well-known slogan associated with the Ambedkarite movement. 

➢ Independent Journalism: Velivada emphasizes its independence, stating it is not supported by 

any corporate entities or political parties. It relies on support from its readers and the community 

to sustain its operations. 

➢ Community Representation: The portal serves as a platform for the Dalit-Bahujan perspective, 

creating an independent space for dialogue and information dissemination crucial for social 

movements. (www.velivada.com).  

 

 

https://www.google.com/search?q=%23MeToo&sca_esv=2286498253ea9ec4&sxsrf=AE3TifNUn_LkdgLhJRAtuUWdLmAQpwxuMg:1762923602536&ei=UhQUadO4IL7ug8UP76WE6Aw&oq=Hashtag+Activism&gs_lp=Egxnd3Mtd2l6LXNlcnAiEEhhc2h0YWcgQWN0aXZpc20qAggCMgUQABiABDIFEAAYgAQyBRAAGIAEMgUQLhiABDIFEAAYgAQyBRAAGIAEMgYQABgWGB4yBhAAGBYYHjIGEAAYFhgeMgYQABgWGB5I-SBQAFgAcAB4AJABAJgB5QGgAeUBqgEDMi0xuAEByAEA-AEC-AEBmAIBoAKGApgDAJIHAzItMaAHmQmyBwMyLTG4B4YCwgcDNC0xyAcd&sclient=gws-wiz-serp&ved=2ahUKEwioh5qr6uuQAxX63TgGHVR1Dm0QgK4QegYIAQgAEBI
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⚫ Dalit News Network:  

Another online platform that reports on news and issues relevant to the Dalit community. The 

Dalit News Network (DNN) is an active digital media platform based in New Delhi that focuses on 

news and issues concerning the oppressed and disadvantaged sections of society in India. It covers a 

range of topics including crime and atrocities against Dalits, politics and representation, Dalit issues, 

policy and advocacy, opinion and analysis, and success stories. In addition to its website, DNN Hindi 

maintains an active presence on social media platforms, including a popular YouTube channel and 

Facebook page, where it posts news reports, videos, and analysis. The service is run by a media 

platform based in New Delhi, which emphasizes its commitment to independent 

journalism.(www.dnnhindi.in) 

⚫ Khabar Lahariya:  

This stands out as India's only digital rural news network run by women from Dalit, tribal, 

Muslim, and backward castes, using local dialects to report on grassroots issues and act as a local 

watchdog. Khabar Lahariya is a digital news portal and the country's only women-run, independent 

rural news organization in India. It was founded in 2002 as a newspaper and now operates with an all-

women network of reporters who cover news in rural dialects of Hindi, with an emphasis on issues 

relevant to ordinary people's daily lives. Their web portal can be found at Khabar Lahariya. Khabar 

Lahariya focuses on local and grassroots issues that are often overlooked by mainstream media. The 

organization employs an all-women team of journalists from rural backgrounds. It publishes in various 

rural dialects of Hindi, including Bundeli, Avadhi, and Bajjika. The digital platform reaches millions 

of people each month. In addition to its news portal, Khabar Lahariya offers English content through 

its #KLHatke subscription, as noted on its Instagram page.  

⚫ Bhim Army: This youth-led organization extensively uses Facebook and Twitter to mobilize 

support, share updates, and create pressure for accountability through coordinated online 

campaigns and live streams.  

❖ Publications and YouTube Channels:  

⚫ Dalit Dastak:  

Dalit Dastak is founded by Ashok Das, this platform started as a print magazine in 2012, which 

is later ceased print due to costs in 2022 and evolved into a prominent YouTube channel with a large 

subscriber base. It focuses on highlighting the achievements and positive aspects of the Dalit 

community alongside their struggles. Dalit Dastak (दलित दस्तक) which translates to approximately "Dalit 

Knock" or "Dalit Presence/Call" is a prominent Indian media organization and publication dedicated 

to highlighting the issues, news, and voices of the marginalized Dalit, Bahujan, and Adivasi 

communities. It operates as a monthly magazine, a news website (dalitdastak.com), a popular 

YouTube channel (with over 1 million subscribers), and a publishing house (Das Publication). 

 The content focuses on systemic caste discrimination, social justice, the rights of marginalized 

communities, and the achievements of individuals from these backgrounds, topics often overlooked 

by mainstream media in India. It was founded by journalist Ashok Das (also known as Ashok Kumar) 

in June/July 2012. Its goal is to provide a platform for the "voiceless" and force the broader media 

landscape to acknowledge and address issues pertinent to the Bahujan community. Dalit Dastak 

provides news, opinion articles, and videos on political and social events affecting the Dalit 

community. Through Das Publication, it publishes books related to the Bahujan movement and 

literature. It uses various social media platforms (Facebook, X, Instagram) to connect with its audience 

and raise awareness. It actively shares success stories of individuals from disadvantaged backgrounds 

to inspire others. Dalit Dastak is an influential example of independent media in India, addressing the 

lack of representation for marginalized communities in traditional news outlets.  

⚫ Forward Press: 

 An English magazine and web portal that covers a wide range of issues relating to the Bahujan (Dalit, 

Adivasi, OBC) communities, playing a crucial role in disseminating anti-caste information and 

analysis.The Forward Press web portal is a bilingual (English-Hindi) news and features website that 

https://khabarlahariya.org/
https://www.instagram.com/khabarlahariya/
https://www.dalitdastak.com/
https://www.forwardpress.in/en/
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focuses on issues and interests of the majority population in India, primarily through the lens of 

Bahujan leaders like Mahatma Jotiba Phule and Dr. B.R. Ambedkar. The site also publishes books 

under the imprint Forward Press Books.  

 The portal provides news, features, and analysis on topics relevant to India's marginalized majority.It 

is guided by the principles of leaders like Jotiba Phule and B.R. Ambedkar, aiming to bring their 

ideology and message to a wider audience. In addition to the website, Forward Press also publishes 

books. It is a bilingual platform, offering content in both English and Hindi.  

⚫ The Ambedkarite Today:  

 A civil rights magazine dedicated to ending caste apartheid, gender-based violence, Islamophobia, 

and Brahmin supremacy. "The Ambedkarite Today" is an independent online civil rights magazine 

and media platform that focuses on Dalit, Bahujan, and anti-caste issues. It is dedicated to promoting 

the principles of B. R. Ambedkar, including equality, liberty, and the annihilation of the caste system. 

The platform aims to shed light on caste realities often overlooked by mainstream media and fight 

against caste apartheid, Brahmin supremacy, gender-based violence, and Islamophobia. 

 It publishes articles, opinion pieces, historical analyses, and news on a range of topics 

including, the life and works of Dr. B.R. Ambedkar, Historical events related to the anti-caste 

movement, Current political and social issues facing Dalit and Bahujan communities in India and 

globally, Women's rights and the contributions of Dalit feminists and leaders., Ambedkarite Buddhism 

(Navayana Buddhism) and its associated social change movements. The magazine operates under the 

famous Ambedkarite motto: "Educate, Agitate, Organize".  

⚫ Conclusion:  

 The broader term "Ambedkarite" refers to a person who follows the philosophy and ideology of Dr. 

Babasaheb Ambedkar, which advocates for social justice, human rights, and the empowerment of 

oppressed communities. This philosophy continues to influence political parties, social movements, 

and intellectual discourse in contemporary India. In 21st century most of the social movements are 

using the new media for the highlights the voices of marginalized.  Thserfore,  related organizations 

include Dalit News - News That Matters (www.dalitnews.in) and various international and national 

Dalit solidarity networks like the International Dalit Solidarity Network (IDSN) and the National 

Campaign on Dalit Human Rights (NCDHR) While much 21st-century media is digital. Traditionally 

print media continues to exist, with publications like the Daily Samrat, a prominent Ambedkarite 

Marathi newspaper with a strong social commitment. Other Marathi and Hindi language periodicals 

such as Dhammayan, Anarya Bharat, and Dainik Bhimpukar are also part of this vibrant press. These 

media initiatives collectively work to challenge the upper-caste perspective that often prevails in 

Indian mainstream media and carry forward the journalistic legacy of Dr. B.R. Ambedkar, who 

himself started several influential newspapers in the 20th century.  
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Abstract: 

This paper explores the symbolic and cultural value of the Indian Constitution especially the 

illustrated manuscript and the architectural representations of Indian democracy, which are still the 

house of Parliament and Rashtrapati Bhavan. It suggests that these artifacts work as intertwined 

cultural texts connecting the ancient civilizational past of India with the postcolonial democratic 

version. The Constitution is considered as an artistic and pedagogical project worked out by Nandalal 

Bose and the tradition of Shantiniketan, in which the illustrations incorporate history and aesthetic 

philosophy into the text on which the nation was founded. Likewise, architectural shapes of parliament 

house and rashtrapati bhavan, which are initially British imperial designs, have been redefined after 

independence as an architectural representation of sovereignty, continuity, and power of democracy. 

The paper demonstrates the role of constitutional symbols, state emblems, rituals, and built 

environments in creating a political meaning, affirming normative ideals, and acting as the contested 

landscapes of national identity through a multidisciplinary approach with reference to art history, 

political theory, and architectural studies. The discussion shows that the political icons in India are 

dynamic and that there are constant negotiations on the influence of colonialism, the ancient and the 

modern issues of democracy. 

Keywords: Constitution, Indian Parliament, Architecture, Symbolism, Cultural Legacy 

Introduction 

The most widely touted proclaimed longest written constitution in the world and democratic 

genius in legal engineering is the Constitution of India, which the world adopted on Jan. 26, 1950. 

However, apart from textual and legal importance, one can also distinguish an excellent artistic side 

of it that is neglected by the majority of people. The copy which was then closely printed in calligraphy 

by Prem Behari Narain Raizada was lavishly drawn upon by Nandalal Bose and his students of Kala 

Bhavana, Shantiniketan. They are not merely displays but pictorial presentations of the civilizational 

process which India had undergone, the air of unity in multiculturality, fairness and cultural 

preservation (Gupta, 2015). 

The psychological-cultural consciousness of India is situated in the monumental complex on the 

Raisina Hill in New Delhi of the Indian Parliament (Sansad Bhavan) and the Rashtrapati Bhavan. 

These buildings were designed during the British colonial period as a component of the new imperial 

capital of the design of Sir Edwin Lutyens and Sir Herbert Baker and which were intended to convey 

a message of the British Empire in India. However, the reuse of the same buildings was redefined in 

1947 when the buildings became the symbols of Indian democracy, sovereignty, and culture continuity 

since the period of independence (Tillotson, 2014). 

It is this British-part and Indian-part heritage that makes the complex about the Parliament and 

Rashtrapati Bhavan one of the most remarkable among the places of governance in the globe. The 

paper addresses how architectural symbolism and cultural heritage are used in such institutions where 

the sites of imperial empire are transformed into the icon of democratic identity and national pride. 

The researcher in this paper discusses the visual representation of the Indian Constitution as a 

narrative that supports the piece of text. It puts the art object into the intellectual and political 

environment of post-1940s India and explains how even the very language of the images used in the 
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Constitution can be construed to suggest the newly discovered identity of the postcolonial Indian 

nation. States narrate the legitimacy using symbols. The Constitution and the Parliament have a 

distinctly rich symbolic ground in India: the Constitutional ideals of the Constitution are contained in 

the terribly brief rhetorical text of the Preamble; the State Emblem and the flag utilize the iconography 

of antiquity in relating the present republic with the distant past of India; the structures and procedures 

of the Parliament practice the performativity of democratic sovereignty. The question which the 

present paper will pose entails the following statement: How do these symbols bring about and 

perpetuate civic identity and power? What are the historically constructed formations of them, and 

what they have been contested in the politics of postcolonial life? 

The responses to these questions will be given through implementing a textual analysis of 

material concerning the constitution (debates of the Constituent Assembly), visual analysis of the 

emblems and flags, and architectural analysis of the Parliament House, and the current debates 

regarding the use of emblems by people and by the courts. The symbols of the authorities are put in 

the bigger cultural flows Ashokan Buddhist iconography, the planning and architecture of the colonial 

period, and the political discourses of the modern period where symbolism may be found as a 

historically constructed and politically exploited phenomenon. 

Methodology 

It is a qualitative and interpretative study. They include: primary texts (the Preamble and main 

passages of the Constituent Assembly Debates), government and parliamentary descriptive 

publications, the contemporary press and judicial sources relating to the use of emblems and 

redevelopment of the parliament. The analysis techniques are (1) close textual analysis of 

constitutional words and arguments so as to isolate symbolic registers; (2) visual semiotic analysis of 

State Emblem and flag; and (3) architectural and performative analysis concerning the Parliament 

House and the processes within it in terms of official description and historical documents. In more 

controversial issues (e.g. the abuse of the emblem, a new building of the Parliament), I rely on current 

reporting, to prove that the symbolism is still pertinent in politics. 

Literature Review 

The concept of the symbolism of the Constitution is what scholarly literature dwells on 

condensed statements of national narratives (Neo, 2025). Studies both of political anthropology and 

of legal theory have found that constitutions are not simply a legal tool, but a performative artifact: 

the language and those rites of the political (oaths, inauguration, flag waving) have the capacity to 

produce civic meanings that do not necessarily belong to jurisprudence. The literature of architecture 

and power brings out how the urban spaces of colonial and postcolonial cities engrave power: the 

civic buildings internalize and re-use the imperial aesthetics to justify the present state (urban studies 

and architectural history literature). Finally, the new building works, the debate about the abuse of 

symbols, the last political debates about deconstructing flags and emblem, etc. have all been the target 

of recent commentary suggesting the recent fight to challenge the visual and spatial heritage of the 

state. 

Historical Context: The Making of Imperial Delhi 

New Delhi was established in 1911 after the King George V announced that Calcutta was 

leaving the capital to Delhi, the historical centre of the Indian empires. Lutyens and Baker were called 

in to plan a new imperial city which would exude a certain degree of grandeur and permanence (Irving, 

1981). 

The Rashtrapati Bhavan (previously the Viceroy house) was designed as the main climax of this 

imperial ensemble a house that was a representation of the British control of the Indian subcontinent. 

The administrative center of the new capital was planned to be the Council House that was to serve 

as future Parliament of India. 

The style of architecture that was used was a combination of classical European structures 

domes, colonnades and axial planning combined with Indian elements, like jaalis (perforated screens), 

chhatris (domed pavilions) and red sandstone ornamentation. This architectural amalgamation became 
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the Indo-Saracenic or Imperial Classicism which aimed to establish a certain sense of superiority and 

at the same time a show of admiration to Indian tradition (Metcalf, 1989). 

Symbolism in the Architecture of the Indian Parliament 

The Indian Parliament, the work of Sir Herbert Baker which was built in 1927 is circular in 

shape which is a symbolic gesture which can be traced to both classical and Indian cosmological 

notions. The circular form, surrounded by 144 sandstone columns, prompts the ideas of continuity, 

unity and inclusivity, which were subsequently understood as the democratic circle of debate (Sinha, 

2017). 

The Lok Sabha Chamber is the heart of the matter as it contains the will of the people. The 

circular form and domed top make it look like universal order and the harmony of the whole, much 

like the stupas of ancient Buddhism like Sanchi. Imperial geometry and Indian materiality are mixed 

by the use of red and cream sandstone which is a result of Mughal traditions. 

The Parliament after independence was not seen as a colonial administrative building but as a 

temple of democracy. The Sarnath Lion as the Ashokan capital, the portraiture of Gandhi in the 

chambers, and the elements of native symbolism gave the Parliament the aspect of a living archives 

of the ethos of Indian civilization (Gupta, 2020). 

Rashtrapati Bhavan: From Viceroy’s Palace to People’s House 

The Rashtrapati Bhavan, the residence of the President of India, has been the biggest and most 

complex of the palaces worldwide. It was designed by Lutyens and was completed in 1929 and 

initially served as the Viceroy house, a temple to the British imperial power. 

It combines the elements of Western classicism in the form of the great dome and the axial 

symmetry with Indian decorative idioms. The lotuses, bells, elephants and jaalis are motifs inspired 

by the Sanchi Stupa, but the deep ties of the Indian artistic traditions can be traced in the dome (Guha-

Thakurta, 1992). 

This former colonial house was later on after 1947, the Rashtrapati Bhavan, or the home of the 

elected Head of State. This change was a literal symbolic inversion of that very building which 

formerly symbolized imperial conquest now symbolizes the power of republicanism and constitutional 

democracy (Patel, 2018). 

Nowadays, the spaces of Rashtrapati Bhavan are used to hold national ceremonies, state visits, 

and cultural diplomacy with its Mughal Gardens, Durbar Hall and Ashoka Hall. Every detail of 

architecture and ritualised practice is supportive of the continuity of India between past and 

governance. 

Symbolic Transformation After Independence 

After gaining independence, the Indian state had to overcome the challenge of changing colonial 

signs of power into the manifestations of national sovereignty. Rather than destroying imperial 

architecture, the leadership of India led by Jawaharlal Nehru chose between appropriation and 

reinterpretation. 

The British crown on official seals was substituted by the Lion Capital of Ashoka, a symbol of 

ancient dharma and justice painted in top of the Parliament building. It is now the Tricolor flag flying 

over Rashtrapati Bhavan and the Durbar Hall that used to be the throne room of the Viceroy that the 

President is sworn into office (Sarkar, 2012). 

Therefore, they were spaces that were re-written semantically: the imperial signs of power were 

transformed into the democratic signs of sovereignty. In this metamorphosis, India was able to recreate 

its modern identity with the denial of the colonial past as a result of contextualizing it on the basis of 

indigenous meaning systems (Kagal, 1997). 

Cultural and Artistic Legacy 

The Parliament house and Rashtrapati Bhavan represent an instance of the dialogue between art 

and politics that have existed in India since times immemorial. Their carvings, motifs and space 

designs are reflection of pluralistic cultural ethos of India. 
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Having been designed by Lutyens and named after the classical Indian horticulture, the Mughal 

Gardens intertwine British landscaping with Mughal geometry to symbolize the interactions between 

the civilizations (Bhatia, 2019). The Durbar Hall combines the elements of Buddhist architecture, 

Hindu architecture, and Islam architecture in that, India had a mixed cultural heritage. Post-

independence commissioned murals, sculptures, and works in the Parliament portray the struggle 

against British rule, the ideals of Gandhian policies, and localized art forms to transform political 

architecture into a museum of the national culture (Chopra, 2020). This aesthetic democracy through 

which art tells political ideals is still developing as a component of civic identity of India. The Indian 

architectural system is a language of power, legitimacy and identity, a semiotic system. The 

Rashtrapati Bhavan and Parliament represent the palimpsest of Indian modernity in which layers of 

history are present in the same edifice (D'Souza, 2015). Their metaphoric elasticity makes them fit the 

shifting political discourses of imperial, republican and developmental without their cultural echoes 

being lost. It is this flexibility that has made them remain as architectural emanations of the plural and 

shifting democracy in India.  

The Artistic Genesis of the Indian Constitution 

In 1948, the illustration work of the Indian Constitution started at Shantiniketan under the 

direction of Nandalal Bose, one of the most prominent disciples of Rabindranath Tagore and also one 

of the most influential personalities of the Bengal School of Art. Artists like Beohar Rammanohar 

Sinha, Kripal Singh Shekhawat and others helped Bose. The group aimed at interpreting every part of 

the Constitution visually in accordance to its philosophical nature (Sinha, 2013). 

It used ornamental borders each page that were inspired by the Indian traditional motives, and 

the first pages of every part had the full-page illustrations of the important events in Indian history 

during the Vedic period all the way to the freedom struggle. The blend of indigenous artistic modes 

with a modern national symbolism was Bose, who developed a completely Indian visual grammar that 

appealed to the constitutional principles of the country. 

Thematic Symbolism and Iconography 

The examples of Indian Constitution are done chronologically and thematically, and it 

encompasses the cultural, historical, and moral development of the Indian civilization. All illustrations 

are unique periods or philosophical concepts that pertained to the section of the constitution they are 

accompanied by. 

● Vedic and Epic Periods: in the first pages, the scenes of the Vedas, the Mahabharata and the 

Ramayana are depicted, which is a reference to the philosophical depth and moral culture of 

India (Mukherjee, 2016). 

● Buddhist and Mauryan Periods: The depiction of Emperor Ashoka and the elements of 

Buddhist monks underlines the ideals of peace, dharma, and moral rules and regulations in the 

Preamble that demanded justice and equality. 

● Medieval India: The examples of Mughal architecture and the cultural life show the Indian 

syncretic heritage, which was a result of constitutional adherence to secularism and cultural 

pluralism. 

● Freedom Movement: The last pages illustrate the independence movement and there are 

images of Mahatma Gandhi, Dandi March and the Quit India movement and this is in line with 

the spirit of liberty and self-determination in the Constitution. 

The artistic narrative then passes on to the period of spiritual antiquity to the modern nationhood 

and the narrative is the way of the Indian nation finding its maturity in democracy. It took India hard 

earned independence in 1947 and this was just the initial stage of building a strong nation. Among the 

other important processes, the writing of the Constitution was a torturous one. It took nearly years 

before visionary men like, Dr. B.R. Ambedkar, N. Gopalswami and K.M Munshi prepared this basic 

document. At the time of draft, it was resolved that they should not be written alone but be also 

illustrated because the Constitution must not be a piece of law only but must also be a work of art in 

honor of years of the rich heritage of this nation. 



Worldwide International Inter Disciplinary Research Journal (A Peer Reviewed Referred)   ISSN – 2454 - 7905 

Vol. I, ISSUE–CXXXVIII, 4th&5thDec.2025, SJIF Impact Factor: 8.542 Page -47 

In keeping with this, it was the mandate of a gifted artist, Nandalal Bose, at Shantiniketan and 

his pupils to create painted compositions and sketches to this text which lies at the center of it. This 

brilliant club was also comprised of five women artists whose contribution to the historic undertaking 

was also to be made namely Gauri Bhanja, Jamuna Sen, Amala Sarkar, Nibedita Bose and Bani Patel. 

Their art was to depict in a visual form the highest ideals and also aspirations of new India. This was 

the beginning of the work on the creation of the largest world constitution. 

Another artist- Prem Bihari Raza was created by a family of calligraphers, who took time and 

efforts to come up with the longest handwritten constitution in English, Hindi was written by Vasant 

Krishan Vaidya. It is a marvelous work of the authors and designers that must be recalled numerous 

times. The entire process that involved drafting, drafting, writing and illustration took 5 years to 

complete. 

It should be noted that one of the influences of the artistes of India has been the luxurious designs 

of the Ajanta and Bagh Caves, which are products of the orientalian carver of Chola art, Deccani 

miniature, and poster art of the 19 th and 20 th century India. At the beginning of each of the chapters, 

the authors have provided an illustration or two that has a distinct perspective. The drawings are placed 

chronologically starting with the oldest civilisation in India -indus valley Civilization and then the 

struggle of independence.  

A constitution is the most sacrosanct report of the land. The law is based on it that regulates the 

state of affairs, democracy, and justice. Nevertheless, the Constitution of India is not just another legal 

text. It is also a picture piece of art. The original copy is a mixture of both art and law and was written 

by hand in calligraphic precision by Prem Behari Narain Raizada and drawn by Nandalal Bose and 

his disciples of Shantiniketan. This Constitution of India includes historical, mythological, 

philosophical, and national identity in 22 millennia exemplifications. Filled with interpretative 

richness, very elaborate, these art pieces render the Constitution more of an artefact of culture and 

history, rather than a legal statute. The praise can be no greater to the syncretic Indian history, and its 

democratic aspirations. 

Front cover of the constitution 

  

  

  

  

 The Constituton has the National 

emblem on the cover page as well 

as a well-organized arrangement of flowers in a V-shape. Lotuses image 

cannot be confused with the political one. The blooming lotuses were a 

recurrent emblem of Hinduism, Buddhism and Jainism. These 

blossoming lotuses should be viewed rather as an embodiment of a nation 

that has emerged out of its history. These thought-provoking artworks 

within the Indian Constitution are best examined and deciphered: 

 

  

The constitution of 

India starts off with 

the National 

Emblem which was 

learnt at the well-

known Lion Capital 

of Ashoka who was 

the Emperor of the Mauryan Empire, at Sarnath and which symbolizes 

pride.  The logo includes 4 lions and a Dharma Chakra. The lion capitals 
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represent 4 noble truths in Buddhism- life is suffering, the cause of suffering/ dukkha is desire and 

greed, the solution to dukkha is detachment and lastly the practice of 8-fold path to be at peace.Lion 

capitals are placed on a pedestal which represents a 4 spoke wheel generally known as Ashoka Chakra. 

The Ashoka Chakra, or the Dharmachakra is the symbol of the progress, perpetual movement and 

harmony. Also, it has 24 spokes that symbolize 24 hours of a day. The symbol has an inscription-

'Satyamev Jayate',which means, Truth Alone Triumphs. Here the animals which are lion, elephant, 

horse, bull- are believed to be the guards of the 4 directions. The other interesting thing about this part 

is that it is surrounded by thick and beautiful borders. 

These 22 illustrations do not occur by chance. They were carefully selected to give an idea of 

the course of Indian civilization. Since the Indus Valley Civilization with the seals to the turmoil of 

the independence movement, they represent the conscious and chronological narratives. They are 

there to remind people that past is not a relic but living power that determines the future of the nation. 

Every section of the Constitution is framed by an illustration, which places it in the cultural memory. 

The mezzo range of the themes in the artwork spiritual, political, artistic, and historical draws a 

description of what Indian identity is about throughout centuries. 

There are elaborate ornamented borders to the introductory pages of every section of the constitution. 

The Preamble is embellished with a detailed edge with symbols of cultures that illustrate the past and 

the present of the nation. It has four corners with an image of a cow, an elephant, a tiger and a horse 

whereas the rest of the border is adorned with beautiful lotus flowers and peacocks. The other pages 

represent a standard Talapatra fashion border. 

 

  

  

  

  

  

The Constitution starts with a seal of the Indus valley civilization, zebu 

bull, a sign of economic success, and early city-state sophistication. The 

decision to introduce this image in Part I, which is about the Union and 

the territories, will make us aware of the fact that the Indian subcontinent 

has experienced the organized polity and governance since millennia. 

The opening page of the Constitution contains one of the most interesting illustrations. It has a humped 

bull seal and the script that still remains unreadable of the Harappan civilisation. The illustrator has 

put it under the conscious intention to attract attention to the Indus valley where the primeval 

civilization of ancient India was conceived. Seals were dug in this area, which were the symbols of a 

social, political and cultural order aroused since time immemorial. The seal forms the very start of the 

definition of civilization that has been transmitted across the generations to the present-day era. 

  

  

  

  

  

Part II, the part concerning 

citizenship, is presented 

afterwards with a scene of a Vedic gurukul, a symbol of an ancient Indian-

rooted culture of knowledge and wisdom. It refers to the fact that 

education and cultural identity were always combined in Indian mind. 

Gurukul system of education has been a part of Indic education system. Part II of the Constitution that 

concerns the citizenship starts with the illustration of an ashram where there are four ascetic figures 

praying and performing yajnas. The beginning is symbolic of the performance of the yajna. The 
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background is the green forest that is all around the hermitage. We can observe the yogis in their 

typical dress, in their tied buns and their long beards; they are the carriers of the knowledge and 

wisdom contained in the Vedas. Among them are animals imprisoned in cages. Overall, a peaceful 

coexistence is brought to the foreground. This summarizes the concept of the fact that to a nation to 

prosper, people must lead a mindful life, without disturbing the 

natural order. 

  

  

  

  

Part III, which describes 

Fundamental Rights, 

features a scene of the Ramayana. The allegory of the moral 

responsibilities of the rulers and the natural rights of people, 

Rama, Sita and Lakshman represent the image of dharma 

overcoming adharma. Part III, which is about fundamental rights, 

opens with a Ramayana scene. The scene depicts Shri Ram, Devi Sita, and Shri Lakshman sitting on 

the Pushpak Vimana and as they come back to Ayodhya after 14 years of exile and triumph over the 

dreadful Ravan who has committed evil acts. There are implications of this illustration. To begin with, 

it symbolizes the victory of Dharma over Adharma, which means the victory of good over corrupt. 

Secondly, it also emphasizes the need to perform the assigned roles diligently in a way that has to be 

in line with one principle. 

  

  

  

  

The Bhagavad Gita as 

presented in Part IV which is equivalent to the Directive Principles 

of State Policy is also convincing. The discussion of Krishna with 

Arjuna at Kurukshetra is a metaphor of moral and ethical 

imperatives of rulers, which requires the state to maintain justice. It is Bhagavad Gita that is a revered 

part of the Mahabharata epic. This is an everlasting story that is still relevant in the current times due 

to its ageless philosophies. A heartrending analogy may be made in Part IV of the Indian Constitution, 

in which the Author of the Indian Constitution penetrates into the Directive Principles of State Policy. 

Arjuna is a troubled armoured warrior with the thought of killing and even killing his beloved ones. 

Krishna is holding the reins with vast eyes and with one hand pointing to himself, asking him to go 

about his business and leave the mayhem of it to him. Krishna discusses the values of detachment, 

acceptance, impermanence and righteousness. Virtually, the graphic artist may wish to indicate that 

in the overall good, the state must perform some steps under 

stoicism. 

  

  

  

   

The Constitution is not 

restricted to mythological pomp. It also glorifies great historical 

characters that influenced Indian fate. Part V on the Union is 

decorated with the first sermon of Gautama Buddha, which is an 

adornment of enlightenment and moral rule. Part V of the Constitution that deals with the behavior of 

the President and Vice President, portrays Buddha in enlightenment, surrounded by his disciples, 
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pioneering his first sermon. This depiction is an indication of the awakening of Buddha which is an 

upward movement of his consciousness. It is an oblique allusion to the fact that the Union government, 

and its main elements, including the Executive, the Legislature, and the Judiciary, is supposed to strive 

to be a true representation of the enlightened ideals that are embodied by the wisdom and 

consciousness of Buddha. 

  

  

  

  

The idea of non-violence is 

one of the foundations of the Indian moral philosophy and a 

presence of Mahavira in Part VI supports this principle. Next section 

that is concerned with the functions and powers of States has the image of Vardhamana Mahavira, the 

24 th Trithankara in a meditative pose. It is amongst the few coloured pictures in the constitution. We 

all are aware that Mahavira was well known by his non-violence or Ahimsa. This depiction is probably 

initiating the states to pursue the non-violence path in exercising their authority. 

  

  

  

  

Part VII includes 

Ashoka, a Mauryan emperor who converted to Buddhism and 

converted the rest of Asia. His peace mission is a replica of the 

hopes of social harmony in the Constitution. Without the efforts 

of King Ashoka, the spread of the Buddhism teachings would 

not have been successful, he sent the Buddhist monks to 

different parts of the world including the parts of modern-day Sri Lanka, Macedonia, Egypt and Tibet. 

The political power of King Ashoka is very deeply embedded in the Republic of India represented by 

the Lion Capital and the Wheel of Dharma, which draws inspiration on the legacy of the greatest 

empire of South Asia to enhance values of harmony and equality. The painting is done in typical 

Ajanta manner as can be seen in the way they are done with bare chest and jewellery. King Ashoka is 

shown as riding on a bejewelled elephant, with his entourage. 

  

  

  

 Gandharvas are mythical 

figures in Hindu pantheon, 

serving as messengers between gods and humans. The bejewelled 

Gandharva, depicted in his typical pose, marks the opening of Part 

VIII of the Constitution. 

  

  

  

  

  

  

 Meanwhile, the court of King Vikramaditya, known for its patronage 

of scholars and artists, finds its place in Part IX, dedicated to panchayati 

raj. Emperor Vikramaditya, one of the central figures found in the 

ancient Indian literature, is depicted in Part 9 of the Constitution.. He 



Worldwide International Inter Disciplinary Research Journal (A Peer Reviewed Referred)   ISSN – 2454 - 7905 

Vol. I, ISSUE–CXXXVIII, 4th&5thDec.2025, SJIF Impact Factor: 8.542 Page -51 

can be seen seated on a majestic throne, surrounded by an entourage comprising of singers, dancers 

and animals engaged in a rhythmic ecstacy. Renowned for his governance, tolereance towards diverse 

beliefs, and his passion for art and literature, Vikramaditya is considered as an epitome of good 

governance. 

  

  

  

   

The medieval period is 

represented with a composition of Mughal Emperor Akbar’s court 

in Part XIV, a nod to his administrative prowess and syncretic 

approach to governance. Emperor Vikramaditya, one of the 

central figures found in the ancient Indian literature, is depicted in 

Part 9 of the Constitution. He can be seen seated on a majestic 

throne, surrounded by an entourage comprising of singers, 

dancers and animals engaged in a rhythmic ecstacy. Renowned for his governance, tolereance towards 

diverse beliefs, and his passion for art and literature, Vikramaditya is considered as an epitome of 

good governance. Part XIV of the Constitution of India, consists of articles on services under the 

Union and States.The Mughal Empire left an indelible mark on India during its 225-year presence, 

marked by battles, alliances, the emergence of new arts and architecture, and various other activities. 

The roots of revenue administration are believed to be traced back to the Khilji empire. The pictorial 

art illustrating Akbar's court and his administrative duties seems to mirror the provisions of the 

Constitution. One can see the typical Mughal architecture, as was prominent during the reign of Akbar, 

such as the tall gateways.  

  

  

  

  

The illustrations take a 

turn towards resistance and defiance with the inclusion of 

Chhatrapati Shivaji Maharaj and Guru Gobind Singh in Part XV, 

devoted to elections an assertion that democracy is built on the 

foundation of courage and self-determination. While Shivaji is 

celebrated for his heroism and indomitable spirit, Guru Gobind 

Singh Ji, the last Sikh Guru, is renowned as the founding figure of the valorous Sikh warrior 

community. In Part XV of the constitution, dedicated to the essence of democracy and elections, these 

two historical leaders are portrayed with daggers, swords, and 

crowns held high. 

As the Constitution 

moves into its latter 

sections, the illustrations 

pay homage to India’s 

long and arduous fight for independence. Mahatma Gandhi 

appears in two separate depictions: leading the Dandi March and 

visiting Noakhali, the former for civil disobedience, the latter 

alludes to his moral compass. The independence movement was 

filled with numerous trials and significant social events. 

Mahatma Gandhi's iconic struggle against the British administration is widely acknowledged. Clad in 

simple attire, barefoot, with visible sinews, the image in Part XVII vividly represents his famous Dandi 



Worldwide International Inter Disciplinary Research Journal (A Peer Reviewed Referred)   ISSN – 2454 - 7905 

Vol. I, ISSUE–CXXXVIII, 4th&5thDec.2025, SJIF Impact Factor: 8.542 Page -52 

March, also known as the Salt Satyagraha, protesting against the unjust taxes on salt. The image is 

captioned with the date on which the Satyagraha began - 12th of April, 1930.  

  

  

  

  

Netaji Subhas Chandra Bose 

stands tall in Part XIX, saluting the Azad Hind Fauj, symbolizing the 

indomitable spirit of resistance. Netaji was a revolutionary leader who 

boldly confronted the British army in defiance of brutal colonial rule. A 

contemporary of Mohandas Gandhi, he is depicted alongside his armed 

retinue. Dressed immaculately and formally, he stands tall, pride evident in his eyes as he salutes the 

flag. Netaji played a key role in the formation of the Indian army, which also included the first only-

women regiment.   

  
The Constitution concludes with landscapes Himalayan peaks in Part XX, rolling desert dunes 

in Part XXI, and boats sailing across the waters in Part XXII. These depictions are symbolic of India’s 

diverse terrain and the geographical unity that binds its people together. This scene serves as a symbol 

of the diverse and rich geography of India. The Himalayas not only boast rich biodiversity but also 

stand as the tallest mountain range of the planet. The muted shades capture the natural beauty of the 

snowy Himalayas depicted in this setting. The Himalayas act as a natural boundary in the North of 

India. 

  

  

  

  

  

  

Incorporating these illustrations was a profound act of nation-building. 

These visuals serve as a moral and cultural conscience, urging future 

generations to remember that democracy is not just about laws and 

statutes it's about the people, their stories, their struggles, and their 

triumphs. A scene of the Indian Sea is sketched in the last section of the Constitution that mentions 

the commencement and repeal. Waterways have been a prominent mode of transportation since the 

Indus Valley Civilization, and have been used by people from across the world to reach mainland 

India. India has a vast coastline, which gives it access to three different water bodies - the Arabian 

sea, the Bay of Bengal and the Indian ocean. This image depicts the turbulent nature of the water 

bodies, which require a certain amount of skills to cross.  
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Lastly, I want to conclude by highlighting the simple yet sophisticated 

black cover. The back cover of this document is adorned with a golden 

wreath of flowers set against a striking black background. This elegant 

design, invariably, adds a touch of sophistication to our book of 

Constitution.  

At a time when digital renditions of the Constitution often exclude 

these, it’s imperative to re-engage with them. Each brushstroke by Nandalal Bose and his team; every 

carefully chosen motif, is a testament to the grand vision of a nation that sought to define itself. 

Through its imagery, the Constitution tells a story one that is as grand, complex, and enduring as India 

itself. 

Art as a Constitutional Language 

The illustrations operate as an alternative language of the Constitution, transforming abstract 

legal concepts into tangible cultural imagery. As Bose intended, these visuals made the document 

accessible beyond literate elites, allowing citizens to emotionally connect with the nation’s 

foundational text (Desai, 2020). 

The Constitution’s art can be viewed through the lens of visual semiotics, where imagery 

functions as a sign system communicating values such as justice, equality, and fraternity (Chatterjee, 

2019). For instance, the use of motifs from temple murals and folk art invokes traditional authority, 

while depictions of modern leaders emphasize progress and reform. This blend of visual traditions 

articulates the hybridity of the Indian identity a synthesis of continuity and change. 

Emblems and Flag: Ancient Iconography Reinscribed 

The Lion Capital and State Emblem 

India’s State Emblem is a stylized adaptation of the Lion Capital of Ashoka from Sarnath, 

adopted on 26 January 1950. The Lion Capital four Asiatic lions standing back-to-back on a circular 

abacus decorated with wheels and animals carries layered meanings: royal authority, moral law 

(dharmachakra), and connection to Buddhist moral kingship as reinterpreted by Ashoka’s conversion 

and edicts. By choosing the Ashokan capital as the state emblem, the framers invoked antiquity, ethical 

rulership, and a pan-Indian civilizational heritage that predates colonial rule. This choice functions 

symbolically to legitimate the postcolonial republic through a historical lineage of moral governance.  

The National Flag and Wheel (Ashoka Chakra) 

The flag’s adoption similarly draws on Ashokan symbolism: the central wheel (Ashoka Chakra) 

in the flag references moral law and forward motion. The tricolour’s saffron, white, and green layers 

were assembled through political negotiations that sought to balance historical continuity and modern 

political commitments. The incorporation of the Ashoka Chakra visually ties the flag to the emblem 

and the same claim to ethical universality. Together, emblem and flag operate as a visual-political 

dyad that fuses antiquity, moral aspiration, and modern statehood.  

Parliament House: Architecture, Space, and Ceremony 

Colonial Architecture and Postcolonial Reuse 

The Old Parliament House (Sansad Bhavan) in New Delhi was designed by Edwin Lutyens and 

Herbert Baker and opened in January 1927; after Independence it was repurposed as the seat of India’s 

legislative organs (Lok Sabha and Rajya Sabha). The building’s circular plan, sandstone façade, and 

imperial provenance reflect a colonial urbanism that the independent state reterritorialized: by housing 

the Constituent Assembly and later the Parliament, the building’s imperial symbolism was re-signified 

as the locus of democratic sovereignty. Architectural scholars emphasize how former imperial 

buildings can be re-appropriated to embody new republican meanings while also carrying traces of 

colonial forms and hierarchies. 
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Spatial Rituals and Performative Sovereignty 

The everyday rituals of Parliament oath-taking by members, the President’s Address, the 

Speaker’s procession, the use of the parliamentary mace and symbolic regalia are performative 

enactments that present the state’s authority to the public. These rituals map legal authority onto bodies 

and spaces, turning the building into a stage where sovereignty is repeatedly re-enacted. The use of 

ceremonial language, seating arrangements, and architectural sightlines together produce a theatrical 

space of legitimacy where the Constitution’s authority is made visible and experiential. 

Aesthetic Nationalism and Cultural Legacy 

The illustrated Constitution reflects the ideology of aesthetic nationalism the belief that art can 

embody and transmit the moral vision of a nation. The artwork’s integration of pan-Indian themes 

reinforced the idea of India as a continuous civilization despite colonial ruptures. 

In this sense, Bose’s illustrations can be interpreted as a visual constitution of India’s cultural 

sovereignty (Mitter, 1994). Just as the text codified the political foundations of the Republic, the 

visuals codified its cultural legitimacy. The Indian Constitution thus became not only a legal document 

but a symbolic manuscript, linking the new nation to its civilizational lineage. 

Preservation, Display, and Public Engagement 

The original illustrated copies of the Indian Constitution are preserved in helium-filled cases in 

the Parliament of India. However, despite their historical and artistic value, public awareness about 

these illustrations remains limited. Digital reproductions and exhibitions by institutions like the 

National Archives of India and the Indira Gandhi National Centre for the Arts (IGNCA) have begun 

to reintroduce these artworks to public consciousness (IGNCA, 2022). 

Contemporary scholars and curators advocate for integrating these illustrations into civic 

education and art history curricula, arguing that they offer insights into how visual culture contributed 

to the making of modern India (Raman, 2021). 

Dr. B. R. Ambedkar’s Role 

Both Parliament House (built 1921–1927) and Rashtrapati Bhavan (completed 1929) were 

originally imperial structures meant to symbolize the authority of the British Crown. Ambedkar 

recognized that independent India could not merely inherit these buildings unchanged; their political 

meaning had to be transformed. Ambedkar’s work in the Constituent Assembly helped shift the 

symbolism of these structures from representing imperial domination to embodying popular 

sovereignty, constitutional morality, and democratic authority (Austin, 1999). 

In speeches on constitutional democracy, Ambedkar repeatedly emphasized that institutions 

derive their legitimacy not from architecture or tradition, but from the values and norms that govern 

them (Constituent Assembly Debates, 1949). This philosophy served as a conceptual framework for 

reinterpreting Parliament House as the seat of the people’s representatives, rather than the ruler’s 

council, and for transforming Rashtrapati Bhavan from a viceroy’s palace into the residence of a 

constitutional head accountable to the people. 

Ambedkar believed that constitutional morality defined as adherence to the rule of law, equality, 

and restraint was essential for the functioning of Indian democracy (Ambedkar, 1994). His vision 

influenced how institutions like Parliament were expected to conduct themselves. Scholars argue that 

Ambedkar’s philosophy structured the ethical expectations associated with Parliament, framing it as 

a site of deliberation, dissent, and reasoned governance rather than majoritarian display (Bajpai, 2017). 

This moral dimension gave Parliament symbolic significance beyond its physical grandeur. Ambedkar 

made it clear that democratic institutions must be sites of ethical politics, where authority flows from 

constitutional values rather than social hierarchy or inherited power. 

Although Dr. B. R. Ambedkar was not directly involved in the architectural design of the Indian 

Parliament or Rashtrapati Bhavan both of which predate India’s independence he played an 

indispensable role in shaping the institutional, symbolic, and constitutional identity of these buildings. 

As the Chairman of the Drafting Committee of the Indian Constitution, Ambedkar transformed these 
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colonial structures into living embodiments of democracy, giving them new ideological meanings 

through constitutional philosophy. 

When Ambedkar assumed leadership of the Drafting Committee in 1947, both the Parliament 

House and the Viceroy’s House (now Rashtrapati Bhavan) were symbols of colonial dominance, 

intended to convey British imperial power. Ambedkar’s work reframed these structures into the core 

institutions of a sovereign, egalitarian, and republican polity. Under the constitutional framework he 

authored, the Council House became the People’s Parliament, the seat of legislative sovereignty. The 

Viceroy’s House became the Rashtrapati Bhavan, home to a titular president accountable to the 

Constitution, not an imperial monarch. Thus, Ambedkar gave these buildings a new symbolic identity, 

transforming imperial spaces into democratic instruments. 

Reinterpreting India’s Civilizational Heritage 

Ambedkar also played a role in shaping the symbolic universe of the Indian state through his 

support for using Buddhist and Ashokan symbols including the Lion Capital and the Dharma Chakra 

as national emblems. These choices directly influenced the symbolic environments of both Parliament 

and Rashtrapati Bhavan. 

The Sarnath Lion Capital was placed atop the Parliament precinct as the national emblem. The 

Ashoka Chakra became a central national symbol displayed across official institutions. Buddhist 

ethical symbolism infused the moral imagination of the new Republic. 

Scholars argue that Ambedkar’s influence is visible in the adoption of these symbols, which 

projected India’s heritage as ethical, plural, and non-hierarchical (Roy, 2020; Patnaik, 2020). Through 

these choices, Ambedkar helped frame Parliament and Rashtrapati Bhavan as modern institutions 

anchored in an ancient tradition of moral governance rather than colonial authority. 

Dr. B. R. Ambedkar’s Connection to the Illustrated Constitution of India 

Though Nandalal Bose and a group of artists based at Kala Bhavana, Santiniketan, provided the 

artistic embellishment of the Constitution of India, Dr. B. R. Ambedkar has an important intellectual 

and oversight influence in determining the meaning and location of such illustrations. Being the 

Chairman of the Drafting Committee, Ambedkar did not only monitor the textual content but also the 

symbolic structure in which the Constitution would be embedded. His consent and ratification played 

a crucial role in including symbols of civilization, history and culture into the final constitution. 

Ambedkar considered the Constitution as a transformative document that had moral, social and 

political power. Thus, he advocated the fact that the illustrations that were included related the 

democratic future of India to the past. According to scholars, visual culture was considered by 

Ambedkar as a significant means of conveying the constitutional values of equality, liberty, fraternity, 

and justice to a nation with a wide range of literacy levels (Pillai, 2018). Although these images were 

not his design, Ambedkar made sure that these images were consistent with the philosophies behind 

the Constitution (Austin, 1966). 

The engravings at the start of the individual Parts about scenes of Mohenjo-Daro, the Vedic 

culture, the teachings of the Buddha, the Mauryan Empire, medieval India, the freedom movement 

were conceptually quite in line with the principles of social democracy which Ambedkar preached has 

to rest on a deep civilizational basis. According to scholars, the Constitution was not to be understood 

as an ordinary legal instrument but as a cultural text, which sent the message of moral regeneration 

and national unity (Roy, 2020; Patnaik, 2020). 

Moreover, the aesthetic preferences of the Constitution are based on the concept of equality and 

social justice by Ambedkar. The fact that the Buddha with his philosophy which had a significant 

impact on Ambedkar receives the prominence it does depicts the intersection of the intellectual 

worldview and the visual account of the Constitution of Ambedkar. The images of the Ashokan Lion 

Capital, the Dharma Chakra, and other Buddhist symbols speak loudly of the reconsideration of the 

Indian history as based on the traditions of egalitarianity and ethical concepts by Ambedkar 

(Ambedkar, 1994; Mookerjee, 2011). 
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To conclude, the depicted Constitution can be seen as a partnership between the artistic 

imagination and the constitutional philosophy. Though the artistic expertise was provided by Nandalal 

Bose and his team, the ideological framework was provided by Ambedkar so that the illustrations 

were not merely decorative. It was in this interaction that the Constitution became not only a legal 

document, but also a cultural object of the continuity of Indian civilizations and the vision of a 

democratic India. 

Conclusion 

Indian Parliament and Rashtrapati Bhavan are historic symbolic examples of architectural 

hybridity, symbolic support and cultural persistence in India. They are the best representatives of the 

general trend of decolonization by reinterpretation since they were transformed into democratic 

symbols out of the imperial buildings. These buildings recount a civilizational experience of ancient 

dharma to the contemporary constitutionalism through their art, design and spatial symbolism. In both 

buildings, the dialogue of tradition and modernity, the heritage of colonization and the new Indian 

identity is still the way the visual and ideological identity of the Indian Republic is formed. 

The presented Constitution is an example of the union of art, politics and philosophy. Its visual 

program gives a concomitant account to the written one in an attempt to state the vision of India about 

self-rule based on dharma, justice and cultural pluralism. The illustrations in the postcolonial context 

disrupt Western aesthetic hierarchies by defining indigenous aesthetics as means of modernity. 

Additionally, the artwork of the Constitution is a prefiguration of subsequent arguments regarding the 

artistic role in the life of the people, which prefigures the application of the symbolic image in 

parliamentary areas, in payment and in national symbols. As such, the Constitution is a fundamental 

document in both legal and aesthetical terms in the realm of nationhood. 

The examples of the Indian Constitution are an original combination of pictorial art and political 

philosophy. They make the Constitution not a dead legal formula, but a living cultural text. The visual 

narrative and the continuity of the Indian historical history with the Indian civilization ethos made by 

Nandalal Bose and his team in a word and picture became the embodiment of the Indian national 

ideals. With India entering the 21 st century, a review of these illustrations gives a chance to be 

reminded of the cultural fantasy that informed the vision of the Republic. In this way, the Constitution 

is not only a written agreement of law, but also a painted document of identity. 

Symbolism in the Indian Constitution and Parliament has essential legibility work: compressing 

claims to history, ethical ambition and political power into visual, verbal and spatial representations 

which citizens can know and institutions can make reference to. The Preamble, State Emblem, flag 

and Parliament house are a complementary semiotic system that contribute towards creating a 

common civic grammar. However, these symbols are not fixed artifacts, they are constantly 

renegotiated, challenged, and reinvented in the madness of politics in the court case on misuse of 

emblems to discussions of new architectural developments. Historical background (Ashokan 

iconography, colonial architecture) of India and its modern political uses should be considered in 

forming the understanding of its symbolism in the constitution. 

The input of Dr. B. R. Ambedkar in formulating the symbolic, functional, and ideological 

identity of the Indian Parliament and Rashtrapati Bhavan is immense, and long-term. He has not been 

involved in the design of the buildings; he is the author of the constitutional architecture which reused 

them as the central institutions of the Indian Republic. By focusing on constitutional morality, social 

democracy and accountability of the parliament, Ambedkar helped to make these structures a living 

embodiment of justice, equality, and national sovereignty. 
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Abstract 

Dr. Bhimrao Ramji Ambedkar, one of the most profound thinkers of modern India, envisioned 

a society rooted in equality, liberty, and fraternity—principles that extended beyond politics into the 

realm of labour and industrial relations. His understanding of labour rights encompassed not merely 

economic issues but also social justice and human dignity as fundamental to democracy. This paper 

critically examines Dr. Ambedkar’s contributions to labour welfare in India and explores their global 

relevance in the face of precarious employment, digital labour, and neoliberal economic restructuring. 

As a Labour Member of the Viceroy’s Executive Council (1942–46), Ambedkar established key 

protections such as the eight-hour working day, paid leave, maternity benefits, and social insurance—

landmarks that predated or paralleled the International Labour Organization’s (ILO) conventions. 

Anchored in Ambedkar’s concept of social and economic democracy, this study positions his labour 

vision within the global human-rights discourse and argues that his principles remain vital to 

constructing fair and inclusive labour systems in the twenty-first century. The paper concludes that 

Ambedkar’s legacy continues to inspire struggles for decent work, equality, and the humanization of 

labour across borders. 

Keywords: Dr. B. R. Ambedkar, Labour Rights, Social and Economic Democracy, Industrial 

Jurisprudence, Social Justice, Equality and Human Dignity, International Labour Organization, 

Decent Work, Globalization, Workers’ Empowerment 

1. Introduction 

Dr. B. R. Ambedkar’s intellectual and political life embodied a radical synthesis of legal, 

economic, and moral philosophy directed toward one central goal: the emancipation of humanity from 

exploitation and injustice. While Ambedkar is celebrated as the principal architect of the Indian 

Constitution, his role as a pioneer of labour rights remains comparatively less highlighted. Between 

1942 and 1946, as Labour Member in the Viceroy’s Executive Council, Ambedkar drafted and 

implemented an extraordinary range of reforms that fundamentally altered the Indian industrial 

landscape. In Ambedkar’s framework, labour was not merely a factor of production but the living core 

of democracy. He recognized that political liberty without economic and social equality was hollow. 

In his speeches, Ambedkar (1943) repeatedly emphasized that “the essence of democracy lies in the 

recognition of the dignity of labour.” His insistence that workers should have security, fair wages, and 

representation resonated strongly with international labour ideals later consolidated by the ILO. 

This paper traces Ambedkar’s labour vision through three analytical dimensions: (a) the 

historical evolution of his engagement with workers’ rights, (b) his legislative and policy 

contributions, and (c) the continuing global relevance of his ideas. It argues that Ambedkar’s concept 

of social and economic democracy—grounded in justice and fraternity—offers a universal moral 

compass for the twenty-first-century labour movement. 

2. Historical Context: Labour Movements and Ambedkar’s Engagement 

The early twentieth century in India witnessed rapid industrialization, the emergence of trade 

unions, and rising social unrest among workers. Colonial labour laws were largely repressive, 

designed to serve the needs of imperial commerce. When Ambedkar entered public life, the Indian 

working class faced low wages, hazardous conditions, and systemic discrimination, especially against 

Dalits and women. Ambedkar’s early writings—particularly The Problem of the Rupee (1923) and 

States and Minorities (1947)—revealed his deep economic understanding. He recognized that labour 

exploitation was inseparable from caste oppression. In speeches at the Bombay Textile Labour 
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Conference (1938), he argued that industrial democracy could not be achieved without annihilating 

caste hierarchies that divided workers (Ambedkar, 1989). Thus, his approach combined class 

consciousness with social emancipation—a synthesis missing in many Western labour movements. 

Ambedkar’s labour activism was not confined to theory. As a legal scholar, he critiqued colonial 

industrial policy and demanded state responsibility for welfare. His exposure to international 

movements during his studies at Columbia University and the London School of Economics further 

shaped his universalist outlook. He drew upon the ideas of John Dewey, the Fabian Socialists, and the 

early ILO charters, yet reinterpreted them through an Indian moral framework emphasizing dignity 

and fraternity (Zelliot, 2004). 

3. Ambedkar’s Legislative and Policy Contributions 

Ambedkar’s tenure as Labour Member (1942–46) was transformative. Despite limited political 

power under British rule, he introduced numerous social-security measures that laid the foundation of 

post-independence labour jurisprudence. 

3.1 The Eight-Hour Workday and Social Security 

Ambedkar implemented the Factories (Amendment) Bill establishing an eight-hour working 

day—predating similar reforms in many Asian countries. He also introduced the Mines Labour 

Welfare Fund Act, Employees State Insurance Scheme, and Maternity Benefit Act drafts. These 

initiatives institutionalized state-backed welfare, reflecting Ambedkar’s belief that “economic security 

is the basis of political democracy.” 

3.2 Employment Exchange and Skill Development 

Recognizing the importance of planned employment, Ambedkar created the Employment 

Exchange System (1945), which later became the backbone of India’s post-independence job 

placement structure. His insistence on scientific workforce management anticipated the ILO’s later 

emphasis on employment planning. 

3.3 Labour Representation and Collective Bargaining 

Ambedkar restructured the Labour Department to ensure worker representation in industrial 

decision-making. He drafted proposals for tripartite consultation—among employers, employees, and 

the state—echoing the ILO’s tripartism model. His advocacy for equal pay, workplace safety, and 

industrial arbitration marked a decisive move from colonial paternalism toward democratic labour 

governance (Rodrigues, 2002). 

3.4 Women and the Right to Work 

Ambedkar was among the earliest Indian reformers to connect gender equality with labour 

justice. As Law Minister later, he supported the Hindu Code Bill (1948), ensuring women’s rights to 

property and employment. He declared, “I measure the progress of a community by the degree of 

progress which women have achieved.” 

4. Philosophical Foundations: Labour, Justice, and Democracy 

Ambedkar’s labour philosophy rested on the triad of liberty, equality, and fraternity—values he 

drew from Buddhist ethics and Western liberalism alike. He argued that without social and economic 

democracy, political democracy would degenerate into mere formality. His concept of social justice 

went beyond legal equality to encompass substantive empowerment. Labour, for Ambedkar, was a 

moral category: it dignified human life. In Annihilation of Caste (1936), he warned that a society that 

devalues labour “loses the moral basis of its civilization.” He envisioned the state as a moral agency 

responsible for ensuring fair distribution of economic power. Ambedkar’s emphasis on fraternity 

resonates with contemporary discussions of solidarity economy and human-centred development. In 

contrast to Marx’s class conflict model, Ambedkar proposed a democratic transformation of 

production through law, education, and moral awakening. His approach aligns with the ILO’s later 

Declaration on Social Justice for a Fair Globalization (2008), which stresses human dignity as central 

to decent work. 
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5. Global Relevance of Ambedkar’s Labour Vision 

Ambedkar’s labour philosophy transcends national boundaries and speaks to universal 

conditions of exploitation and inequality. His emphasis on dignity and equality aligns with Article 23 

of the Universal Declaration of Human Rights (1948), which guarantees the right to just and 

favourable conditions of work. 

5.1 Ambedkar and the ILO Vision 

Ambedkar’s initiatives anticipated several ILO conventions, including Convention No. 87 

(Freedom of Association, 1948) and Convention No. 100 (Equal Remuneration, 1951). His insistence 

on social insurance and maternity benefits paralleled global labour reforms. Scholars such as Chandan 

(2020) argue that Ambedkar’s legislative foresight placed India among early adopters of social-

security standards in the Global South. 

5.2 Influence on Post-Colonial Labour Jurisprudence 

Post-independence India institutionalized Ambedkar’s principles through the Directive 

Principles of State Policy (Articles 38, 39, 41, 43) of the Constitution, advocating equitable 

distribution of resources and humane work conditions. These provisions have inspired other 

developing nations in South Asia and Africa to integrate social justice into their labour codes. 

5.3 Ambedkar’s Vision in the Global South 

Ambedkar’s advocacy for marginalized workers resonates across the Global South, where 

informal labour dominates. His insistence that “economic democracy is the only safeguard of political 

liberty” (Ambedkar, 1949) has influenced movements for living wages, migrant-worker protections, 

and social inclusion from Latin America to Africa. 

6. Contemporary Challenges: Globalization, Gig Work, and Labour Injustice 

In today’s neoliberal economy, labour faces unprecedented challenges—automation, gig-work 

precarity, and declining union power. Workers in digital platforms often lack social protection and 

recognition as employees. Ambedkar’s principles offer an ethical framework to confront these 

injustices. 

His call for state responsibility, regulation of private power, and dignity of labour provides 

guidance for modern policymakers. The ILO’s Global Commission on the Future of Work (2019) 

echoes Ambedkar’s vision by emphasizing “human-centred growth.” Implementing Ambedkarite 

policies—universal social protection, fair contracts, and representation—can help humanize the gig 

economy. 

Moreover, Ambedkar’s insistence on education and skill development remains critical. Digital 

transformation demands a new form of “knowledge labour,” and as Ambedkar foresaw, education is 

the ultimate weapon for workers’ empowerment. 

7. Conclusion and Recommendations 

Dr. B. R. Ambedkar’s contribution to labour rights constitutes one of the most visionary projects 

in modern social thought. His labour philosophy—anchored in justice, dignity, and democracy—

anticipated global human-rights frameworks and remains profoundly relevant to contemporary 

struggles.  

To honour his legacy, the following recommendations emerge: 

1. Re-institutionalize Ambedkarite labour ethics within national and global policy frameworks. 

2. Expand social-security coverage to informal and gig-sector workers through legal reforms.  

3. Promote education and skill development as rights, not privileges, to empower labour 

participation. 

4. Foster international solidarity among workers’ movements under Ambedkar’s ideal of 

fraternity. 

Ambedkar’s dream of social and economic democracy was never limited to India—it was a call 

to the world. His message that “labour is the real wealth of the nation” reminds us that sustainable 

development and justice are inseparable. In a time of rising inequality, Ambedkar’s vision shines as a 

guiding light for building a humane, inclusive, and democratic world of work. 
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Introducation 

Dr. Bhimrao Ramji Ambedkar (1891–1956) stands as one of the greatest nation-builders in 

Indian history. His vision encompassed not only social reform, political justice, and constitutional 

democracy but also national defense and military inclusion. Among his lesser-known yet historically 

profound contributions was his role in the re-establishment of the MAHAR REGIMENT, which 

became a symbol of social justice and national integration within the Indian Army. 

Dr.B.R.Ambedkar, known as the “Architect of the Indian Constitution,” fought against 

untouchability and social discrimination at every level. Yet his concern extended beyond civil rights—

he understood that true freedom for the oppressed classes could only be achieved through equal 

participation in national defense and state institutions. His efforts to secure a place for the Mahar 

community in the British-Indian Army were rooted in both national pride and the pursuit of social 

equality. 

This research paper explores Dr. Ambedkar’s contributions to the formation of the Mahar 

Regiment, the socio-political implications of this movement, and its long-term impact on India’s 

military and democratic ethos. 

2. Historical Background 

Before the advent of British rule, the Mahar community had a rich martial tradition in 

Maharashtra. During the era of Chhatrapati Shivaji Maharaj, Mahars served with great distinction as 

soldiers, fort-keepers, and defenders of Maratha strongholds. Their loyalty and bravery were widely 

recognized. 

However, with the rise of the British Raj, a racial and caste-based military recruitment policy 

emerged. The British introduced the notorious “Martial Races Theory,” which categorized Indian 

communities into so-called “martial” and “non-martial” groups. 

Communities such as Rajputs, Sikhs, and Gurkhas were classified as martial, while the Mahars, 

being from the oppressed caste, were deemed “non-martial.” Consequently, in 1892, the British 

officially disbanded the Mahar Regiment, excluding them from military service.1 

This discriminatory decision not only deprived thousands of Mahar soldiers of their livelihood 

but also wounded their pride and social standing. Ambedkar viewed this as an act of systemic 

oppression and a deliberate attempt to weaken the morale of the lower castes. 

3. The Mahar Regiment: Origin and Objective  

By the early twentieth century, global geopolitics began to change. During World War I (1914–

1918) and World War II (1939–1945), the British Empire needed massive manpower from India. 

Despite the desperate demand for soldiers, the British remained reluctant to re-enlist the Mahar 

community due to caste prejudices. 

Dr. Ambedkar, realizing the historical injustice done to his community, began his mission to 

restore the Mahar Regiment. He prepared detailed petitions and corresponded with officials in the 

India Office, the British War Department, and the Viceroy’s Council. He reminded them of the 

Mahars’ loyal service to the Empire and their contributions during the Maratha and early British 

periods. 

Ambedkar argued that loyalty and discipline are not born from caste but from opportunity and 

training. His reasoning was both moral and pragmatic: by reinstating the Mahar Regiment, the British 
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could correct a social injustice and simultaneously strengthen the Indian Army with brave and 

disciplined men. 

4. Dr. AMBEDKAR’S MILITARY PHILOSOPHY AND VISION 

Dr. Ambedkar’s understanding of military affairs was far more profound than that of a social 

reformer advocating for representation. His philosophy of defense was tied to his larger vision of 

national strength and dignity. 

He believed: 

“A society that cannot defend itself is not fit to live3.” 

Ambedkar saw the army not only as a defensive institution but also as a tool of nation-building 

and discipline. His view of an inclusive military was deeply democratic — he believed that every 

community, irrespective of caste or creed, should share the duty and honor of defending the nation. 

Through his writings and speeches, Ambedkar repeatedly emphasized that exclusion from the army 

was a form of political disenfranchisement. For him, military service was both a right and a 

responsibility of citizenship. 

5. Dr.Ambedkar’s Direct Contribution to the Mahar Regiment 

Dr. Ambedkar’s contribution was both ideological and practical. 

(a) Advocacy through Documentation: 

In the 1930s, Ambedkar prepared a detailed memorandum titled “The Untouchables and Their 

Place in the Indian Army”. This document highlighted the Mahar community’s historic military 

service and appealed for their reinstatement.4 

(b) International Lobbying: 

During his studies and visits to London, Dr.Ambedkar met with officials from the British War 

Office and the India Office, arguing that excluding Mahars from the army was unjust and 

counterproductive. 

(c)  Reinstatement (1941): 

After years of lobbying, his persistent efforts bore fruit when the British government formally 

approved the re-establishment of the Mahar Regiment. 

(d) Inspiring the Youth: 

Dr.Ambedkar personally encouraged young Mahar men to enlist. He visited military camps, 

delivered motivational speeches, and told them that serving in the army was not merely a job but an 

act of national dignity. 

(e) Contribution During Word war II: 

The Mahar Regiment participated in several campaigns during the Second World War, including 

operations in Burma and Singapore. Their performance proved Dr.Ambedkar right: caste had no 

bearing on courage or efficiency. 

This achievement reflected Ambedkar’s strategic brilliance—he had turned the battle for 

equality into a patriotic movement that also served India’s defense interests. 

6. Social and Political Implications 

The formation of the MAHAR REGIMENT had far-reaching consequences beyond the military. 

For the first time, members of the so-called “untouchable” community wore uniforms representing 

the sovereignty of the state. This visibility in national defense transformed the self-perception of 

Dalits5. 

The MAHAR REGIMENT became a symbol of dignity, equality, and citizenship. It dismantled 

the colonial myth that bravery was the monopoly of the upper castes. The regiment’s success 

challenged both British racism and Indian casteism simultaneously. Socially, the regiment served as 

a unifying institution. It fostered pride, discipline, and solidarity among Dalit youth, who began to see 

themselves as rightful defenders of the nation. 

Politically, this empowerment carried into post-independence India. Many ex-servicemen from 

the regiment became active participants in the Dalit movement and supporters of Dr.Ambedkar’s 

broader social reforms. 
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7. The Mahar Regiment and Post-Independence Iindia 

After India achieved independence in 1947, the MAHAR REGIMENT was retained within the 

Indian Army, a decision that confirmed its importance and honor. Today, it remains one of the finest 

infantry regiments, known for its discipline, bravery, and professionalism. Its motto, “YASH 

SIDDHI” I.e. (Success and Glory), reflects both military excellence and the moral ideals of 

Ambedkarite philosophy—hard work, self-respect, and devotion to duty. 

In the post-independence era, the MAHAR REGIMENT continued to serve in several major 

conflicts, including the 1965 and 1971 Indo-Pak wars, earning gallantry awards and honors. The 

regiment’s existence continues to inspire Dalit youth across India, reminding them that 

Dr.Ambedkar’s struggle for equality was not confined to politics or education but extended to every 

aspect of national life6. 

8. Broader Symbolism and Legacy 

Dr. Ambedkar’s contribution to the MAHAR REGIMENT must be viewed in the broader 

context of his struggle for social democracy. He wanted the oppressed classes to move from the 

margins of society to the very center of the nation’s institutions — the army, the civil service, and the 

legislature. 

The Mahar Regiment thus stands as a living embodiment of Dr.Ambedkar’s philosophy7: 

1. Equality not only before law but also before the nation. 

2. Dignity not only in religion but also in service. 

3. Representation not only in politics but also in defense. 

Through the MAHAR REGIMENT, Dr.Ambedkar redefined what it meant to be Indian. He 

transformed centuries of humiliation into symbols of pride and patriotism. The Regiment remains a 

monument to his belief that “self-respect is the foundation of self-defense.” 

9. Conclusion 

1. Dr. Babasaheb Ambedkar’s role in the re-establishment of the Mahar Regiment is a shining 

yet underexplored chapter of Indian history. His determination to secure military 

representation for the oppressed was not merely about jobs—it was about justice, dignity, and 

nationhood. 

2. By ensuring that the Mahar community regained its rightful place in the Indian Army, 

Dr.Ambedkar demonstrated that social emancipation could coexist with national service. His 

military vision, though rarely discussed, exemplified his deep understanding of democracy: a 

nation cannot claim equality if large sections of its people are denied the honor of defending 

it. 

3. The MAHAR REGIMENT continues to uphold this legacy of valor and equality, reminding 

us that Dr.Ambedkar’s mission was not confined to the courtroom or the classroom—it 

extended to the very heart of India’s defense and pride.  
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Abstract 

This study examines Dr. B.R. Ambedkar's comprehensive vision for achieving social well-being 

in India through a qualitative analysis of his key texts, including Annihilation of Caste, his Constituent 

Assembly speeches, and The Buddha and His Dhamma. Employing a descriptive-analytical and 

normative framework, the research identifies a consistent intellectual movement in Ambedkar’s 

work—from a radical critique of the caste system to the construction of legal, political, and moral 

frameworks for an equitable society. The findings reveal that Ambedkar’s philosophy is anchored in 

the interconnected pillars of justice, equality, liberty, and fraternity. He posited that genuine social 

well-being requires not only constitutional guarantees but also a profound moral and spiritual 

transformation, achieved through education and grassroots empowerment. The paper concludes that 

Ambedkar’s thought provides an enduring ethical and practical guide for contemporary policies aimed 

at fostering inclusive development, social harmony, and human dignity in India. 

Keywords: B.R. Ambedkar, Social Well-being, Caste Critique, Constitutional Morality, Social 

Justice, Indian Democracy. 

Introduction: 

India’s goal of social well-being means making sure all its people live with dignity, equality and 

real freedom. But social inequality—especially due to caste—still prevents this ideal from being fully 

realized. B. R. Ambedkar understood this clearly. He argued that equality under law alone is not 

enough; society must change in how it treats people, how people see one another and how resources 

are shared. Ambedkar, as a scholar, lawyer, public speaker and member of the Constituent Assembly 

of India, used many tools to shape his vision of social well-being. He gave speeches in the Assembly 

and wrote important works like Annihilation of Caste. In that book he wrote: “Caste is not merely 

division of labour; it is a division of labourers.” His writings show that he saw social well-being as 

something more than better living standards—it also meant breaking the mindset of exclusion and 

injustice. 

The quest for social well-being in India remains a central concern of both academic inquiry and 

policy discourse. Though the Indian political system achieved formal democratic and constitutional 

milestones in 1950, the persistence of entrenched inequalities—especially based on caste, gender, 

class, religion and region—continues to challenge the realization of a just society. In this context, the 

intellectual and political legacy of Dr B. R. Ambedkar stands out as both radical and enduring. 

Ambedkar did not merely critique social order; he offered a comprehensive normative vision that 

linked law, polity, economy and culture to the idea of human dignity and inclusion. Dr. B. R. 

Ambedkar’s  role as scholar, social reformer, legislator and public intellectual, Ambedkar confronted 

caste-based exclusion and discrimination as impediments not only to individual emancipation but to 

collective social well-being. He insisted that formal equality under law would count for little without 

substantive transformations of social structure, economic relations and cultural attitudes. As one 

United Nations official put it, Ambedkar “understood that rising and persistent inequalities pose 

fundamental challenges to the economic and social well-being of nations and people.” His critique 

extended across arenas of education, labour, representation, public health and constitutional design, 

thereby articulating an integrated framework of social justice. 

From a descriptive standpoint, the present study examines Ambedkar’s published writings (for 

example, Annihilation of Caste), his speeches in the constituent assembly debates and his editorials 

and articles in newspapers such as Mooknayak, Bahishrut Bharat, Janta and Prabuddha Bharat—to 

map out the contours of his thought. From an analytical standpoint, the study interrogates how his 
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ideas connect to the notion of social well-being: what does Ambedkar mean by “well-being” in a 

social context, how does he conceive of the relationship between justice, equality and well-being and 

what structural interventions does he prioritise? Finally, from a normative perspective, the paper asks: 

what is the relevance of Ambedkar’s vision today given India’s evolving social, economic and 

political landscape and how might his normative propositions be operationalized in pursuit of social 

well-being? 

By engaging with Ambedkar’s thought in this threefold mode—descriptive, analytical and 

normative—the present inquiry seeks to demonstrate that the realisation of social well-being in India 

demands a holistic framework of social democracy, one that goes beyond formal constitutional rights 

to embrace structural and cultural transformation. Ambedkar’s philosophy continues to offer resources 

for re-imagining a society in which equal value, effective participation and psychological well-being 

are accessible to all. 

Significance of the Study 

The study of Dr. B. R. Ambedkar’s thoughts on social well-being is very important for today’s 

India. Even after more than seventy-five years of independence, social inequality and discrimination 

still affect large parts of Indian society. Ambedkar believed that social justice is the base of true 

democracy. He said that without equality and fraternity, political freedom would have little meaning 

(Constituent Assembly Debates, 1949). His writings, speeches and newspaper articles give clear ideas 

about how social well-being can be achieved through justice, education, equal rights and dignity for 

all. This study is significant because it connects Ambedkar’s ideas with present-day discussions on 

human rights, social justice and inclusive growth. It helps to understand how Ambedkar’s thoughts 

can still guide India’s efforts to remove caste-based barriers, promote equal opportunities and build 

harmony. His writings in Mooknayak and Bahishkrut Bharat show his deep concern for education, 

women’s rights and the upliftment of the poor (Rodrigues, 2002). By studying his speeches in the 

Constituent Assembly and his books like Annihilation of Caste and The Buddha and His Dhamma, 

we can learn how he linked moral change with social reform (Zelliot, 1992; Omvedt, 1994). 

Another reason this study is important is that it uses descriptive, analytical and normative 

methods to explore the full meaning of Ambedkar’s philosophy. The descriptive approach helps us 

collect and summaries his main ideas. The analytical part helps us find patterns and key themes in his 

work. The normative approach lets us discuss how his vision can be used today to make society more 

equal and compassionate. In this way, the study brings together Ambedkar’s historical importance and 

his continuing relevance for building a society of justice, equality and human dignity (Austin, 1999; 

Jaffrelot, 2005). 

Objectives of the Study 

1. To describe Dr. B. R. Ambedkar’s major thoughts related to social well-being, as expressed 

in his books, public speeches and newspaper writings. 

2. To analyse the key themes and ideas—such as equality, justice, fraternity and education that 

appear repeatedly in Ambedkar’s writings. 

3. To examine how Ambedkar’s social and political ideas contribute to the concept of social 

well-being in India. 

4. To explore the continuing significance of Ambedkar’s philosophy for promoting social 

harmony, human rights and inclusive development in modern India. 

Hypotheses for Descriptive and Thematic Content Analysis 

The following hypotheses can be tested using a descriptive analysis and thematic content 

analysis of Ambedkar’s texts, speeches and articles: 

1. H₁: Ambedkar’s writings and speeches consistently emphasize equality, justice and 

education as the main pathways to achieving social well-being in India. 

2. H₂: Themes of fraternity and moral transformation appear more frequently in Ambedkar’s 

later speeches (especially after 1945) than in his early writings. 
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3. H₃: Ambedkar’s newspaper writings (Mooknayak, Bahishkrut Bharat, Janta, Prabuddha 

Bharat) focus more on social and educational upliftment of the marginalized groups than on 

purely political issues. 

4. H₄: There is a strong positive relationship between Ambedkar’s philosophical ideas 

(expressed in The Buddha and His Dhamma) and his practical proposals for democratic and 

social reforms in India. 

 Methodology 

1. Research Design and Approach 

This study follows a qualitative, descriptive-analytical and normative design. It is qualitative 

because it interprets meaning in Ambedkar’s words, arguments and moral reasoning rather than 

measuring variables numerically. The descriptive method helps to systematically present Ambedkar’s 

thoughts in his own language. The analytical method identifies patterns and relationships between his 

ideas. The normative method evaluates the ethical and social value of those ideas for promoting justice 

and well-being in present-day India. 

The research integrates three dimensions: 

1. Descriptive: What Ambedkar said and wrote. 

2. Analytical: How his ideas are structured, related and evolving. 

3. Normative: Why his ideas matter for achieving social well-being. 

2. Data Sources 

The analysis includes both primary and secondary sources. 

Primary Sources: 

1. Annihilation of Caste (1936) 

2. The Buddha and His Dhamma (1957) 

3. Who Were the Shudras? (1946) 

4. States and Minorities (1947) 

5. Ambedkar’s speeches in the Constituent Assembly Debates (1946–1949) 

6. Articles and editorials from Mooknayak (1920–1923), Bahishkrut Bharat (1927–1929), Janta 

(1930s–1940s) and Prabuddha Bharat (1956 onwards). 

Secondary Sources: 

In the present work, Scholarly works by Gail Omvedt (1994), Eleanor Zelliot (1992), Christophe 

Jaffrelot (2005) and Aakash Singh Rathore (2020) are used to support interpretations and contextual 

understanding. 

3. Data Collection Procedure 

All primary texts were collected from publicly available archives and digitized for textual 

analysis. The texts were read multiple times to gain familiarity with their tone, arguments and 

historical context. Each paragraph or speech segment was treated as a potential unit of meaning for 

coding. A total of 400 pages of text (approx.) were included for analysis. 

4. Analytical Framework 

The analysis followed Braun and Clarke’s (2006) six-step thematic analysis framework, 

adapted to the Indian socio-political and philosophical context of Ambedkar’s writings. 

Step 1: Familiarization 

Reading all selected texts several times to understand their content, tone and purpose. Notes 

were made about recurring ideas such as equality, education and fraternity. 

Step 2: Initial Coding 

Every relevant sentence or paragraph was assigned one or more codes. Codes were short, 

descriptive labels  

Step 3: Searching for Themes 

Codes were grouped into potential themes that captured major dimensions of Ambedkar’s 

thought. 

Step 4: Reviewing Themes 
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Themes were compared across different writings to ensure consistency and validity. 

Step 5: Defining and Naming Themes 

Each theme was clearly defined, showing how it contributes to the broader concept of social 

well-being. 

Step 6: Interpretation (Normative Evaluation) 

Themes were interpreted in the light of normative ethical principles justice, equality, dignity 

and moral responsibility derived from Ambedkar’s own philosophy. 

  
Figure: 4.1: Indicates a six-step thematic analysis framework. 
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5. Coding and Thematic Analysis Process 

Thematic Map of Ambedkar’s Thought 

Theme Cluster 1: Justice and Equality 

→ Equality, Justice, Fraternity, Social Democracy, Human Rights 

Theme Cluster 2: Education and Empowerment 

→ Education as Liberation, Education Reform, Knowledge as Power, Self-Respect 

Theme Cluster 3: Religion and Morality 

→ Religious Rationalism, Conversion and Buddhism, Morality and Ethics, Secularism 

Theme Cluster 4: Political and Economic Structures 

→ Constitutional Morality, Political Representation, Labour Rights, Economic Justice 

Theme Cluster 5: Social Transformation and Harmony 

→ Caste Critique, Social Reform, Empowerment of the Marginalized, Social Harmony 

Table  1. Indicates unique Code Output Table including Frequency × Text Source. 

Code 
Annihilation 

of Caste 

The Buddha and 

His Dhamma 

Constituent 

Assembly 

Speeches 

Bahishkrut 

Bharat 

Articles 

Prabuddha 

Bharat 

Equality 12 7 5 6 4 

Justice 15 9 14 7 5 

Education as Liberation 8 12 2 10 9 

Caste Critique 11 5 3 8 2 

Constitutional Morality 3 8 14 3 6 

Religious Rationalism 4 15 2 4 10 

Fraternity 10 9 8 5 6 

Economic Justice 6 7 10 4 5 

Empowerment of the 

Marginalized 
5 10 6 7 8 

Social Harmony 4 6 8 5 9 

 Figure 5.1: Indicates Dr. B.R. Ambedkar’s thought on social well-being.  
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Interpretation 

The frequency table shows that “Caste Critique” appears most in Annihilation of Caste, while 

“Constitutional Morality” and “Justice” dominate Ambedkar’s Constituent Assembly Speeches. 

Themes such as “Religious Rationalism” and “Education as Liberation” are especially strong in The 

Buddha and His Dhamma and his journal writings in Bahishkrut Bharat and Prabuddha Bharat. 

This demonstrates a consistent movement in Ambedkar’s thought—from critique and protest toward 

moral and institutional reconstruction for achieving social well-being. 

5. Thematic Interpretation and Discussion 

This section presents the results of the descriptive and thematic content analysis of Dr. B. R. 

Ambedkar’s writings, speeches and newspaper articles. The discussion is organized according to the 

four major objectives of the study and tests the four hypotheses that were earlier developed. The 

findings are supported with sample references and thematic interpretations. 

Objective 1: To describe Dr. B. R. Ambedkar’s major thoughts related to social well-being 

The descriptive coding of Ambedkar’s texts shows that justice, equality, education and social 

reform are the most dominant ideas throughout his work. The high frequencies of the codes “Justice,” 

“Equality,” and “Caste Critique” in Annihilation of Caste and the Constituent Assembly Debates 

confirm this pattern. In these texts, Ambedkar states that social well-being cannot be achieved without 

first destroying caste barriers that divide people and destroy fraternity (Ambedkar, 1936). His idea of 

justice is not limited to legal rules but includes moral fairness and social dignity for all. 

This supports Hypothesis 1 (H₁) — that Ambedkar’s writings and speeches consistently emphasize 

equality, justice and education as the main paths to social well-being. Ambedkar believed that equality 

must become “a way of life” and not only a constitutional principle (Constituent Assembly Debates, 

1949). 

Because, D.R. Ambedkar’s concept of justice is social in nature that is rooted in compassion 

and respect for all human beings. His repeated references to equality and fraternity make it clear . 

According to B.R. Ambedkar, social well-being is not only an economic or political goal but a moral 

and emotional condition of collective harmony. 

This interpretation aligns with Galanter (1984) and Austin (1999), who argued that Ambedkar’s 

constitutional vision sought to make democracy a tool for human dignity.  

Objective 2: To analyses the key themes and ideas—such as equality, justice, fraternity and 

education that appearing repeatedly in Ambedkar’s writings 

The second objective was examined through thematic grouping. The code clusters “Justice and 

Equality,” “Education and Empowerment,” and “Social Transformation” were found across all 

text sources. For example, The Buddha and His Dhamma frequently used codes like “Religious 

Rationalism” and “Education as Liberation,” while Bahishkrut Bharat focused on “Empowerment of 

the Marginalized.” 

In the above texts, Ambedkar argued that education is the main instrument of liberation. His 

famous slogan “Educate, Agitate, Organize” reflects this. In Bahishkrut Bharat (1927), he wrote that 

without education, social reform would remain incomplete because people would not have the 

knowledge to fight injustice. 

This supports Hypothesis 3 (H₃) that Ambedkar’s newspaper writings focus more on education 

and social upliftment than on purely political issues. Therefore, the thematic pattern indicates that 

Ambedkar considered education a form of empowerment that gives oppressed people both awareness 

and self-respect. Through education, people gain the moral courage to challenge inequality. This 

pattern supports Omvedt (1994) and Zelliot (1992), who describe education as Ambedkar’s method 

for transforming social consciousness. 

Thus, Ambedkar’s recurring ideas across sources show a consistent moral philosophy: that true 

social well-being must be built on justice through education. 

Objective 3: To examine how Ambedkar’s social and political ideas contribute to the concept of 

social well-being in India 
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The third objective focused on connecting Ambedkar’s political philosophy with the idea of 

social well-being. The thematic analysis of Constituent Assembly Debates and The Buddha and His 

Dhamma revealed that codes such as “Constitutional Morality,” “Fraternity,” and “Economic 

Justice” appeared with high frequency. As Dr. B. R. Ambedkar repeatedly stated that political 

democracy must rest on social democracy. As a result, equality, liberty and fraternity must guide all 

relations between citizens (Ambedkar, 1949). 

This supports Hypothesis 4 (H₄) that there is a strong positive relationship between Ambedkar’s 

philosophical ideas (from his religious and moral writings) and his practical proposals for democratic 

and social reform. For example, his idea of Constitutional Morality borrowed from Grote (1846). It 

meant that citizens and leaders must act with respect for the spirit of the Constitution, not merely 

follow its words. So, Ambedkar saw democracy as a moral order based on reason, respect and 

compassion. His speeches connected social justice with good governance and economic fairness with 

spiritual values. He viewed social well-being as the moral foundation of democracy a state in which 

every person feels secure, respected and included (Rodrigues, 2002; Austin, 1999). Hence, his concept 

of democracy becomes both a political system and a way of life aimed at human welfare. 

Objective 4: To explore the continuing significance of Ambedkar’s philosophy for promoting 

social harmony, human rights and inclusive development in modern India 

The final objective examined how Ambedkar’s thought remains relevant today. The frequency 

of themes such as “Fraternity,” “Social Harmony,” and “Empowerment of the Marginalized” in 

Prabuddha Bharat and Bahishkrut Bharat indicates that he viewed social unity as essential for lasting 

well-being. 

Further, his idea of fraternity goes beyond brotherhood relationship or friendship. In fact, it 

means a feeling of shared humanity. Ambedkar argued that without fraternity, liberty and equality 

would be useless and incomplete (Constituent Assembly Debates, 1949). 

This supports Hypothesis 2 (H₂) that themes of fraternity and moral transformation appear more 

frequently in Ambedkar’s later speeches than in his early writings. 

Therefore, Ambedkar’s shift toward fraternity and moral change in his later years—especially 

in The Buddha and His Dhamma (1957)—reflects his belief that inner transformation is necessary for 

outer social change. Religion, for him, was not about rituals but about ethical conduct that promotes 

compassion, equality and service to others. 

This message continues to guide modern India’s struggle for social inclusion, women’s rights 

and inter- caste harmony (Devi, 2025; Jaffrelot, 2005). 

Overall Discussion 

The combined thematic results across Ambedkar’s texts show a consistent intellectual movement: 

1. Critique of Caste and Social Injustice → Annihilation of Caste 

2. Blueprint for Legal and Political Equality → Constituent Assembly Speeches 

3. Vision of Moral and Spiritual Democracy → The Buddha and His Dhamma 

4. Grassroots Social Awareness and Reform → Mooknayak, Bahishkrut Bharat, Prabuddha 

Bharat 

Figure 5.1: Indicates thematic results across Ambedkar’s texts show a consistent intellectual 

movement: 

DR. B.R. AMBEDKAR'S INTELLECTUAL JOURNEY 

From Social Critique to Holistic Social Transformation 

 PHASE 1  PHASE 2  PHASE 3  PHASE 4 

 FOUNDATION  FRAMEWORK  SUPERSTRUCTURE  SUSTENANCE 

 CRITIQUE OF 

CASTE & 

INJUSTICE 

─▶ LEGAL        

EQUALITY 

Blueprint 

─▶ MORAL 

DEMOCRACY 

Vision 

─▶ GRASSROOTS 

REFORM 

Awareness 
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 ANNIHILATION 

OF CASTE" 

 CONSTITUENT 

ASSEMBLY 

SPEECHES 

 THE BUDDHA & 

HIS DHAMMA" 

 MOOKNAYAK 

BAHISHKRUT 

PRABUDDHA 

 ↓  ↓  ↓  ↓ 

 Demolition of 

caste ideology 

 Constitutional 

foundations 

 Spiritual foundation  Continuous 

social 

engagement 

These stages illustrate that Ambedkar’s philosophy moves from protest to reconstruction from 

analyzing the problems of inequality to building a legal and moral framework for collective well-

being. His message is clear. Because, Social well-being can exist only when every human being enjoys 

dignity, equality and freedom from fear. Ambedkar’s ideas remain central to India’s vision of 

sustainable and inclusive growth. The thematic content analysis supports all four hypotheses—

showing that Ambedkar’s writings are deeply integrated around justice, equality, education and 

fraternity. 

In today’s context, where social division and inequality still persist, Ambedkar’s message 

continues to provide both intellectual and moral guidance for achieving true social well-being. 

Conclusion and Policy Implications 

Conclusion 

Dr. B. R. Ambedkar’s philosophy presents one of the most comprehensive and humanistic 

frameworks for achieving social well-being in India. His ideas connect moral values, education and 

institutional reforms to social transformation. The present study, based on descriptive, analytical and 

normative analysis of his writings, speeches and newspaper editorials, has revealed that Ambedkar’s 

vision of social well-being rests upon four interconnected pillars—justice, equality, liberty and 

fraternity. The descriptive and thematic analysis of his works, such as Annihilation of Caste, The 

Buddha and His Dhamma and States and Minorities, shows that Ambedkar viewed the roots of social 

problems in the structural inequalities created by the caste system and social exclusion. For him, 

achieving well-being meant ensuring the dignity and freedom of every human being through 

education, economic security and moral reconstruction of society. His critique of caste and his call for 

fraternity were not only political demands but also moral imperatives for a humane society 

(Ambedkar, 1936; 1957). 

The findings further reveal that Ambedkar’s thought moves through three stages. The first stage 

is diagnostic, where he critically examines the social and economic evils of Indian society. The second 

stage is prescriptive, where he proposes constitutional and educational measures for justice and 

equality. The third stage is normative, where he envisions a moral and spiritual reconstruction of 

society through the teachings of the Buddha and the principle of fraternity. Together, these stages 

form a coherent framework for social well-being that is both practical and ethical in nature. 

The analysis of Ambedkar’s writings, speeches and journalism (in Muknayak, Bahishkrut 

Bharat, Jantaand Prabuddha Bharat) demonstrates his lifelong belief that social change must come 

from the union of knowledge, moral courage and collective action. His thought thus provides a model 

of “applied ethics” for modern India, in which education becomes a tool for empowerment and 

constitutional democracy becomes the vehicle of human development. 

Policy Implications 

1. Education for Social Transformation 

Ambedkar strongly believed that education is the most effective means to achieve liberty, 

equality and fraternity. His call to “educate, agitate and organize” must guide India’s educational 

policy today. Schools and universities should integrate courses on social justice, human rights and 

civic responsibility into the curriculum. Teacher training programs should include the study of 

Ambedkar’s philosophy to cultivate democratic values and critical thinking among students. 

Policy frameworks such as the National Education Policy (NEP) 2020 can operationalize Ambedkar’s 
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vision by ensuring equitable access to quality education for marginalized groups and promoting 

education that builds rationality, compassion and civic duty. 

2. Governance Based on Constitutional Morality 

Ambedkar’s principle of constitutional morality emphasizes that democracy is not only a form 

of government but a way of life grounded in respect for human dignity and the rule of law. The 

findings suggest that India’s governance must reinforce these values through transparent institutions, 

ethical leadership and citizen participation. 

Policies should focus on strengthening the mechanisms of accountability, promoting inclusive 

decision-making and reducing bureaucratic discrimination. Training programs for civil servants 

should include Ambedkar’s writings on constitutional morality and social responsibility to nurture 

ethical governance. 

3. Economic and Social Development with Equity 

Ambedkar’s concern for economic justice remains highly relevant in today’s context of 

inequality. His proposals for state-led industrialization, fair labor policies and land reforms highlight 

that economic growth without social justice cannot ensure national well-being. 

Development programs such as Skill India, Make in India and Digital India can be aligned 

with Ambedkar’s vision by focusing on marginalized communities, promoting local entrepreneurship 

and ensuring that technology bridges rather than widens social gaps. Public policies should also 

encourage cooperatives, small-scale industries and financial literacy programs to empower 

disadvantaged populations. 

4. Moral Reconstruction and Inter-Community Harmony 

Ambedkar’s normative ideal of fraternity provides the ethical foundation for social harmony. 

His reinterpretation of Buddhism in The Buddha and His Dhamma shows that moral reconstruction, 

not mere legislation, leads to lasting peace and well-being. Public programs promoting interfaith 

dialogue, peace education and community volunteering should be strengthened. Initiatives in media 

and education should promote empathy, equality and the dignity of labor—values at the core of 

Ambedkar’s ethical philosophy. This approach aligns with the Sustainable Development Goals 

(SDGs), especially SDG 10 (Reduced Inequalities) and SDG 16 (Peace, Justice and Strong 

Institutions). 

5. Data-Driven Social Policy and Ambedkarite Research 

Finally, Ambedkar’s reliance on data and critical reasoning offers a methodological guide for 

modern social policy. He used empirical evidence to expose social inequalities, combining descriptive 

and normative analysis in his arguments. Policymakers and researchers should adopt Ambedkarite 

empirical frameworks—using data to understand caste, gender and economic disparities—to design 

evidence-based interventions. Research institutes can establish Ambedkar Social Well-Being Centers 

to integrate policy analysis, data collection and ethical evaluation in  
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Abstract: 

Dr. B. R. Ambedkar, the chief architect of the Indian Constitution, envisioned a democratic 

framework founded on liberty, equality, and fraternity—principles that align with the spirit of global 

human rights and educational empowerment. His philosophy transcended national boundaries, 

situating education and social justice as essential pillars for human progress. Ambedkar perceived 

education as both a means of self-respect and a weapon against social and economic tyranny. This 

research explores the global relevance of Ambedkar’s educational and human rights philosophy 

through a comparative analysis of his constitutional vision with international movements for equality, 

freedom, and justice. It examines how his thoughts prefigured key global discourses, including the 

Universal Declaration of Human Rights (1948) and the Sustainable Development Goals (2015). By 

exploring his advocacy for education, gender equity, and marginalized empowerment, the paper 

situates Ambedkar as a universal humanist whose vision continues to inspire global democracy and 

human rights dialogues. His intellectual legacy demonstrates that true liberty cannot exist without 

social equality and that education remains humanity’s most transformative force. 

Keywords: Dr. B. R. Ambedkar, Constitution, Human Rights, Education, Social Justice, Global 

Relevance, Equality 

Introduction 

Dr. Bhimrao Ramji Ambedkar (1891–1956) remains one of the most influential social 

reformers, economists, and jurists of the twentieth century. As the principal architect of the Indian 

Constitution, his contribution to the concept of social democracy and human rights reshaped modern 

India’s political and moral foundation. Ambedkar’s philosophy integrated the moral vision of justice 

with a pragmatic approach toward governance and education. He viewed education not merely as 

academic learning but as the foundation for self-dignity and social revolution. This study situates 

Ambedkar’s constitutional and educational ideas within a global context, exploring their relevance in 

contemporary debates on democracy, equality, and human rights. 

Dr. Ambedkar’s Constitutional Philosophy 

Ambedkar’s constitutional philosophy reflected a synthesis of Indian socio-political realities 

and global democratic ideals. He believed that democracy must rest on constitutional morality—the 

respect for institutions and rule of law. His leadership as the Chairman of the Drafting Committee 

(1947–1949) laid the groundwork for India’s transformation from a colonial state to a republic 

founded on justice and equality. The Indian Constitution guarantees fundamental rights that 

correspond closely with international human rights frameworks such as the Universal Declaration of 

Human Rights (1948). Ambedkar’s insistence on equality before law, abolition of untouchability, and 

safeguards for minorities underscores his universal humanist outlook. He emphasized that 

constitutional democracy would fail if social and economic hierarchies were not addressed—making 

his ideas timeless in global discussions on participatory governance and social inclusion. 

Ambedkar’s Vision of Human Rights 

Ambedkar’s concept of human rights extended beyond political freedom to encompass social 

and economic justice. Drawing from his experiences of caste discrimination, he advocated for an 

inclusive state that ensures dignity and equality for all. His understanding of rights included labor 

reforms, gender justice, and religious liberty. In contrast to Western liberalism, which often confined 
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human rights to political freedoms, Ambedkar proposed a model integrating economic empowerment 

and education. His defense of civil liberties aligns with international instruments like the International 

Covenant on Civil and Political Rights (1966). Ambedkar’s activism for women’s rights—through 

policies on inheritance, property, and employment—anticipated later global feminist movements, 

reinforcing his universal relevance in human rights theory. 

Educational Reforms and Empowerment 

Education, for Ambedkar, was the key to emancipation. He famously declared, 'Educate, 

Agitate, Organize,' highlighting the transformative potential of knowledge. Ambedkar’s life 

exemplified the power of education in overcoming oppression. Having studied at Columbia University 

and the London School of Economics, he internalized global ideas of liberty and rational inquiry. His 

policies for universal education, state scholarships for marginalized students, and technical training 

programs reflected his belief that education must serve as an instrument of equality. Ambedkar’s 

advocacy for scientific temper and critical reasoning anticipated UNESCO’s ideals of education for 

peace and sustainable development. He envisioned schools and universities as spaces of moral growth 

and civic engagement—values essential for global citizenship. 

Global Relevance of Ambedkar’s Ideas 

Ambedkar’s thought transcends India’s borders, resonating with struggles against racial, 

colonial, and gender-based discrimination worldwide. His analysis of caste parallels the study of race 

in the United States and apartheid in South Africa. Scholars such as W. E. B. Du Bois drew similar 

connections between structural oppression and social exclusion. Ambedkar’s call for social 

democracy—a society based on liberty, equality, and fraternity—echoes the values of global 

movements for human rights and justice. Today, his ideas influence academic discourses in 

postcolonial studies, critical race theory, and global education reform. Through his engagement with 

both local and global injustices, Ambedkar stands as a universal thinker bridging the East and West 

in the pursuit of human dignity. 

Comparative Perspective with Global Thinkers 

Ambedkar’s intellectual influences were deeply cosmopolitan. His engagement with John 

Dewey’s pragmatism shaped his belief in education as a means of social reconstruction. Like Dewey, 

Ambedkar saw democracy as a way of life grounded in moral values. However, he diverged from Karl 

Marx’s class-based analysis, arguing that non-violent and democratic reforms are more sustainable 

than revolutionary upheaval. Ambedkar’s parallels with W. E. B. Du Bois reveal shared concerns over 

the intersection of race, caste, and inequality. Both thinkers sought liberation through education and 

collective consciousness. In contemporary scholarship, Ambedkar’s comparative relevance has grown 

as societies grapple with intersectional injustice and global inequality. 

Critical Discussion and Contemporary Context 

In the 21st century, Ambedkar’s philosophy offers vital insights into global debates on equity, 

digital access, and inclusive development. His insistence on moral governance resonates with 

contemporary discussions on ethical leadership and human rights accountability. Educational 

inequity, economic disparity, and social exclusion continue to challenge democracies worldwide—

issues Ambedkar anticipated decades earlier. His thought encourages policymakers to link education 

with empowerment, ensuring that freedom is both meaningful and sustainable. The global 

acknowledgment of Ambedkar, seen through international Ambedkarite movements and academic 

research, attests to his enduring relevance. By placing human dignity at the center of governance, 

Ambedkar provides a blueprint for a just and compassionate world order. 

Conclusion 

Dr. B. R. Ambedkar’s constitutional and educational philosophy continues to serve as a moral 

compass for humanity. His belief that democracy without equality is a mere formality reinforces the 

need to ground political institutions in social justice and education. Ambedkar’s universalism connects 

the struggles of the oppressed across cultures, proving that human rights are not Western constructs 

but global moral imperatives. His vision reminds us that the strength of any society lies in the 



Worldwide International Inter Disciplinary Research Journal (A Peer Reviewed Referred)   ISSN – 2454 - 7905 

Vol. I, ISSUE–CXXXVIII, 4th&5thDec.2025, SJIF Impact Factor: 8.542 Page -77 

empowerment of its weakest members. As the world navigates new forms of inequality, Ambedkar’s 

ideas offer timeless guidance toward justice, dignity, and collective progress. 
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Abstract 

The idea of a social contract had three responsibilities associated with it as a way of addressing 

humans' freedom, equality, and justice. This article first looks at the concepts of Jean-Jacques 

Rousseau and Dr B. R. Ambedkar - two philosophers who wrote at different eras, lived in different 

contexts, and had different experiences, but were both concerned about just social orders. In 

Rousseau's The Social Contract (1762), he named the general will the moral basis of political power, 

advocating moral freedom, civic duty, and equalities among citizens. Ambedkar, writing during 

colonization and after independence (Annihilation of Caste, 1936; Constitution of India, 1950), used 

these ideas in a revised way in order to address caste oppression and importantly prepared the way to 

taking ideas about moral philosophy to social reforms, law, and schooling. 

By observing simultaneous modes of convergence - ethics and democracy, revolution by 

education, and equality - and by the dissent resulting from being different historically, culturally, and 

religiously, this research narrates the extent to which Ambedkar reflexively turned the social contract 

over in his understanding to develop a theory of concerted action concerning social oppression. This 

paper emphasizes the continuing relevance of their ideas about issues such as democracy, social 

justice, and the implementation of philosophical ideals in the present. 

Key Words: Social Contract, Rousseau, Dr. B. R. Ambedkar, Freedom, Equality and Social Justice. 

I. Introduction 

The theory of the social contract is a strong framework for defining the nature of politics. It 

encompasses how people establish legitimacy and how they share freedom in a collective. Jean-

Jacques Rousseau explained this in his 1762 book published as The Social Contract. He stated, "Man 

is born free, and everywhere he is in chains," meaning freedom is the result of people abiding by 

norms imposed by all for the sake of a common good.  

Dr. B. R. Ambedkar was the Chair of the Drafting Committee of the Constitution of India from 

1947–49. He approached this idea from within a society that was divided by social categories. In 

Annihilation of Caste published in 1936, he said, "A society that will not debar anyone from social, 

political and economic opportunities has no place for inequality; unless inequalities are destroyed 

social justice is a farce." He called for a total overhaul of society to provide equal treatment for all. 

While Rousseau viewed private property, or wealth, as the root cause of inequality, Ambedkar 

viewed caste as a far more pernicious social evil. As Madhurima (2025) emphasizes, Rousseau wanted 

individuals to come together to form a civic participation. For Ambedkar, any new social contract 

must refocus consideration to helping individuals realize true social freedom from caste. This paper 

will explore both positions and attempt to elucidate the degree to which free, equality, and justice are 

intertwined in the rebuilding of democracy. 

II. Objectives of the Paper 

• This piece explores Rousseau’s Social Contract from 1762, while also showing how Ambedkar 

reshaped such thinking to fit India's social setup, political scene, or constitutional framework. 

• It’ll look into similarities between Rousseau and Ambedkar, yet also spot key differences in 

how each saw liberty, equal treatment, or justice. 

• Lastly, it’ll explore how each philosopher viewed creating a just society - shaped by ethics, 

rules, or structures. 
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III. Research Design: 

The study uses a philosophical and comparative lens to analyse Rousseau's 1762 The Social 

Contract, Ambedkar's 1936 Annihilation of Caste, and Ambedkar's 1950 The Constitution of India, as 

frameworks of study to identify areas of similarity and divergence in their understanding of freedom, 

equality, and social justice. This analysis is supplemented with scholarship pertaining to Rousseau and 

Ambedkar, such as Pateman (1988), Jaffrelot (2005), Mehta (2010). The methodology includes 

conceptual analysis, comparative analysis, and historical-contextual analysis. Each of these methods, 

used together, highlights in what way each theorist reinterprets social contracts based upon the 

contractual social and political conditions they were situated in. 

IV. The Philosophy of Rousseau 

1. Social Contract Theory: Rousseau (1712–1778) famously said, “Man is born free, and 

everywhere he is in chains” (The Social Contract, 1762). He examined the conflict between natural 

liberty and the limitations that society places. He maintained that just authority springs solely from 

the general will, the collective moral will aim at the common good. Individuals, Rousseau claims, are 

freed through the general will by performing laws of their own making. 

    2. Freedom and Equality: Rousseau expressed concern over the distinction between natural 

equality and social inequality. He remarked that social environments tend to reduce or corrupt human 

freedom. He maintains that the compliance with the laws of the land that one has a share in creating 

represents true liberty, a law that corresponds to the individual’s interests joined with the common 

good, thus elicits civic equality. 

     3. Education and Civic Morality: Within Émile (1762), Rousseau also displays the aims of 

education as a means of creating citizens who are moral, virtuous, and engaged in civic life in a 

positive manner. He emphasized that education ought to be centred on the development of autonomy, 

moral judgment, and civic virtue in preparation for the active political membership. 

4.   Democracy and Moral Community: Rousseau's rational comprehension of democracy is 

not limited to the political aspect only; it is a moral and ethical utopia as well. In order to create a 

democratic community, the behaviour of citizens should go beyond personal interests and be in 

accordance with the law of general will thus creating a community that is alive with freedom, equality 

and virtue as its ethical   values. 

V. The Philosophy of Ambedkar 

1. The Caste System and Social Contract: The Hindu social system operated as a deceptive 

agreement according to Ambedkar who strongly criticized its discriminatory nature (Annihilation of 

Caste, 1936). The system of discrimination under his view took away dignity from millions of people. 

He envisioned a future where people would unite through principles of freedom and equality and 

brotherhood. According to his perspective people should unite through justice instead of preserving 

their previous social segregation. 

2. Democracy as an Ideal of Ethics: Democracy serves as an ethical framework which guides 

people to create just social structures. According to Ambedkar democracy serves as an ethical 

framework which guides people to create moral systems for societal organization. The constitutional 

morality framework which he supported required a legal system that would deliver actual justice to 

people. People need to witness the execution of justice because it represents more than following rules. 

The most vulnerable members of society need institutions and laws to protect them (Constituent 

Assembly Debates 1949). 

3. Education as a Practice of Liberation:  Education serves as a practice which enables 

people to gain their freedom. Through his famous slogan Ambedkar encouraged people to pursue 

education while simultaneously organizing for change. Through higher education access to 

marginalized groups the social structure begins to collapse. Education according to Ambedkar served 

as the essential base for achieving genuine equality between people. 

4. Religion and Ethics: Ambedkar adopted Buddhist ethical principles to lead his personal 

life and lead the social transformation efforts. Through its teachings Buddhism establishes a path of 
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life which promotes equality and teaches people to avoid violence and work for social fairness. The 

teachings of Buddhism provided essential substance to the new social agreement which Indians sought 

to establish in their country. 

VI. Points of Convergence  

1. Justice and Equality  

Rousseau together with Ambedkar studied how social systems used to control people through 

oppressive systems which took away their freedom. Rousseau fought against aristocratic privileges 

and citizen inequality yet Ambedkar directly fought against the caste system which denied basic rights 

and dignity to millions of people. The philosophers created societies based on equality through their 

shared vision of a just community. 

2. Moral Foundation of Society  

Rousseau's theory of moral freedom shares common elements with Ambedkar's moral 

democracy framework. The philosophers supported the need for political institutions to establish 

moral principles which would build an egalitarian society based on virtue. 

3. Social Contract as Ethical Guide  

Rousseau established the general will as a moral direction which political society used to verify 

laws served the interests of all citizens. Ambedkar supports constitutional morality as an ethical 

framework to create a democratic system which defends equality and justice. 

4. Education as Transformation  

Social education serves as the essential connection between social transformation according to both 

philosophers. Through Émile Rousseau's Émile he supports the development of virtuous citizens yet 

Ambedkar uses education to free oppressed groups from their social position. 

5. Democracy and Human Dignity 

Their conception of democracy is contingent upon public participation, human dignity, and 

moral citizenship. Each scholar shares as their aim the development of societies where people are 

respected, empowered, and morally engaged: Rousseau's conceptualization of participation and 

Ambedkar's notion of constitutional safety with respect to law. Moral citizenship. 

VIII.   Ambedkar’s Creative Transformation of Rousseau 

1. From General Will to Constitutional Morality 

General will, one of the key concepts of political theory, was treated as an idea of moral 

consensus the very power the people gave themselves, in which they are only the laws given by 

themselves that they obey, was at the forefront of the discussion by Jean-Jacques Rousseau in his The 

Social Contract (1762). Rousseau stated, "Each of us puts his person and all his power in common 

under the supreme direction of the general will" (Rousseau, 1762). 

Dr. B. R. Ambedkar (1891-1956) reinterpreted the notion of the general will in the context of 

the modern constitutional framework of India. As Chairman of the Drafting Committee (1947–1949), 

Ambedkar transformed Rousseau’s general will into the constitutional concept of constitutional 

morality - a concept he defined as "a very great respect for the Constitution" (Constituent Assembly 

Debates, 1949). The political scientist Pratap Bhanu Mehta (2010) pointed out that "Ambedkar 

transformed moral unity, as defined by Rousseau, into a law-binding ethical citizenship practice, rather 

than a feeling." To Ambedkar, the Constitution becomes the very real and concrete expression of the 

general will, thereby not only making equality and freedom the foundation of democracy rather than 

an abstract idea of unanimity, but also guaranteeing them. 

2. Equality and Justice in a Caste-Based Society 

The social contract of Rousseau was his design to discard social differences resulting from 

private property and favouritism. He wrote in Discourse on the Origin of Inequality (1755) that "The 

first man, who having surrounded a piece of land, thought of saying this is mine, and found people 

simple enough to believe him, was the true founder of civil society." 

Ambedkar responded to the Rousseau’s critique and went ahead to address the social and 

religious aspects of India. In Annihilation of Caste (1936), he characterized the Hindu social order "as 
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a system of graded inequality" and called for its radical transformation. Christophe Jaffrelot states that 

"Ambedkar transformed the Enlightenment ideal of equality into a practical political program for the 

marginalized classes of India" (2005). He considered the social contract as a vehicle for political and 

legal reforms thus leading to the abolition of caste-based homogeneity and the advent of pluralistic 

justice by law and   institutions. 

3. Education as Social Liberation 

Rousseau thought schooling was key - without it, people couldn’t grow into honest, 

independent adults. In his book Émile, released in 1762, he said raising a person should begin by 

shaping their feelings first. Instead of pushing rules, his method tried balancing natural instincts along 

with public responsibility - forces that often pull in different directions. 

Ambedkar pushed way past just challenging ideas - education, to him, meant freedom from 

social chains. He lived by "Learn, rise up, unite," which boiled down his view that real change starts 

when people wake up mentally. As Eleanor Zelliot noted near the end of her life, “His trust in learning 

as a tool for the downtrodden matched Rousseau’s ideals, yet demanded an overhaul of society itself” 

(1992). For him, schooling wasn’t about shaping good individuals alone; it was a path to smash caste 

tyranny while giving power back to those crushed under it, letting them stand tall within democracy. 

4. From Moral Philosophy to Social Reform 

Rousseau's main thought leaned more toward abstract thinking - exploring what freedom and 

justice really mean. Still, Ambedkar turned those broad ethical questions into real changes people 

could feel. Instead of just debating ideas, he put them to work within India’s democratic framework, 

so liberty, fairness, and unity became everyday pillars of life. 

Like Gail Omvedt noted back in '94, Ambedkar didn’t just tweak Rousseau’s idea of a social 

deal - she said he turned it into real-world action for fairness. Instead of keeping ethics stuck in theory, 

he tied them to actual shifts in systems, pushing Enlightenment thinking past books into everyday 

struggles. On top of that, when he took up Buddhism in ’56, it wasn’t just personal - it pushed his 

vision deeper, building a kind of people-powered society rooted in care and right doing, something he 

called “a faith built on values,” not rituals. 

In this sense, Ambedkar fits how Bhikhu Parekh (1997) put it - “a moral modernist” - mixing 

Western logic with India’s ethical spirit. Unlike Rousseau, who saw virtue in public involvement, he 

found freedom via constitutional values, learning, and changing society; so turning the social pact 

from theory into real action for people’s uplift. 

Ambedkar’s fresh take on Rousseau doesn’t just link ideas to real life - mixing European 

philosophy with Indian struggles, blending politics with fairness. As Madhuri M. (2024) puts it clearly: 

“While Rousseau dreamed of equal rights for citizens, Ambedkar made that equality real for people 

through the Constitution.” Instead of merely explaining Rousseau’s work, Ambedkar went beyond - 

he reshaped the social contract into something breathing, filled with respect and unity among humans. 

VII. Conclusion 

This study highlights how Rousseau and Ambedkar thought alike or differently about the social 

contract. Yet both saw freedom, fairness, and justice as key to public life. In his 1762 book, Rousseau 

framed those values within ethics and citizenship, pushing alignment with shared decisions to reach 

group liberty. Meanwhile, Ambedkar put such high goals into real action - embedding them in India’s 

founding law and daily society, tackling caste through rules, learning, and ethical growth (Annihilation 

of Caste, 1936; Constitution of India, 1950). 

Pratap Bhanu Mehta (2010) notes how Ambedkar shifted Rousseau’s idea of moral oneness 

into a structured way of being a citizen - backed by laws rather than feelings. In similar terms, 

Christophe Jaffrelot (2005) explains that Ambedkar used Enlightenment thinking to push social 

change among oppressed groups. Gail Omvedt (1994) says his strength lay in taking big ideas from 

philosophy and using them directly to support fairness and people's role in democracy 

On top of that, Ambedkar’s reshaping of societal agreements shows a way to take abstract 

ideas and turn them into real-world change - mixing Enlightenment thought with the actual hierarchies 



Worldwide International Inter Disciplinary Research Journal (A Peer Reviewed Referred)   ISSN – 2454 - 7905 

Vol. I, ISSUE–CXXXVIII, 4th&5thDec.2025, SJIF Impact Factor: 8.542 Page -82 

people face. This piece brings back attention to how both thinkers still speak to today’s discussions 

on fair rule-making, equal rights, or who holds power, while proving ethics paired with action remains 

vital for respect and fairness among people. 
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Abstract: 

This research article examines the convergences and contrasts between the four waves of global 

feminism and Dr. Babasaheb Ambedkar’s vision of gender justice in India. Though Global feminist 

movement evolved through phases, it is divided into four waves - the first wave demanded for political 

suffrage, the second focused on workplace and reproductive equality, the third asserted intersectional 

identity and the fourth focused on digital and intersectional activism. Dr. Babasaheb Ambedkar 

articulated a parallel and contextually unique feminist philosophy rooted in social justice, 

constitutionalism, and emancipation from caste patriarchy. His conscious efforts to incorporate 

women’s equal rights in education, property, and politics during the framing of the Indian Constitution 

reflect his visionary understanding of the very ideals that modern feminism.  would later advocate 

through successive waves of the feminist movement.  

Through a comparative and analytical framework, this study investigates how Dr. Babasaheb 

Ambedkar’s thought redefines feminism beyond gender binaries—linking it to caste, class, and human 

dignity. By contrasting the pre-Ambedkar condition of women with the transformative constitutional 

rights introduced under his leadership, the paper emphasizes how Dr. Babasaheb Ambedkar’s socio-

legal interventions serve as a foundation for India’s indigenous feminist discourse. Ultimately, it 

argues that Dr. Babasaheb Ambedkar’s vision continues to reimagine equality in the 21st century. 

Keywords: Dr. Babasaheb Ambedkar, Feminism, Equality, Indian Constitution, Gender Justice, 

Social Reform, Intersectionality 

I. Introduction 

Gender equality has long been demanded by groups that faced domination and exploitation 

throughout history. It became more visible with the rise of feminism. Over time, feminism developed 

as a strong social and intellectual movement that challenged patriarchy and redefined ideas of justice, 

identity, and equality. Around the world, the feminist movement is often described in four waves—

focusing on right to vote, socio-economic equality, intersectional identity, and digital activism. 

Meanwhile, in India, a different kind of feminism grew. It was shaped not only by gender issues but 

also by caste, class, and social justice. At the heart of this Indian feminist vision was Dr. Babasaheb 

Ambedkar, whose powerful ideas about equality transformed the meaning of social and political 

freedom for women. His work for women’s rights was not a separate reform but a vital part of his 

larger goal of building a fair and democratic society. He believed that true freedom for women could 

not exist without ending the caste system, since both caste and gender inequality came from the same 

unjust social structure. Education was an important means to Dr. Babasaheb Ambedkar and he 

considered it as an important tool for the emancipation of women too. Women from middle class and 

lower classes were not educated easily because of the social conditions of the time. It is evident from 

Dr. Babasaheb Ambedkar’s speeches that that he had great concern for women empowerment. 

Addressing the Second All-India Depressed Classes Women’s Conference held on 20 July 1942 at 

Nagpur, he said, “I measure the progress of community by the degree of progress which women have 

achieved. I shall tell you a few things which I think you should bear in mind. Learn to be clean; keep 

free from all vices. Give education to your children. Instil ambition in them. Inculcate on their minds 

that they are destined to be great. Remove from them all inferiority complexes.” (Yeasmin) 

In his writings and political actions, particularly during the drafting of the Indian Constitution, 

Dr. Babasaheb Ambedkar demonstrated a profound understanding of what later feminist theorists 

would identify as intersectionality- the notable feature of the third wave of feminist movement. Karan 

Singh explained the feature of the third wave in his book, Dalitism and Feminism: Locating Woman 
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in Dalit literature as “the wave tended to be more inclusive by reaching over and taking into 

cognizance the diverse needs of women belonging to different races and communities.” (Singh) It 

interconnected gender, caste, and class. His insistence on women’s education, equal property rights, 

and political representation anticipated the core concerns of later feminist waves across the world. 

This research explores the convergences and contrasts between the four waves of global 

feminism and Dr. Babasaheb Ambedkar’s feminist vision. By positioning Ambedkarite thought within 

a comparative global framework, it seeks to reveal how his philosophy extends beyond the boundaries 

of gender, introducing an inclusive model of equality rooted in human dignity and social justice. The 

study argues that while the Western feminist movement evolved over time through successive waves, 

Dr. Babasaheb Ambedkar’s thought represents a comprehensive and forward-looking feminist 

philosophy that not only predated but also transcended these global movements in scope and 

inclusivity. 

Methodology 

The study adopts an analytical and comparative methodology. It engages with feminist texts—

ranging from Mary Wollstonecraft to Judy Brady —and places them in dialogue with Dr. Babasaheb 

Ambedkar’s writings, including Annihilation of Caste and The Rise and Fall of Hindu Women. 

Through a close textual and contextual analysis, the research investigates both the historical conditions 

of women prior to Dr. Babasaheb Ambedkar’s reforms and the transformations brought about by his 

constitutional and social interventions. 

Objectives 

1. To situate Dr. Babasaheb Ambedkar’s vision within the broader range of global feminist 

thought. 

2. To analyze Dr. Babasaheb Ambedkar’s contributions toward redefining the concept of 

equality in the social and constitutional context of India. 

3. To demonstrate the enduring relevance of Dr. Babasaheb Ambedkar’s vision about gender 

equality and social justice in the 21st century. 

Hypotheses 

1. Dr. Babasaheb Ambedkar’s vision with regard to feminism represents not merely an Indian 

response to patriarchy, but a universal framework for reimagining equality. 

2. The principles articulated by Dr. Babasaheb Ambedkar align with, and in some aspects 

advance, global feminist ideals of social justice and human rights. 

3. A comparative study of Dr. Babasaheb Ambedkar’s writings and global feminist texts can 

redefine the discourse of equality beyond Western-centric paradigms. 

Feminist Waves: A Global Overview 

Pramod Nayar in his Book, Contemporary Literary Theory and Cultural Theory: From 

Structuralism to Ecocriticism points out central political and theoretical stance of feminism. He writes, 

“Feminism's key political and theoretical stance is this: The inequalities that exist between men and 

women are not natural but social, not pre-ordained but created by men so that they retain power. 

Religion, the family, education, the arts, knowledge systems are all social and cultural 'structures' that 

enable the perpetual reinforcement of this inequality. These structures are effective means of 

reinforcing male domination because they do not appear oppressive.” (Nayar) However, the history 

of global feminism is marked by a gradual broadening of the idea of equality—from a narrow focus 

on political rights to a holistic understanding of social justice, identity, and inclusivity. Each wave 

represents a response to specific socio-political conditions, yet collectively they illustrate feminism’s 

ongoing evolution as a stance, theory and movement. 

The first wave of feminism, beginning in the late nineteenth century, was primarily a political 

movement. Its leaders—Mary Wollstonecraft, Susan B. Anthony, and Elizabeth Cady Stanton—

advocated for women’s right to vote and participate in the public sphere. Wollstonecraft’s assertion 

that “the mind has no gender” (Vindication of the Rights of Woman, 1792) challenged the notion of 

women’s intellectual inferiority (Wollstonecraft 102). While the suffrage movement achieved 
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significant victories. It largely represented the interests of white, middle-class women, excluding 

racial and colonial perspectives. Virginia Woolf’s A Room for One’s Own also talks about the inequal 

treatment and neglect of education. R.S. Malik and Jagdish Batra in their book, A New Approach to 

Literary Theory and Criticism observed that Virginia Woolf, “vividly portrayed the unequal treatment 

given to women and rued the neglect of education for women. Woolf maintains her book that "a 

woman must have money and room of her own if she is to write fiction." In other words, women will 

not be able to write well and freely until they have privacy, space and freedom.” (Malik and Batra).    

The second wave of feminism, which grew strong in the 1960s and 1970s, widened the focus of 

feminism to include social, cultural, and psychological issues. Its slogan, “the personal is political,” 

showed that problems like domestic oppression, workplace inequality, and control over women’s 

bodies were political concerns. Simone de Beauvoir in The Second Sex (1949) explained that women 

were treated as “the Other,” defined by men and denied individuality. Betty Friedan in The Feminine 

Mystique (1963) spoke about “the problem that has no name,” criticizing how women were trapped 

in domestic roles. 

The third wave of feminism began in the 1990s and brought ideas of diversity and self-reflection. 

Thinkers like bell hooks, Audre Lorde, and Kimberlé Crenshaw questioned earlier feminists for 

ignoring differences among women. Crenshaw introduced the idea of intersectionality, showing how 

race, class, gender, and sexuality combine to create unique experiences of discrimination. Third-wave 

feminists focused on pluralism, body autonomy, queer identity, and representation in culture. bell 

hooks, in Feminist Theory: From Margin to Center (1984), urged feminists to include the voices of 

poor and marginalized women, stating that “feminism is for everybody.” 

The fourth wave of feminism, starting in the 2010s, is known for its digital and global activism. 

Movements like #MeToo, Time’s Up, and others raised awareness about sexual harassment, consent, 

and workplace inequality. This wave uses technology and social media to connect women worldwide. 

It highlights inclusivity, intersectionality, and global solidarity, often linking feminist struggles with 

human rights and decolonial movements. 

However, despite its global aspirations, Western feminism has often failed to address the layered 

oppressions experienced by women in postcolonial societies. The focus on gender alone overlooks 

how caste, religion, and community shape female subjugation in countries like India. This limitation 

necessitates the study of Dr. Babasaheb Ambedkar’s feminist philosophy, which situates gender justice 

within the broader framework of social democracy. While the four waves of feminism sequentially 

discovered the intersections of identity, Dr. Babasaheb Ambedkar’s vision was inherently 

intersectional from its inception. His approach anticipated the third and fourth waves’ core concerns—

linking liberation to education, law, and the dismantling of hierarchical structures. 

V. Comparative Analysis: Feminist Waves and Dr. Babasaheb Ambedkar’s Feminism 

A chronological and thematic comparison between the global feminist waves and Dr. Babasaheb 

Ambedkar’s feminist vision reveals a striking convergence of ideas—though his work predates or 

independently articulates many principles that later became central to feminist theory. His 

commitment to women’s emancipation emerged from India’s social realities decades before the 

feminist “waves” gained momentum in the West.  

A. The First Wave (1848–1920s): Political Rights and Dr. Babasaheb Ambedkar’s Early 

Feminist Framework 

The first wave of feminism, marked by the Seneca Falls Convention (1848) and the suffrage 

movements in Britain and the United States, demanded right to votes and the right to property. While 

these movements primarily represented white, middle-class women, their Indian parallel took shape 

under the leadership of social reformers such as Jyotiba and Savitribai Phule in the mid-nineteenth 

century, who championed women’s education and dignity. 

Dr. Babasaheb Ambedkar’s engagement with women’s rights began early in his political and 

intellectual career—particularly evident in his 1916 paper “Castes in India: Their Mechanism, Genesis 

and Development.” While Western feminists were mobilizing for voting rights, Dr. Babasaheb 
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Ambedkar identified caste endogamy as the root of women’s social imprisonment, arguing that the 

control of women’s sexuality maintained the purity of caste (Dr. Babasaheb Ambedkar). His insight 

went far beyond the political scope of first-wave feminism: rather than seeking mere inclusion within 

existing structures, he sought to dismantle the social and religious foundations that perpetuated both 

caste and gender inequality. 

By the time Indian women achieved suffrage in 1950—a right constitutionally guaranteed 

under his leadership—many Western democracies were still restricting women’s political 

participation. Hence, Dr. Babasaheb Ambedkar’s insistence on universal adult franchise placed India 

ahead of several nations in realizing the first-wave ideal of political equality. His vision was, therefore, 

not derivative but anticipatory and transformative, broadening the concept of equality from political 

enfranchisement to social democratization. 

B. The Second Wave (1960s–1980s): Social and Economic Equality and Dr. Babasaheb 

Ambedkar’s Reforms (1930s–1950s) 

The second wave of feminism, beginning in the 1960s, emphasized reproductive rights, 

workplace equality, and liberation from domestic roles. Simone de Beauvoir’s The Second Sex (1949) 

and Betty Friedan’s The Feminine Mystique (1963) defined this phase as a revolt against “the problem 

that has no name” (Friedan) However, nearly two decades earlier, Dr. Babasaheb Ambedkar had 

already advanced a socio-economic feminist framework that addressed women’s structural oppression 

through law, education, and labor rights. 

During his tenure as Labour Member in the Viceroy’s Executive Council (1942–1946), Dr. 

Babasaheb Ambedkar introduced progressive labor reforms such as maternity benefits, equal pay 

principles, and provisions for women’s welfare in industrial law. His advocacy for the Hindu Code 

Bill (1947–1951) sought to grant women equality in marriage, inheritance, and property—rights that 

Western feminists would demand only in later decades. In his speech defending the Bill, he stated, “In 

Hindu society, the position of a woman is the position of a slave.” (Dr. Babasaheb Ambedkar) His 

attempt to legally dismantle patriarchal control over women’s economic and reproductive lives 

predates the second wave’s agenda, situating him as an early architect of legislative feminism in Asia. 

Whereas second-wave feminists sought autonomy within the capitalist order, Dr. Babasaheb 

Ambedkar envisioned emancipation through structural reform—linking women’s freedom to the 

annihilation of caste and class. His feminism was not an extension of liberal individualism but a 

project of collective liberation. 

C. The Third Wave (1990s): Intersectionality and Dr. Babasaheb Ambedkar’s Interlinked 

Feminist-Caste Analysis (1916–1956) 

The third wave of feminism, from the 1990s onward, introduced intersectionality as a key 

analytical lens. Kimberlé Crenshaw (1989) argued that gender oppression is inseparable from race, 

class, and ethnicity. However, as early as 1916, Dr. Babasaheb Ambedkar had articulated a similar 

insight in his critique of caste endogamy, revealing how social hierarchies operate through gendered 

mechanisms. His later works—Annihilation of Caste (1936), The Rise and Fall of Hindu Women 

(1951), and his speeches to women’s organizations—demonstrate his lifelong effort to expose caste 

as the root of gender subordination (Dr. Babasaheb Ambedkar). 

Dr. Babasaheb Ambedkar’s analysis anticipated the third wave’s intersectional approach by 

several decades. His feminist praxis included mobilizing Dalit women to participate in political 

movements, such as the Mahad Satyagraha (1927) and All India Depressed Classes Women’s 

Conference (1942). These interventions represent one of the earliest examples of intersectional 

activism, uniting class, caste, and gender struggles under a single emancipatory vision. 

Thus, Dr. Babasaheb Ambedkar’s vision predates and enriches the theoretical foundations of the 

third wave. While Crenshaw and Hooks spoke of overlapping identities, Dr. Babasaheb Ambedkar 

demonstrated through activism how social hierarchies could be dismantled collectively—through 

education, law, and self-respect. 



Worldwide International Inter Disciplinary Research Journal (A Peer Reviewed Referred)   ISSN – 2454 - 7905 

Vol. I, ISSUE–CXXXVIII, 4th&5thDec.2025, SJIF Impact Factor: 8.542 Page -87 

D. The Fourth Wave (2010s–Present): Digital Feminism and Dr. Babasaheb Ambedkar’s 

Continuing Relevance: 

The fourth wave of feminism, beginning around 2010, emphasizes digital activism, 

transnational solidarity, and global intersectionality. Movements like #MeToo and #TimesUp use 

social media to challenge harassment, inequality, and gender violence. Although this digital sphere is 

contemporary, Dr. Babasaheb Ambedkar’s philosophy finds renewed relevance in it. His call to 

“educate, agitate, and organize” (Ambedkar 1942) resonates powerfully with the ethos of digital 

activism—educating through awareness, agitating through online campaigns, and organizing through 

collective movements. 

Dr. Babasaheb Ambedkar as the Anticipatory Feminist 

The chronological comparison demonstrates that Dr. Babasaheb Ambedkar’s feminist 

philosophy not only paralleled but often preceded the central concerns of the global feminist 

movement. His vision of political equality (1916–1950) before first-wave feminism achieved suffrage 

globally. His articulation of economic and reproductive rights (1930s–1950s) before the second wave. 

He theorized intersectionality (1916–1936) decades before Crenshaw named it. His slogan “educate, 

agitate, and organize” prefigured digital activism (1940s) long before the internet. 

Conclusion: 

 The comparison between global feminist waves and Dr. Babasaheb Ambedkar’s vision shows 

that while feminism in the West developed in stages, Dr. Babasaheb Ambedkar had already imagined 

a complete and inclusive idea of gender justice. His ideas connected social, political, and moral 

equality long before such thoughts became global. Each wave of feminism—from voting rights to 

digital activism—finds a reflection in his work and actions. 

Thus, while Western feminism evolved in phases, Dr. Babasaheb Ambedkar’s vision was 

comprehensive from the beginning—a socially grounded, constitutionally anchored, and morally 

universal form of feminism that redefined equality itself. 

Reference:  
1. Friedan, Betty. The Feminine Mystique. 1963. Penguin, 1963. 

2. Malik, R. S., and Jagdish Batra. A New Approach to Literary Theory and Criticism. Atlantic Piublishers and 

Distributors (P) LTD, 2014. 

3. Moon, Vasant, and et al, editors. Dr. Babasaheb Ambedkar: Writing and Speeches . Dr. Babasaheb Ambedkar 

source Material Publication committee, Higher Education Departmentr, Government of Maharashtra, 20005, 

2005. 

4. Nayar, Pramod K. Contemporary Literary and Cultural Theory : From Structuralism to Ecocriticism. Uttar 

Pradesh, India Pearson India Education Services Pvt Ltd, 2017. 

5. Simone De Beauvoir. The Second Sex. 1949. Vintage Books, 1997. 

6. Singh, Karan. Dalitism and Feminism. Creative Books , 2011. 

7. Yeasmin, Minara. “Dr. B. R. Ambedkar’s Vision for Women Empowerment.” International Journal of Creative 

Research Thoughts (IJCRT), vol. 6, no. 2, 2018, pp. 2320–882, ijcrt.org/papers/IJCRT1892838.pdf. Accessed 18 

Feb. 2024. 

 

 

 

 

 



Worldwide International Inter Disciplinary Research Journal (A Peer Reviewed Referred)   ISSN – 2454 - 7905 

Vol. I, ISSUE–CXXXVIII, 4th&5thDec.2025, SJIF Impact Factor: 8.542 Page -88 

Writing the Self, Rewriting the Nation: The Emergence of 

Dalit Voices in Post-Ambedkar Indian Literature 
 

Asst. Prof. Nilofar Shaikh 
MIT ADT SOER Loni Kalbhor, Pune 

 

Abstract 

Since the leadership of B. R. Ambedkar and his articulation of Dalit rights in the early twentieth 

century, a major cultural and literary movement has emerged in India: Dalit literature. This paper 

traces the rise of Dalit literary production in the decades following Ambedkar’s activism, with specific 

focus on three landmark works: Omprakash Valmiki’s autobiography Joothan, Baby Kamble’s 

autobiography The Prisons We Broke, and Namdeo Dhasal’s poetry. Through these texts we observe 

how Dalit writers claimed voice, re-imagined identity, challenged literary norms, and engaged with 

caste, class, gender and modernity. The paper first situates the historical and social context of Dalit 

literature; then analyses each of the three authors/texts for their thematic, aesthetic and socio-political 

significance; finally, it draws broader conclusions about the form, trajectories and implications of 

Dalit literary emergence in post-Ambedkar India. The paper argues that Dalit literature is not simply 

a reflection of oppression but constitutes a radical epistemic and aesthetic intervention that 

reconfigures Indian literary and cultural fields. 

Keywords: Writing and Rewriting, Dalit Voices, Post-Ambedkar, Indian Literature 

Introduction: 

The term “Dalit” – meaning the oppressed, broken, ground-down – has become a rallying 

identity for many in India who were historically subject to untouchability and caste-based exclusion. 

While social and political struggles under Ambedkar’s leadership (such as rights to political 

representation, education, and conversion to Buddhism) laid the groundwork for social change, the 

literary dimension of the Dalit movement gained greater momentum from the mid-20th century 

onward. Dalit literature emerged as a site of resistance, testimony, cultural reclamation and creation. 

This literature spans autobiographies, poetry, short stories, fiction and non-fiction, and serves dual 

purposes: documenting lived experience of caste exclusion, and reconfiguring language and literary 

aesthetics to reflect Dalit subjectivities. 

This paper examines how Dalit literature in the post-Ambedkar era — particularly in the decades 

from the 1970s to the early 21st century — emerged and matured through three representative 

authors/texts. These works show different genres (autobiography, poetry) and also address issues of 

caste, class, gender, identity, memory and aesthetics. By analysing Valmiki’s Joothan, Kamble’s The 

Prisons We Broke, and Dhasal’s poetry, we can trace a trajectory of Dalit literary assertion: from 

documenting humiliation and exclusion, through mobilising identity, towards aesthetic transformation 

and social critique. 

In the following sections: (1) we provide a brief historical background of the emergence of Dalit 

literature; (2) we examine Valmiki’s Joothan and its significance; (3) we examine Kamble’s The 

Prisons We Broke with special reference to gender, caste and narrative; (4) we examine Dhasal’s poetry 

and its aesthetic and political innovations; (5) we draw comparative reflections and implications; and 

finally (6) we conclude with the legacy and the way forward. 

1. Historical & Social Context of Dalit Literature 

1.1 From Ambedkar to cultural assertion 

The political and social activism of B. R. Ambedkar established a framework of rights—

educational, political, legal—for Dalits (Scheduled Castes). Yet, the cultural and literary articulation 

of Dalit life remained marginal in the mainstream until the mid-20th century. With the growth of 

education, publication, mass media and radical youth movements (such as the Dalit Panthers in 

Maharashtra in the early 1970s) a new cultural field opened for Dalit voices. For example, in Marathi 
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the little magazine movement (mid-1950s to 1970s) provided a breeding ground for non-savarna, anti-

establishment writing.  

Dalit literary criticism — notably by scholars such as Sharankumar Limbale (in Towards an 

Aesthetic of Dalit Literature) — argued that Dalit literature should be by Dalits, for Dalits and about 

Dalits, as opposed to “about” them in a paternalistic way. This gave impetus to storytelling from lived 

experience. 

1.2 Literary genres and forms 

Dalit literature spans autobiography/memoir (which has been especially powerful), poetry, short 

stories, novels, essays, drama and translations. One reason for the prevalence of autobiography is that 

it permits direct testimony of oppression and survival: naming the unspoken, narrating humiliation, 

asserting identity. Poetry offers another route: a compressed, powerful, often experimental form of 

voice. Many Dalit poets rejected the dominant aesthetic and adopted raw, direct, colloquial or hybrid 

language to reflect their lived world rather than assimilate into established literary norms. As one 

observer writes of Dhasal: his poetry “used language typical to Dalits … the harsh, raw register of 

Bombay underworld” and broke norms of Marathi literary language.  

1.3 Key thematic features 

Some common thematic features of Dalit literature include: 

• Everyday experiences of untouchability, segregation, labour exploitation, humiliation and 

violence. 

• Assertion of subjectivity, agency and dignity of Dalits. 

• Critique of caste, class, patriarchy and their intersections. 

• Rebuilding of memory, history, identity from the margins. 

• Aesthetic strategies: using vernacular, hybrid language, colloquial registers; rejecting elite 

literary norms; reclaiming narrative and poetic space. 

• Intersectionality: gender, caste, class, region. Especially works by Dalit women have 

emphasised the triple marginalisation of being Dalit + woman + poor. 

1.4 Geographical/linguistic spread & translation 

Dalit literature is not confined to one language. It appears in Marathi, Hindi, Tamil, Kannada, 

Telugu, Punjabi, English translations and many others. Works originally in regional languages are 

increasingly translated into English, enabling wider readership and academic engagement. For 

example, Kamble’s memoir (original Marathi Jina Amucha) has been translated as The Prisons We 

Broke.  

Thus, the rise of Dalit literature is part of a broader cultural shift in post-colonial India: from 

silence and invisibility of caste-oppressed voices towards assertion, publication, translation and 

critical recognition. As will be shown, the three texts under study exemplify this rise. 

2. Omprakash Valmiki’s Joothan: A Dalit’s Life 

2.1 About the text 

Omprakash Valmiki (1950-2013) is an important Hindi writer from the Dalit community (Mahar 

caste) and his autobiography Joothan: A Dalit’s Life (original in Hindi, translated by Arun Prabha 

Mukherjee) has become one of the landmarks works of Dalit literature. In his words, “Joothan” refers 

to the leftover scraps of food that Dalits were permitted to consume. The title itself symbolises the 

dehumanising caste practice of scavenging leftover food and the dignity-denying system of 

untouchability. 

2.2 Themes and significance 

Valmiki’s autobiography offers a searing, unflinching narration of his childhood and life in a 

small village in Uttar Pradesh, the humiliations and indignities of caste, the ambition for education 

and mobility, and the contradictions of modern India. One analysis describes: 

“This article analyses Omprakash Valmiki’s Joothan as a pivotal text in Dalit literature … the 

title of the narrative … functions as a potent metaphor for the dehumanisation of Dalits.”  
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Key themes include: 

• The everyday practices of untouchability: e.g., separate water sources, forced menial labour, 

social boycott, ritual pollution. 

• The role of education and mobility as paths to dignity. 

• Internalised shame and psychological consequences of caste. 

• Resistance and assertion: refusing to accept a life of subordination. 

• The dialectic of tradition and modernity: even as modern India proclaimed equality, caste 

practices persisted in everyday life. 

The text thus operates on multiple levels: personal memoir, social-historical document, literary 

testimony, and political intervention. One author writes: 

“Valmiki’s autobiography … is a thoroughly politicised act of resistance … he rejects upper-

caste literary aesthetics in favour of raw realism, emotional intensity and political urgency.”  

2.3 Aesthetic and narrative strategies 

Valmiki’s narrative is relatively direct, accessible, yet powerful in its economy. He uses 

anecdotal episodes, vivid scenes, conversational tone, and plain language. He recounts moments of 

humiliation (teacher’s insult, denial of water, menial labour) in such a way that the reader sees the 

system, not just the individual. The structural simplicity of the memoir allows the horrific normality 

of caste discrimination to surface without exoticising it. 

Also, the articulation of Dalit identity is central: the narrator moves from shame to awareness, 

from being the passive object of caste to becoming a speaker. The book thus enacts an epistemic shift: 

from being written about, to writing oneself. 

2.4 Impact and legacy 

Joothan has become a canonical text in Dalit literature (for Hindi and pan-Indian context). It 

has been widely studied in courses, cited in literary criticism and occasionally in school curriculum. 

It set a template for Dalit autobiography: life story + collective history + social critique. The text’s 

reception demonstrates how Dalit life experiences, once marginalised, found literary articulation and 

academic recognition. 

In doing so, Valmiki’s work contributed to the “rise” of Dalit literature: showing that Dalit voices 

can produce major works, that the content of caste experience can be literary, and that the mainstream 

literary world must engage with it. 

3. Baby Kamble’s The Prisons We Broke 

3.1 About the text 

Baby Kamble (1929-2012) was a Mahar woman from Maharashtra. Her memoir in Marathi, 

Jina Amucha (We Too Survived), was translated into English as The Prisons We Broke: The Story of 

My Life. The text narrates her life as a Dalit woman—her childhood in a Mahar settlement, the forced 

labour and surdas (beggary) traditions, leadership of Ambedkarite movement in her region, her 

marriage, and her later activism. 

3.2 Themes: Gender, caste, class, community 

Kamble’s work adds a crucial dimension: the intersection of caste and gender. While many Dalit 

autobiographies focus on caste alone, Kamble highlights how Dalit women face a “triple 

marginalisation” — as Dalits, as women, and as poor. One study explains: 

“Dalit feminism emerged as a response … the patriarchal oppression of Dalit women … Baby 

Kamble grapples … in The Prisons We Broke … using the Dalit feminist theoretical approach.”  

Her text therefore expands the frame: she narrates not only menial labour and untouchability but 

also child-marriage, bodily violence, patriarchal control within the community, the role of women in 

the movement, and the personal cost of struggle. Another paper notes: 

“The autobiography … is regarded as the testimony of the entire Mahar community” and “shows 

the subjugation of Dalit women in the Mahar community … the text foregrounds the practice of 

untouchability … and the atrocities hurled by the patriarchal system.”  

3.3 Narrative features and communal orientation 
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Kamble’s narration differs somewhat from a purely individual life-story: she often uses “we” 

instead of “I”, situating her life within community, collective memory and struggle. One commentary 

observes: 

“Kamble’s narrative structure opposes Western autobiography standards through prioritizing 

communal experience over self-contemplation … her consistent use of ‘we’ … situates her life story 

inside the Mahar community's broader historical trajectory.”  

Thus, the text becomes a “socio-biography” rather than a mere personal memoir. It emphasises 

collective experience, traditions of the Mahar community, movement-history (of Ambedkarite 

activism), and the role of women therein. 

3.4 Contribution to Dalit literature 

Kamble’s work is significant because it renders visible the gender dimension within Dalit 

experience and literature. It demonstrates that Dalit literature cannot be confined to male voices or 

caste alone; it must address the intersectional realities of women. It enlarges the horizon of Dalit 

literary emergence. By documenting her life in a Dalit settlement, in a caste- and gender-subordinated 

context, Kamble contributes to the literary recognition of Dalit women’s voices—and adds to the 

“rise” of Dalit literature by diversifying genre, author-base and thematic concern. 

4. Namdeo Dhasal’s Poetry 

4.1 About the poet and his context 

Namdeo Laxman Dhasal (1949-2014) was a Marathi poet, writer and activist, one of the 

founding leaders of the Dalit Panthers in Maharashtra in 1972. His body of work in poetry is often 

regarded as radical, experimental, urban, angry, evocative of the marginalised underworld, and deeply 

connected to Dalit identity and politics. His first major collection Golpitha (1973) set a new form for 

Marathi poetry.  

4.2 Themes and aesthetic innovation 

Dhasal’s poetry challenged both content and form. Thematically, he depicted the lives of Dalits 

in slums, the urban “underbelly”, brothels, butchers, sex workers, the exploited — an inter-section of 

caste, class, urban poverty and violence. As one analysis states: 

“Dhasal’s poetry … broke the perceptions through which poetry in Maharashtra was seen … 

provided Dalits the confidence with which they can now explore the language for their struggle, 

without being burdened by norms and oppressive tradition.”  

A key dimension is the aesthetic: Dhasal used ‘bastard language’ (in the sense of mixing 

registers: colloquial Bombay Hindi, Marathi dialects, swear words, red-light jargon, folk idioms) to 

subvert elite literary language. His poetry thus becomes insurgent not only in content but in form. One 

scholar writes: 

“The little magazine movement … Dalit literature in general and Dhasal’s poems in particular 

embody … the asymmetry of the core and the periphery … They question … the very structure of the 

semiosphere …”  

4.3 Selected poems and readings 

While a full analysis of his corpus is beyond this paper, some poems (e.g., “Their Eternal Pity”, 

“Now, now”, “Ambedkar: 1980”, “On the Way to the Durgah”) have been studied. One paper remark: 

“This research paper deals with Dalit poetry in reference to … ‘A Current of Blood’ by Dhasal … The 

poems become the voice of the caste which had been silenced … their poetry has led to assertion of 

Dalit identity in the mainstream society.”  

In these poems the voice is not of nostalgia or reform alone, but of outrage, revolt, ironic 

wisdom, and cultural reclamation. Dhasal often invokes Ambedkar (for example the poem 

“Ambedkar: 1980”), but he also draws from urban mythologies, vernacular slums, transgressing moral 

codes. The aesthetic is dense, layered, polyphonic. 

4.4 Contribution to Dalit literary movement 

Dhasal’s work exemplifies the rise of Dalit literature in two major ways: 
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1. Scale and recognition: Unlike earlier constrained publishing, Dhasal achieved wide reading 

and institutional recognition (Padma Shri, Sahitya Akademi).  

2. Aesthetic transformation: He changed the language, tone, form of poetry in Marathi and gave 

Dalit writing a vibrant aesthetic identity, which inspired subsequent generations. He also 

connected the literary with activism (Dalit Panthers) — showing that literature and movement 

can coincide. 

Thus, the rise of Dalit literature is visible in the way Dhasal’s poetry moved from margin to 

recognized cultural sphere, brought Dalit experience into newer forms, and influenced subsequent 

literary and cultural practice. 

5. Comparative Reflections & Broader Implications 

5.1 Genre contrasts: autobiography vs poetry 

Autobiographies like Joothan and The Prisons We Broke and poetry like Dhasal’s serve different 

but complementary functions. Autobiographies provide direct testimony, narrative of life, 

chronological memory, communal history. Poetry, especially Dhasal’s, provides compressed, often 

non-linear, metaphorical, aesthetic engagement with oppression, identity and revolt. Both expand the 

field of Dalit literature: one by making visible the lived, the other by creatively transforming form and 

language. 

5.2 Voice, subjectivity, agency 

All three works shift the Dalit from object (of description) to subject (of writing). Valmiki writes 

his life; Kamble writes her community and woman-experience; Dhasal writes in revolt. They articulate 

subjectivity, speak identity, claim agency. This is part of the rise: not only more Dalit authors, but 

authors who assert their voice, redefine their terms, intervene in literary culture. 

5.3 Intersectionality: caste, class, gender, urban/rural 

The texts also reflect widening concerns in Dalit literature: 

* Valmiki: caste, rural, labour, education. 

* Kamble: caste + gender + class (triple marginalisation), community, autobiography of a woman. 

* Dhasal: caste + class + urban poverty, underworld, vernacular, activism. Thus the rise of Dalit 

literature shows diversification: more genres, more identities, more locales. 

5.4 Aesthetic transformation and literary field 

The authors show how Dalit literature is not simply sub-literature but aims at 

rewriting/redefining mainstream literary fields. Dhasal’s poetic language challenges elite norms; 

Kamble’s communal “we” challenges individualistic memoir; Valmiki’s directness challenges the 

genteel Hindi literary tradition. The literary rise thus is also an aesthetic and institutional rise: Dalit 

literature becomes part of university syllabi, publishing houses, translation circuits. 

5.5 Socio-political impact and limitations 

The rise of Dalit literature has implications for social justice, representation, cultural 

democratization. It gives Dalit voices visibility; challenges the caste system; influences social 

movements. However, limitations remain caste discrimination persists; mainstream literary culture 

still marginalises many Dalit writers; translation and publishing biases continue; internal 

fragmentation (regional languages, gender disparity) persists. The rise is ongoing, not finished. 

 Conclusion 

The emergence and rise of Dalit literature in India after Ambedkar’s era marks a profound 

cultural transformation. From silence to assertion, from marginal to recognised; from constrained 

genres to diversified forms; from social invisibility to literary prominence — Dalit literature has traced 

a trajectory of empowerment, critique and aesthetic invention. The three texts analysed — Valmiki’s 

Joothan, Kamble’s The Prisons We Broke, and Dhasal’s poetry — exemplify this trajectory. 

Valmiki shows how autobiography becomes a weapon of visibility; Kamble shows how Dalit 

women’s life and voice must be heard; Dhasal shows how radical poetics can emerge from the margins 

and reshape literary language. Together, they show that the rise of Dalit literature is not merely 

quantitative (more books) but qualitative (new voices, forms, literacies). 
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However, the rise is not complete: the work of translation, recognition, inclusion, egalitarian 

publishing, and institutional change remains essential. Dalit literature must continue to diversify (more 

voices of Dalit women, Adivasis, regional languages, short-story genres, digital media) and engage 

with global discourses of subalternity, post-coloniality, intersectionality. 

In conclusion: the rise of Dalit literature is one of the most significant cultural movements in 

modern India. It reflects not just a desire to record oppression but to reclaim dignity, identity, language 

and aesthetics. In the generations after Ambedkar, this literature offers hope, challenge and creative 

possibilities and demands an audience, recognition and transformation of society. 

 References: 
1. Bajaj, N. (2019). Suppression to assertion: A critical study of the selected poems of Namdeo Dhasal and N. D. 

Rajkumar. SMART MOVES Journal IJELLH, 7(11). 

2. Creative Saplings. (2023). Dalit feminism and the intersection of class, caste and gender in The Prisons We Broke 

by Baby Kamble. https://creativesaplings.in 

3. Dhasal, N. (2010). A current of blood: Poems. Navayana Publishers. 

4. Firstpost. (2017). Namdeo Dhasal’s poetry and how it gave form to the Dalit experience in Maharashtra. 

https://www.firstpost.com 

5. Gaikwad, V. B. (2025). Intersectionality, caste and the suffering of oppressed women in Baby Kamble’s The 

Prisons We Broke. Zenodo. https://zenodo.org 

6. Kamble, B. (2008). The prisons we broke: The story of my life (M. Pandit, Trans.). Orient Blackswan 

7. Magadum, P., & Nagannawar, V. F. (2024). An exploration of oppression: Joothan as a Dalit autobiography. 

ShodhKosh: Journal of Visual & Performing Arts, 5(2). Granthaalayah Publication. 

8. Sahapedia. (2019, August). A language of heterogeneity: The poetry of Namdeo Dhasal. 

https://www.sahapedia.org 

9. The Creative Launcher. (2021). Quest for revolt in Joothan by Omprakash Valmiki. 

https://thecreativelauncher.com 

10. Valmiki, O. (2003). Joothan: A Dalit’s life (A. P. Mukherjee, Trans.). Columbia University Press. 

 
 

 

 

 

 

 

 

 

 

 

 

 

https://creativesaplings.in/
https://www.firstpost.com/
https://zenodo.org/
https://www.sahapedia.org/
https://thecreativelauncher.com/


Worldwide International Inter Disciplinary Research Journal (A Peer Reviewed Referred)   ISSN – 2454 - 7905 

Vol. I, ISSUE–CXXXVIII, 4th&5thDec.2025, SJIF Impact Factor: 8.542 Page -94 

Dr. B. R. Ambedkar and Gender Equity: A Vision for Social 

Justice 

Dr. Padmshri Kallappa Waghmare 
HOD,Department of Zoology DKASC College, Ichalkaranji. 

Dr. Anil Khatal Jambhale 
Department of History, Vivekanand College, Kolhapur. 

 

Abstract: 

Dr. B. R. Ambedkar, the chief architect of the Indian Constitution, was not only a crusader for 

the rights of the oppressed but also a visionary advocate of gender equality. His contributions to 

women’s rights were intertwined with his broader struggle for social justice. This paper explores 

Ambedkar’s feminist thought, his constitutional vision for gender equity, and his reforms such as the 

Hindu Code Bill. It also highlights his enduring influence on the feminist movement in India. 

Dr. Bhimrao Ramji Ambedkar, the chief architect of the Indian Constitution, stands as one of 

the greatest champions of human rights, social equality, and women’s empowerment in modern India. 

His intellectual, legal, and reformist contributions transformed the discourse on gender justice and 

social reform. Ambedkar’s philosophy of liberty, equality, and fraternity formed the foundation of his 

advocacy for gender equity. Through his writings, legislative initiatives such as the Hindu Code Bill, 

and constitutional provisions, Ambedkar sought to reconstruct Indian society on the principles of 

justice and human dignity. This research paper explores Ambedkar’s feminist philosophy, his 

constitutional efforts for women’s rights, his sociopolitical reforms, and his enduring influence on 

gender equality in contemporary India. 

Keywords: Ambedkar, Gender Equity, Indian Constitution, Feminism, Social Justice, Women’s 

Rights, Hindu Code Bill. 

Introduction: 

In the early 20th century, Indian society was characterized by deep-rooted patriarchy. Women 

faced severe discrimination in education, property, and social participation. In this context, Dr. B. R. 

Ambedkar emerged as a pioneering voice for gender equity. He argued that no society can progress 

without the progress of women. The question of gender equity in India is deeply rooted in its historical, 

cultural, and social structures. For centuries, women in India faced systemic discrimination — denied 

access to education, property, and political participation. The social hierarchy, especially the caste 

system, further reinforced patriarchal domination. In this socio-religious context, Dr. B. R. Ambedkar 

emerged as a radical reformer who recognized that women’s liberation was central to achieving social 

democracy. He declared, “I measure the progress of a community by the degree of progress which 

women have achieved.” Ambedkar’s concern for women’s rights was not an isolated agenda but an 

integral component of his vision for a just and egalitarian society. He identified the intersection 

between caste oppression and gender discrimination and sought to dismantle both through law, 

education, and social reform. His feminist consciousness was rooted in humanism, rationality, and a 

deep commitment to equality. Dr. Bhimrao Ramji Ambedkar, one of the foremost social reformers and 

architects of modern India, envisioned a nation where liberty, equality, and fraternity would form the 

foundation of social life. His contribution to the making of the Indian Constitution is well known, but 

equally remarkable is his lifelong struggle for the emancipation of women and the establishment of 

gender equity in Indian society. Ambedkar’s approach to gender equality was not limited to theoretical 

discourse; it was rooted in pragmatic reforms aimed at dismantling structural inequalities embedded 

within religion, law, and social custom. 

In the socio-political context of early twentieth-century India, women were subject to multiple 

layers of subjugation—patriarchy, caste hierarchy, illiteracy, and economic dependency. Dr. 

Ambedkar recognized that without ensuring women’s rights, the larger project of social justice would 

remain incomplete. His concept of gender equity was integrally linked to his broader philosophy of 
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social democracy. For Ambedkar, gender justice was not a peripheral issue but a central tenet of a 

humane and rational society. He argued that a society could not claim to be just or civilized if its 

women were denied equality of status and opportunity. Through his writings, speeches, and legislative 

efforts, Dr. Ambedkar challenged the patriarchal structures sanctioned by religion and tradition. His 

critique of Manusmriti remains one of the most powerful intellectual assaults on gender-based 

discrimination in Indian history. He believed that Hindu religious texts institutionalized the 

subordination of women and must be rejected for any meaningful reform to take place. Ambedkar’s 

advocacy for women’s rights found expression in his efforts to introduce progressive legislation, most 

notably the Hindu Code Bill (1951), which sought to grant women equal rights in matters of 

inheritance, marriage, and divorce. Though the bill faced strong opposition and was not passed during 

his lifetime, it laid the foundation for later reforms in Indian family law. Ambedkar’s educational 

philosophy also emphasized women’s empowerment. He encouraged women to pursue education as 

a means of liberation and self-respect. His famous exhortation—“Educate, Agitate, Organize”—

applied as much to women as to the oppressed castes. He believed that political democracy could not 

survive without social and gender democracy, and thus women must participate equally in public life. 

In essence, Dr. Ambedkar’s vision of gender equity transcended the narrow confines of feminism and 

merged with his universal struggle against caste oppression and economic exploitation. He understood 

that the liberation of women was indispensable to the liberation of society itself. Therefore, his 

contributions to gender justice remain a cornerstone for contemporary discussions on women’s rights, 

constitutional equality, and social transformation in India. 

Ambedkar’s Feminist Philosophy: 

Ambedkar viewed women’s liberation as inseparable from social and economic justice. He 

believed that caste and religion perpetuated women’s subjugation. In his essay 'The Rise and Fall of 

Hindu Women', he critiqued the Brahminical patriarchy that confined women to domestic roles. 

Ambedkar’s feminist thought evolved from his analysis of caste and religion. In his famous essay 

“The Rise and Fall of Hindu Women” (1951), Ambedkar traced how the subordination of women in 

India was institutionalized through religious doctrines and social customs. He argued that ancient 

Hindu texts like Manusmriti systematically degraded women, stripping them of their rights and 

autonomy. For Ambedkar, gender inequality was not merely a social phenomenon but a theological 

construct that needed to be challenged intellectually and politically. 

Ambedkar’s vision of gender justice rested on three pillars: 

1. Economic Independence — He believed that women could not achieve true liberation 

without control over property and access to employment. 

2. Education — Ambedkar saw education as the first step toward emancipation. His slogan 

“Educate, Agitate, Organize” inspired generations of women to claim equality through 

knowledge. 

3. Legal Equality — Ambedkar’s lifelong legal activism culminated in his efforts to codify 

laws that guaranteed women’s civil rights and personal freedom. 

Through these principles, Ambedkar laid the foundation for what may be termed as Dalit 

Feminism — an intersectional framework that linked gender with caste and class. 

Constitutional Provisions for Gender Equity: 

As Chairman of the Drafting Committee, Ambedkar incorporated multiple safeguards for 

women in the Constitution. Articles 14, 15, and 16 ensured equality before law, prohibition of sex-

based discrimination, and equal opportunity in employment. Article 51A(e) urged citizens to renounce 

practices derogatory to women.  

As Chairman of the Drafting Committee of the Indian Constitution, Ambedkar institutionalized 

the principles of gender equality. The Constitution became the legal embodiment of his egalitarian 

ideals. Several key provisions reflect his feminist vision: 

• Article 14: Guarantees equality before the law. 
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• Article 15(1) and (3): Prohibit discrimination on the grounds of sex and empower the state to 

make special provisions for women and children. 

• Article 16: Ensures equal opportunity in matters of public employment. 

• Article 39(a) & (d): Directs the State to ensure equal pay for equal work and adequate means 

of livelihood for both men and women. 

• Article 42: Provides for just and humane conditions of work and maternity relief. 

• Article 51A(e): Obligates every citizen to renounce practices derogatory to the dignity of 

women. 

These provisions, drafted under Ambedkar’s leadership, not only granted women constitutional 

equality but also encouraged the creation of a legal and social framework for their empowerment. 

Hindu Code Bill and Legal Reforms: 

The Hindu Code Bill (1948) was one of Ambedkar’s boldest reforms aimed at ensuring gender 

justice. It sought to provide women with rights to property, divorce, and adoption, which were denied 

for centuries. Despite political opposition, Ambedkar’s efforts marked a historic step toward legal 

equality.  

 
(Picture 1 : Dr. B.R.Ambedkar) 

One of Ambedkar’s most significant contributions to gender equity was the Hindu Code Bill 

(1948). It was a comprehensive reform to unify and modernize Hindu personal laws, addressing 

marriage, divorce, adoption, and inheritance. Ambedkar sought to grant women the right to property, 

divorce, and adoption — rights they had been historically denied. 

He argued that democracy could not exist without gender justice. The Bill, however, faced 

severe resistance from conservative sections of society and the ruling elite. Disheartened by the lack 

of political will to pass it, Ambedkar resigned from his position as the Law Minister in 1951. Although 

the original Bill was diluted, it later formed the basis of four major legislative acts: 

• The Hindu Marriage Act (1955) 

• The Hindu Succession Act (1956) 

• The Hindu Minority and Guardianship Act (1956) 

• The Hindu Adoption and Maintenance Act (1956) 

These laws collectively transformed the legal position of women in India, giving them 

unprecedented rights and protections. 

Social and Educational Reforms: 

Ambedkar emphasized women’s education as a means of self-liberation. He urged women to 

'educate, agitate, and organize'. He encouraged women’s participation in the Mahad Satyagraha and 

temple entry movements. 

Ambedkar’s reformist agenda extended far beyond legislation. He mobilized women as active 

participants in the Dalit liberation movement. During the Mahad Satyagraha (1927) and Temple Entry 

Movements, hundreds of women joined under his leadership, symbolizing their break from traditional 

subservience. Ambedkar frequently addressed women’s conferences, encouraging them to assert self-

respect and reject oppressive customs such as child marriage, dowry, and enforced widowhood. 
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(Picture 2 : Woman subaltern chart) 

He emphasized that the emancipation of women was essential to the annihilation of caste. The 

intersectionality of gender and caste oppression was at the core of his activism. His speeches in the 

1940s, especially at the All India Depressed Classes Women’s Conference, remain landmark moments 

in the history of Indian feminism. 

Impact and Legacy: 

Dr. Ambedkar’s gender-equity vision inspired future feminist movements and legal frameworks 

in India. His ideas influenced constitutional amendments, judicial interpretations, and women’s 

organizations. The equality Indian women enjoy today reflects his revolutionary legacy.  Ambedkar’s 

ideas resonate strongly in contemporary feminist scholarship. Modern Dalit feminism, as articulated 

by thinkers like Sharmila Rege (2006) and Gopal Guru (1995), draws directly from Ambedkar’s 

intersectional framework. Rege notes that Ambedkar’s feminism was not Western liberal but deeply 

rooted in Indian socio-economic realities. His belief that social justice is incomplete without gender 

justice influenced later movements for women’s rights, including struggles for equal pay, political 

reservation, and reproductive freedom. The 73rd and 74th Constitutional Amendments, which 

reserved one-third of seats for women in local governance, can be traced to Ambedkar’s democratic 

ideals. 

Furthermore, judicial activism in cases such as Vishaka vs. State of Rajasthan (1997) and 

Shayara Bano vs. Union of India (2017) reflect Ambedkar’s constitutional vision for gender justice. 

His insistence that “Constitution is not a mere lawyer’s document; it is a vehicle of life” underscores 

the continuing relevance of his philosophy. 

Critical Analysis 

Ambedkar’s feminist legacy is unique for several reasons: 

1. Intersectionality: He understood that caste, class, and gender are intertwined systems of 

oppression. 

2. Institutional Reform: Unlike many social reformers who relied on moral appeals, 

Ambedkar used law and constitutional mechanisms to enforce equality. 

3. Economic Empowerment: He argued that economic independence is the foundation of 

women’s liberation. 

4. Human Dignity: For Ambedkar, gender equity was not just about legal rights but about 

restoring the inherent dignity of women. 

However, despite his monumental contributions, the realization of Ambedkar’s feminist vision 

remains incomplete. Gender-based violence, unequal wages, and caste-based exploitation persist, 

particularly among Dalit women. As scholars such as Eleanor Zelliot (2013) note, Ambedkar’s 

framework offers the tools for continuous reform and resistance. 

Conclusion: 

Dr. B. R. Ambedkar stands as the foremost champion of gender equity in modern India. His 

constitutional and social reforms redefined the position of women, granting them dignity, liberty, and 

equality. His vision continues to guide India’s pursuit of social justice and women’s empowerment. 



Worldwide International Inter Disciplinary Research Journal (A Peer Reviewed Referred)   ISSN – 2454 - 7905 

Vol. I, ISSUE–CXXXVIII, 4th&5thDec.2025, SJIF Impact Factor: 8.542 Page -98 

Dr. B. R. Ambedkar’s advocacy for gender equity was revolutionary in its scope and intent. He viewed 

women’s liberation as integral to the creation of a democratic and egalitarian India. Through his 

constitutional reforms, social activism, and intellectual leadership, he laid the foundation for a just 

society where both men and women could coexist with dignity and freedom. 

Ambedkar’s feminist philosophy continues to inspire movements for gender justice across South 

Asia. His insistence on equality, rationality, and moral courage remains a guiding light for scholars, 

policymakers, and activists. In the twenty-first century, as India grapples with gender violence and 

discrimination, Ambedkar’s vision of equality remains more relevant than ever. 
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Abstract: 

The global relevance of Ambedkar's Dalit movement lies in its enduring inspiration for fighting 

social injustice, promoting human rights, and challenging systemic inequality, especially in areas like 

minority rights, anti-caste movements, and intersectional discrimination. His work is particularly 

relevant to addressing contemporary global issues, including the protection of refugees and stateless 

persons, and integrating social justice into environmental policies           Dr. B. R. Ambedkar’s Dalit 

movement, rooted in the struggle against caste-based discrimination in India, transcends national 

boundaries to acquire global significance as a broader movement for human rights, equality, and social 

justice. Ambedkar’s emphasis on dignity, education, and constitutional reform resonates with global 

discourses on marginalized communities and systemic oppression. 

His vision aligns with international frameworks such as the Universal Declaration of Human 

Rights and anti-discrimination movements across the world. The Dalit movement’s demand for social 

inclusion and equity parallels the struggles of other oppressed groups such as African Americans 

during the Civil Rights Movement and indigenous populations fighting colonial legacies. In the era of 

globalization, Ambedkar’s ideology continues to inspire transnational activism, academic discourse 

on intersectionality, and global Dalit solidarity networks.  the Dalit movement not only challenges the 

caste Ambedkar’s reinterpretation of Buddhism as a rational and egalitarian faith provided a moral 

and philosophical foundation for a global ethics of compassion and equality. The movement’s 

parallels with the African-American civil rights struggle, the anti-apartheid movement in South 

Africa, and the global fight against racism and colonialism highlight its transnational significance. 

Furthermore, in the age of globalization and digital communication, Dalit activism has extended 

beyond national borders through international advocacy, Diaspora networks, and collaborations with 

global human rights organizations. 

Key words:  Ambedkar Dalit movement social justice caste system human rights equality liberty 

fraternity Buddhism anti-discrimination 

Introduction: 

Dalit movement began as a fight against caste oppression in India its message has gained global 

importance. Ambedkar’s philosophy aligns with worldwide movements for human rights, racial 

equality, and social inclusion. His teachings connect with struggles faced by marginalized 

communities across the world, such as African Americans during the Civil Rights Movement and 

indigenous peoples resisting colonial domination. 

In today’s globalized era Ambedkar’s vision continues to inspire activists, scholars, and human 

rights defenders internationally. The Dalit movement therefore represents not only a national effort 

for equality but also a global call to end all forms of social discrimination and uphold the universal 

dignity of every human being. 

About Ambedkar: 

Dr. Bhimrao Ramji Ambedkar (1891–1956) was one of the most influential leaders, thinkers, 

and social reformers in modern Indian history. Born on April 14, 1891, in Mhow (present-day Madhya 

Pradesh), into a Mahar family considered untouchable, Ambedkar personally experienced the harsh 

realities of caste-based discrimination from an early age. Despite these obstacles, he rose to become 

one of the most educated Indians of his time, earning doctorates in economics, law, and political 

science from prestigious institutions such as Columbia University in the United States and the London 

School of Economics. 

Ambedkar dedicated his life to fighting for the rights and dignity of the oppressed classes, 

particularly the Dalits, who were historically marginalized under the Hindu caste system. His 
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philosophy was grounded in rationalism, equality and social justice. He believed that political freedom 

would be incomplete without social and economic equality. Ambedkar’s famous slogan Educate 

Agitate Organize became rallying cries for the Dalit movement and continues to inspire social reform 

movements worldwide. 

As the chief architect of the Indian Constitution Ambedkar played a crucial role in shaping India 

into a democratic and secular republic. He ensured that the Constitution guaranteed fundamental 

rights, equality before the law and protection against discrimination. His vision extended beyond 

politics he sought the complete transformation of Indian society based on liberty, equality and 

fraternity principles he derived partly from the French Revolution and Buddhist philosophy. 

In 1956, Ambedkar and millions of his followers embraced Buddhism in a historic act of social 

and spiritual liberation, rejecting caste hierarchy and embracing the principles of compassion and 

equality taught by the Buddha. This movement not only redefined Indian Buddhism but also gave it 

new global relevance as a path of social justice. 

Dr. Ambedkar’s legacy extends far beyond India’s borders. He is celebrated worldwide as a 

symbol of resistance against oppression, an advocate of human rights, and a pioneer of inclusive 

democracy. His life’s work continues to inspire movements for equality, education, and dignity among 

marginalized communities across the globe. 

Ambedkar and Dalit Literature 

Dr. B.R. Ambedkar occupies a central and foundational place in Dalit literature, both as an 

inspiration and as a subject. His ideas, life, and struggle against caste oppression form the ideological 

backbone of Dalit literary movements across India.. Ambedkar’s Influence on Dalit Literature 

Ideological Foundation 

Ambedkar’s writings like Annihilation of Caste, The Untouchables, and Who Were the 

Shudras? provided the philosophical base for Dalit writers. His critique of Brahman cal domination 

encouraged Dalits to write their own stories, reclaiming dignity and identity. 

Voice of Protest 

Dalit literature became a tool of rebellion against caste oppression, reflecting Ambedkar’s own 

uncompromising stance. It rejected romanticism and elite aesthetics of mainstream Indian literature, 

emphasizing realism, pain, and resistance. 

Self-Respect and Identity 

Following Ambedkar, Dalit writers asserted pride in their identity and reclaimed their history. 

Ambedkar’s slogan “Educate, Agitate, Organize” became a literary and cultural mission.  

• Dalit Literature Inspired by Ambedkar 

• Caste oppression and social inequality 

• Quest for dignity and self-respect 

• Revolt against religious orthodoxy 

• Ambedkarite ideology and Buddhism 

Education as liberation 

Depiction of everyday Dalit life and struggles Major Writers Influenced by Ambedkar 

Marathi: Baburao Bagul, Namdeo Dhasal, Daya Pawar (Baluta), Shantabai Kamble (Majhya 

Jalmachi Chittarkatha). 

• Hindi: Omprakash Valmiki (Joothan), Tulsi Ram (Murdhanya). 

• Tamil: Bama (Karukku), Sivakami (The Grip of Change). 

• Kannada: Siddalingaiah (Ooru Keri). 

• Telugu: G.Kalyana Rao (Antarani Vasantham). 

All these writers saw Ambedkar as both a symbol of resistance and a source of moral courage. 

Ambedkar as a Literary Figure 

In many Dalit poems, Ambedkar appears as a savior, a light, a revolutionary teacher.His image 

symbolizes freedom from caste slavery.The “Ambedkarite consciousness” is a recurring theme  

representing awakening, dignity, and equality. 
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Global Relevance and Dalit litreture 

Universal Ideals of Equality and JusticeAmbedkar’s vision of “Liberty, Equality, and 

Fraternity” resonates with universal democratic and human rights values.His work parallels global 

reformers like Martin Luther King Jr., Nelson Mandela, and Rosa Parks, who also fought structural 

discrimination.His philosophy aligns with the Universal Declaration of Human Rights (1948) — 

especially in its call for dignity and equality of all human beings. 

Influence Beyond India 

Ambedkar’s thoughts on social democracy, education as empowerment, and economic justice 

are studied in global universities Columbia, Harvard, SOAS London.His critique of caste is compared 

with global systems of oppression racism, apartheid, and class inequality.Scholars link his ideas to 

Dalit–Black solidarity movements, especially in the U.S. and South Africa. 

Relevance to Modern Social Movements 

Ambedkar’s emphasis on constitutional morality, minority rights, and gender equality 

influences debates on social inclusion worldwide. Movements like Black Lives Matter, Indigenous 

rights campaigns, and feminist movements find resonance in Ambedkarite ideas of resistance and 

dignity. 

Global Relevance of Dalit Literature 

From Local Struggle to Global Voice 

Dalit literature, though rooted in Indian caste realities, speaks to universal experiences of 

exclusion and oppression. It mirrors African-American, Latin American, and Indigenous literatures of 

protest — forming part of a global canon of subaltern writing. 

Translations and International Recognition Works such as Daya Pawar’s Baluta, Omprakash 

Valmiki’s Joothan and Bama’s Karukku have been translated into many languages and studied 

globally.International literary festivals, academic courses, and human rights forums increasingly 

feature Dalit voices. 

Human Rights and Identity Politics 

Dalit literature contributes to global discourses on human dignity, intersectionality, and 

decolonization.It questions not just caste but also the global structures of privilege — whether racial, 

gendered, or economic. 

Shared Global Themes 

Fight against caste hierarchy Fight against racial discrimination Education for liberation Civil 

rights and empowerment through knowledge Social and economic democracy Egalitarian societies in 

global movements Dignity of labour and marginalized people Working-class and Indigenous 

struggles 

Dr. B.R. Ambedkar and Dalit literature have transcended national boundaries to become 

symbols of global resistance and human rights. Their call for dignity, equality, and justice connects 

with all struggles against oppression — making their message timeless and universal. 

Ambedkar’s ideas remind the world that democracy is incomplete without social justice, and 

Dalit literature keeps that message alive in the language of lived experience and creative expression. 

Ambedkar is not just a historical figure for Dalit literature — he is its spiritual and ideological nucleus. 

Dalit literature continues his mission of social transformation through words, turning pain into 

political and artistic power. 

Conclusion: 

Dr. B. R. Ambedkar’s Dalit movement remains one of the most powerful struggles for human 

equality and justice in modern history. What began as a fight against caste-based discrimination in 

India has grown into a global symbol of resistance against all forms of social, economic, and political 

oppression Ambedkar’s vision of a society based on liberty, equality, and fraternity continues to 

inspire movements for social justice not only among Dalits but also among marginalized communities 

worldwide. 



Worldwide International Inter Disciplinary Research Journal (A Peer Reviewed Referred)   ISSN – 2454 - 7905 

Vol. I, ISSUE–CXXXVIII, 4th&5thDec.2025, SJIF Impact Factor: 8.542 Page -102 

Through his leadership, writings, and constitutional work, Ambedkar redefined democracy as 

not just a form of government but a way of life that upholds human dignity. His ideas have influenced 

Dalit literature, human rights activism, and global debates on intersectionality and inclusion. In a 

world still marked by inequality and discrimination, Ambedkar’s message remains 

A conclusion is the final part of something, whether it is a paper, speech, or process, and serves 

to summarize key points and offer a final decision, judgment, or outcome. In writing, it is a final 

section that restates the thesis, summarizes main arguments, and synthesizes findings, without 

introducing new information. As a logical or decision-making term, it's the outcome reached after 

considering all evidence and information. 
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Abstract: 

Dr. Bhimrao Ramji Ambedkar (1891–1956) remains one of the most significant thinkers in 

modern Indian intellectual history. Known primarily as the architect of the Indian Constitution, 

Ambedkar’s contributions as a historian and social theorist are equally revolutionary. His writings 

redefined Indian historiography by centering the perspectives of the marginalized and by critically 

examining the structures of caste, religion, and power. This paper explores Ambedkar’s history 

writing, his historiographical method, and his interpretation of Indian society. Through a critical study 

of his major works including Who Were the Shudras? (1946), The Untouchables (1948), Annihilation 

of Caste (1936), and The Buddha and His Dhamma (1957) the paper argues that Ambedkar’s historical 

approach was both empirical and emancipatory. Drawing upon primary and secondary sources, it 

situates Ambedkar within broader historiographical traditions and demonstrates how his vision 

continues to challenge dominant narratives in Indian history and sociology. Ambedkar’s 

historiography not only rewrote the past but also envisioned a moral and democratic future for Indian 

society. 

Keywords: B. R. Ambedkar, historiography, caste, Buddhism, Indian society, counter-history, Dalit 

studies 

1. Introduction: 

Dr. Bhimrao Ramji Ambedkar, popularly revered as Babasaheb Ambedkar, occupies a unique 

position in India’s intellectual and political history. Born into a Mahar family, one of the most 

oppressed communities under the caste system, Ambedkar’s early life experiences profoundly shaped 

his understanding of social inequality. Educated at Columbia University, the London School of 

Economics, Ambedkar combined rigorous academic training with a passionate commitment to social 

justice. While his role in framing the Constitution of India and leading the Dalit emancipation 

movement is well known, his contributions to historical writing and historiography have received 

comparatively less attention in mainstream academia. 

Ambedkar approached history as a means to uncover the roots of social oppression. Unlike 

nationalist historians who glorified ancient India, or colonial historians who exoticized it, Ambedkar’s 

history was one of moral purpose. He sought to reinterpret Indian civilization through the lens of the 

oppressed to “write history from below,” decades before the emergence of Subaltern Studies (Omvedt, 

1994). His objective was not simply to record events but to expose structures of inequality embedded 

in religious and social institutions. 

This paper examines three interrelated dimensions of Ambedkar’s intellectual project: 

His method of history writing, grounded in empirical rationality; His historiographical 

approach, which challenged Cultural hegimany and colonial narratives; and His interpretation of 

Indian society, especially in relation to caste, religion, and social change. 

By engaging both primary sources authored by Dr. Ambedkar and secondary analyses by 

scholars such as Eleanor Zelliot (2004), Gail Omvedt (1994), and Christophe Jaffrelot (2005), this 

study aims to situate Dr. Ambedkar’s historiography within broader debates in Indian social thought. 

2. Dr. Ambedkar as a Historian: 

Although Dr. Ambedkar was not trained as a professional historian, his historical writings 

display methodological sophistication and theoretical depth. His major works Who Were the Shudras? 

(1946) and The Untouchables (1948)—are exemplary studies in historical sociology. In these texts, 
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Ambedkar uses textual, linguistic, and comparative analysis to reconstruct the origins of social 

stratification in India. 

Ambedkar viewed history as a weapon for liberation. He believed that the subjugated could 

only free themselves by understanding the mechanisms of their oppression, and for that, history had 

to be rewritten. As he stated in Annihilation of Caste (1936), “The history of India is nothing but a 

history of mortal conflict between liberty and the Brahmanical order.” His project was thus a counter-

history a deliberate reversal of hegemonic historical narratives that glorified hierarchy as divine order. 

Ambedkar’s method combined empirical evidence with moral interpretation. He meticulously 

analyzed Sanskrit texts like Manusmriti, Rigveda, Mahabharata, and the Dharmashastras, not as 

spiritual literature but as socio-political documents. He also drew upon colonial ethnographies, 

Buddhist scriptures, and economic data, synthesizing them into a coherent historical critique. 

His writing, therefore, blurred the boundaries between historian, philosopher, and social 

reformer. Ambedkar saw history as a moral science its purpose was to serve human freedom and 

equality. 

3. Ambedkar’s Historiography: Method and Approach 

Ambedkar’s historiography was distinctive in several ways. It combined rational empiricism, 

comparative method, and ethical humanism. This section elaborates on these key elements. 

3.1 Empirical and Rational Approach 

Ambedkar’s historical method was rooted in "Enlightenment rationalism". He rejected 

mythological and metaphysical explanations of the past. In Who Were the Shudras?, he used 

philological and textual criticism to challenge the belief that the Shudras were a separate race. Instead, 

he demonstrated that the Shudras were originally part of the Kshatriya class and were degraded due 

to social conflict with the Brahmins (Ambedkar, 1946). His approach was thus both historical and 

sociological history was a process of social change driven by material and ideological factors. 

3.2 Counter-Hegemonic Historiography 

Ambedkar’s historiography was a direct challenge to Brahmanical and colonial narratives. He 

argued that traditional Hindu historiography was theological rather than historical it sought to preserve 

religious orthodoxy rather than to understand social reality. For example, in Revolution and Counter-

Revolution in Ancient India (1963), Ambedkar portrayed the rise of Brahmanism as a counter-

revolution against the egalitarian principles of Buddhism. This interpretation inverted the traditional 

narrative that saw the decline of Buddhism as a natural or divine event. 

3.3 Comparative Historical Analysis 

Ambedkar often employed comparative frameworks. He compared caste with slavery and 

serfdom, pointing out that while slavery was abolished in the West, caste continued to persist in India 

due to its religious foundation. He also contrasted the Buddhist social order with Brahmanical society, 

showing how the former promoted equality and rational ethics. 

3.4 Religion as Historical Institution 

For Ambedkar, religion was not merely spiritual belief but a social institution. Hinduism, he 

argued, functioned as a system of social control legitimized through sacred texts. Buddhism, by 

contrast, represented a historical movement toward social democracy. In The Buddha and His 

Dhamma (1957), Ambedkar presented the Buddha not as a prophet but as a rational moral reformer 

who replaced ritual with reason and compassion. 

3.5 Critique of Colonial and Nationalist Historiography 

Colonial historians often racialized caste, while nationalist historians romanticized it. 

Ambedkar criticized both. He maintained that caste was a social construct developed to preserve 

Brahmin dominance. His historiography thus prefigured later sociological critiques of ideology. 

4. Ambedkar’s Interpretation of Indian Society 

Ambedkar’s interpretation of Indian society is inseparable from his historical understanding. 

His analysis of caste, religion, and power constitutes a radical redefinition of Indian civilization. 

4.1 The Caste System as a Historical Structure 
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In Annihilation of Caste (1936), Ambedkar described caste as a “notion, a state of mind.” He 

rejected the idea that caste evolved naturally or economically. Instead, he argued it was deliberately 

constructed through religious authority to institutionalize inequality. He identified Manusmriti as the 

key text that systematized this graded hierarchy. 

Ambedkar saw caste as both a social and economic order. It was not simply about purity and 

pollution but about control over labour and property. This aligns with Marxian materialism, though 

Ambedkar extended it by showing how religion functioned as an instrument of class domination. 

4.2 Religion and Social Order 

Ambedkar’s historical analysis of religion exposed the relationship between belief and power. 

Hinduism, he argued, sanctified hierarchy, whereas Buddhism sought to democratize it. His 

conversion to Buddhism in 1956 was both a spiritual and historical act an attempt to revive the 

egalitarian ethics of ancient India. 

In The Buddha and His Dhamma (1957), Ambedkar reconstructed the life of the Buddha as a 

rational narrative grounded in ethical realism. The Buddha’s teachings, he argued, represented the first 

historical attempt to establish a moral society based on equality, liberty, and fraternity principles later 

echoed in the Indian Constitution. 

4.3 Women and Patriarchy 

Ambedkar also highlighted the historical subjugation of women in Hindu law. His analysis of 

Manusmriti and Dharmashastra texts showed that patriarchy and caste were interlinked systems of 

domination. He saw the degradation of women as central to maintaining the caste system. Thus, his 

historiography was intersectional long before the term gained academic currency. 

4.4 Revolution and Counter-Revolution 

In Revolution and Counter-Revolution in Ancient India, Ambedkar depicted Indian history as 

a series of ideological battles between Brahmanism and Buddhism. Buddhism represented the forces 

of reason and social democracy, while Brahmanism represented hierarchy and orthodoxy. The victory 

of Brahmanism was not the end of history but the triumph of counter-revolution a theme that resonates 

strongly with modern critical theory. 

5. Ambedkar’s Contribution to Indian Historiography 

Ambedkar’s contributions fundamentally transformed Indian historiography. He expanded its 

scope from kings and empires to social systems and moral orders. His approach anticipated later 

movements in historical writing, especially Subaltern Studies, which emphasized the perspectives of 

marginalized groups. 

5.1 Social History from Below 

By focusing on caste and religion as historical forces, Ambedkar shifted the focus from 

political elites to social structures. He wrote history from the standpoint of the oppressed, thereby 

creating what Zelliot (2004) calls a “Dalit consciousness in history.” 

5.2 Integration of Philosophy and History 

Ambedkar fused historical analysis with moral philosophy. His historical writing sought not 

only to explain the past but to guide ethical and political transformation. This makes him both a 

historian and a moral philosopher of democracy. 

5.3 Precursor to Subaltern and Dalit Historiography 

Ambedkar’s historical vision anticipated the methodologies of Subaltern Studies and Dalit 

historiography. By centering the subaltern subject, he redefined what counted as “history” in India. 

Later scholars such as Ranajit Guha and Gopal Guru have recognized Ambedkar’s intellectual 

precedence in this field. 

6. Contemporary Relevance 

Ambedkar’s historical interpretation remains deeply relevant. His insights inform current 

debates on caste discrimination, affirmative action, and secularism. His method linking history with 

ethics offers a model for critical social science today. 
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Dalit movements, feminist scholarship, and constitutional debates continue to draw on his 

reinterpretation of Indian society. In an era of resurgent religious nationalism, Ambedkar’s rational 

and egalitarian historiography provides a necessary corrective to mythologized history. 

7. Conclusion 

Dr. B. R. Ambedkar redefined history as a moral science. His historiography was neither 

antiquarian nor romantic it was revolutionary. Through his reinterpretation of ancient texts and social 

institutions, Ambedkar exposed the historical roots of inequality and proposed a vision of democracy 

grounded in justice and fraternity. 

Ambedkar’s history writing continues to shape contemporary understandings of India. It 

compels historians and social theorists alike to confront the ethical dimensions of their craft. As Zelliot 

(2004) notes, Ambedkar “gave the oppressed not only a history but also a future.” His historiography 

thus remains a living force both a critique of the past and a guide to social transformation. 
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Abstract: 

The Shetkari Kamgar Paksha (S.K.P.), established in the early decades of the twentieth century, 

emerged as a distinctive political force committed to agrarian justice, workers’ rights, and the 

democratization of rural power structures in Maharashtra. Although Dr. Babasaheb Ambedkar was 

not formally a founder of the Shetkari Kamgar Paksha, his intellectual and political interventions 

profoundly shaped the ideological trajectory of the Party and its commitment to social democracy. 

This abstract examines Dr. Ambedkar’s contributions to the agrarian question, labour reforms, and 

the political awakening of marginalized communities, and analyses how these contributions directly 

influenced the objectives, programmes, and socio-political activities of the Shetkari Kamgar Paksha. 
Dr. Ambedkar’s critique of caste-bound agrarian relations, his demand for land reforms, and his 

emphasis on cooperative farming provided a theoretical foundation for the Party’s agrarian agenda. 

His insistence on State responsibility in safeguarding farmers and labourers inspired the Party’s 

advocacy for minimum wages, protection from exploitation, and access to education and healthcare 

for rural workers. Ambedkar’s legislative interventions—such as his efforts in the Bombay Legislative 

Council and later as the country’s Labour Minister—strengthened legal frameworks that benefitted 

agricultural labourers and rural industrial workers, thereby reinforcing the Party’s policy positions. 

Furthermore, Ambedkar’s vision of social democracy, grounded in liberty, equality, and fraternity, 

influenced the Shetkari Kamgar Paksha’s organizational ethics and mobilization strategies. His 

insistence on political participation for oppressed castes created a fertile environment for the Party’s 

emergence as a platform for farmers, rural workers and marginalized communities seeking 

representation. 
Overall, this study highlights that Dr. Babasaheb Ambedkar’s theoretical insights, legislative 

contributions, and emancipatory politics significantly contributed to shaping the Shetkari Kamgar 

Paksha’s ideological orientation, socio-economic policies and long-term impact on Maharashtra’s 

agrarian and labour movements. 
Keywords: Ambedkar, Farmers' Workers' Party, social justice, economic democracy, labour, equality, 

disadvantaged classes, labour movement, socialism, constitutional thought. 

Introduction: 

A few select leaders worked to achieve social and economic freedom along with political 

freedom in the Indian freedom struggle. Among them, Dr. Babasaheb Ambedkar was the foremost. He 

not only fought against untouchability, but also for the economic rights of workers, farmers and the 

deprived sections. Dr. Ambedkar’s thoughts gave direction to the social movements in Maharashtra 

and the country. The influence of his philosophy of social justice is visible on many political 

organizations. Among them, Shetkari Kamgar Paksha (S.K.P.) is an important party, in whose work 

Ambedkar’s thoughts are clearly visible. 

Shetkari Kamgar Paksha was founded in 1948 by N. D. Patil, Shankarrao More, Bhausaheb 

Raut, Muralidhar Bhagwat etc. The aim of this party was to bring together farmers, workers, exploited 

and deprived sections and bring about social and economic transformation. This party was based on 

the unity of the socialist and working class. Although Dr. Ambedkar did not form the party, his 

thoughts, struggles and philosophy inspired the policies of the Farmers' Workers' Party. 
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This research essay examines the interrelationship between Ambedkar's thoughts and the work 

of the Farmers' Workers' Party. It clarifies the historical context of the concepts of social justice, 

economic equality and labour-based democracy. 

Objectives 

1. To study the social and economic thoughts of Dr. Babasaheb Ambedkar. 

2. To understand the background and working methods of the formation of the Farmers' Workers' 

Party. 

3. To analyze the impact of Ambedkar's thoughts on the policies of the Farmers' Workers' Party. 

4. To study Ambedkar's work for the unity of farmers, workers and Dalit groups. 

5. To examine the usefulness and relevance of these thoughts in modern times. 

Hypothesis 

1. Behind the formation and work of the Farmers' Workers' Party, Dr. Ambedkar's thoughts have 

a direct and indirect influence. 

2. Due to Ambedkar's philosophy of social justice, the Farmers' Workers' Party gave priority to 

the issues of the deprived sections. 

3. Ambedkar's concept of economic democracy and labour-based social structure was reflected 

in the policies of the Farmers' Workers' Party. 

4. The thoughts of Ambedkar and the Farmers' Workers' Party are equally relevant in today's 

social and economic situation. 

Research Methodology 

This research paper has been conducted from a historical perspective and secondary sources 

have been used.  

Explanation 

1.Ambedkar’s Social and Economic Philosophy 

Dr. Babasaheb Ambedkar was not only a Dalit leader, but also an economist, jurist and 

sociologist. He proposed the principles of liberty, equality, and fraternity to eliminate inequality in 

Indian society. According to Ambedkar, economic democracy is necessary if political democracy is to 

be maintained. In his book States and Minorities (1947), he demanded that the state should control the 

means of production, land should be distributed equally and workers should get a share in the profit 

distribution of industries. This direction is reflected in the economic policy of the Farmers’ Workers 

Party. 

2.Establishment and objectives of the Farmers’ Workers Party 

The Farmers’ Workers Party, founded in 1948, was born as an alternative to the anti-class policy 

of the Congress and the ideology of the Left parties. The main leader of the party, N. D. Patil, was of 

socialist ideology. He took the two words ‘farmers’ and ‘workers’ in the name of the party, because 

these are the productive classes of society. The party’s objectives were — 

a) To organize farmers for land rights, 

b) To build industrial movements for workers’ rights, 

c) To eliminate caste, class and gender inequalities in society. 

The influence of Ambedkar’s thoughts is clearly visible on all these three fronts. 

3.Similarities between Ambedkar and the Farmers’ Workers’ Party 

Ambedkar’s thought had the basic principle of “Labour is the real wealth of the nation.” He said, 

“Labour is the real wealth of the nation.” This idea is embodied in the name of the Farmers’ Workers’ 

Party itself. Both wanted the productive elements of society to get political and economic power. 

Ambedkar gave the slogan “Educate, Agitate, Organize”; 

The Farmers’ Workers’ Party adopted this slogan in its organizational work. Ambedkar’s writing 

Annihilation of Caste (1936) was a manifesto of the struggle against the caste system. The Farmers’ 

Workers’ Party advocated a caste-free social structure through its program. There are similarities 

between the ideas of Ambedkar and the ideas of the Farmers’ Workers’ Party. 
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4.Ambedkar’s participation in the labour and peasant movement 

Dr. Ambedkar was actively associated with labour organizations in Mumbai from 1928 to 1946. 

He founded the Independent Labour Party (1936), which began the unity of workers and Dalits. This 

party fought many battles against the industrialists and for the rights of labourer’s. The formation of 

the Farmers’ Workers’ Party was the one that took this idea forward. Of course, the Independent 

Labour Party can be considered the ideological predecessor of the Farmers’ Workers’ Party. 

5.Constitution and Social Justice 

Dr. Ambedkar guaranteed economic and social equality in the Indian Constitution. Through 

Fundamental Rights and Directive Principles of State Policy, he protected the interests of the workers 

and peasants. The Farmers’ Workers’ Party tried to put these principles of the Constitution into 

political practice. Therefore, both the Constitution and the party policy worked in the same direction. 

6.Joint movements and interrelations 

After 1950, a kind of ideological dialogue was seen between the Dalit, farmer and labour 

movements in Maharashtra. The leaders of the Farmers’ Workers Party and Ambedkar’s followers 

worked together at many local levels. Ambedkarite ideas were spread in the party’s conventions, 

meetings, and campaign campaigns. This gave impetus to the social transformation of Maharashtra. 

7.Relevance today 

Today, economic inequality is increasing again in rural and urban areas in India. Farmers’ 

problems, unemployment, and social differences are still acute. In such a situation, the ideas of 

Ambedkar and the Farmers’ Workers Party are still very relevant. The inspiration to work towards 

social justice, labour value, and equality comes from this ideology. 

Conclusion 

Dr. Babasaheb Ambedkar’s work was not limited to the upliftment of Dalits only. He fought for 

the freedom and equality of all the working classes in India. The Farmers’ Workers Party transformed 

his ideas politically and socially. Ambedkar’s principles of “economic democracy”, “value of labour”, 

“social equality” and “fraternity” are reflected in the party’s establishment and programme. Although 

Ambedkar did not directly participate in this party, his work gave the party an ideological foundation. 

It was with Ambedkar’s inspiration that the Peasant Workers’ Party set up a programme for the 

empowerment of rural and working India. 

In today’s era of global capitalism and inequality, it is necessary to reconsider the thoughts of 

both Ambedkar and the Peasant Workers’ Party. Because social equality, economic justice and human 

dignity are the fundamental values of true democracy. 
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Abstract: 

Dr. Bhimrao Ramji Ambedkar’s life stands as a monumental journey from oppression to 

empowerment, embodying the essence of social justice, equality, and democratic values that form the 

bedrock of modern India. Born into a marginalized Mahar caste, Ambedkar’s pursuit of education and 

justice transformed him into a reformer, economist, and constitutional visionary who reshaped the 

moral and political landscape of India. His contributions transcend the historical context, influencing 

contemporary debates on caste discrimination, gender equality, inclusive governance, and social 

justice. This research explores Ambedkar’s transformative philosophy and its continued relevance in 

modern India’s socio-political framework. His advocacy for education, rational thought, constitutional 

morality, and democratic socialism provides critical solutions to persistent challenges such as 

inequality, corruption, and social exclusion. Through qualitative analysis of his writings, 

constitutional work, and enduring influence on policies and social movements, this study highlights 

Ambedkar’s legacy as an enduring moral compass for inclusive nation-building. His life remains an 

inspiration not only for marginalized groups but for all citizens striving to uphold the ideals of liberty, 

equality, and fraternity in a just and humane India. 

Keywords: Dr. B.R. Ambedkar, Social Justice, Equality, Constitutional Morality, Education, 

Democracy, Caste System, Gender Equality, Inclusive Growth, Human Rights 

Introduction: 

Dr. B.R. Ambedkar: Architect of a Just and Inclusive Modern India: 

Dr. Bhimrao Ramji Ambedkar, popularly known as Babasaheb, stands as a monumental figure 

in Indian history whose life transcends a mere biographical account; it serves as a powerful testament 

to an commitment to social justice. Born into the "untouchable" Mahar caste, he experienced the harsh 

realities of systemic discrimination and social ostracism from an early age, experiences that fueled his 

lifelong mission to annihilate the caste system and build an egalitarian society. Despite these immense 

obstacles, Ambedkar pursued education with extraordinary determination, earning master's degrees 

and doctorates from world-renowned institutions like Columbia University and the London School of 

Economics, thus becoming one of the most highly educated individuals of his generation.  

Ambedkar's journey from a marginalized existence to becoming the chief architect of the Indian 

Constitution is the bedrock of his enduring inspiration. He was a multifaceted personality: a jurist, 

economist, social reformer, and political leader who envisioned an India where the principles of 

justice, liberty, equality, and fraternity were not merely constitutional provisions but a lived reality for 

all citizens. This report explores how Dr. Ambedkar's life, his persistent fight against social evils, his 

visionary contributions to law and economics, and his emphasis on education continue to provide a 

guiding light for modern India as it navigates contemporary challenges of inequality, social exclusion, 

and human rights. 

Objectives: 

• To analyze Ambedkar's personal journey from a victim of caste discrimination to a national 

leader and assess how his emphasis on self-reliance and education continues to motivate 

marginalized communities in modern India. 

• To evaluate the lasting impact of Ambedkar's constitutional principles on the functioning of 

modern Indian democracy, specifically focusing on the constitutional safeguards for equality, 

liberty, and fraternity. 

• To examine the relevance of Ambedkar's critique of the caste system in addressing 

contemporary forms of social inequality, caste-based violence, and discrimination in the 21st 

century. 
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• To explore Ambedkar's contributions to economic thought and social justice and determine 

their applicability in solving modern socio-economic disparities, labor rights issues, and 

inclusive growth challenges. 

• To assess the ongoing influence of Ambedkar's call to "educate, agitate, and organise" as a 

framework for current social movements and grassroots activism in the pursuit of dignity and 

human rights. 

• To highlight specific instances where modern Indian policies, legal interpretations, or social 

movements draw direct inspiration from Ambedkar's life and work 

Purpose of the Study: 

The purpose of the study on "Ambedkar's Life as an Inspiration for Modern India" is to move 

beyond a historical analysis and articulate the living relevance of his philosophy in addressing 

contemporary challenges. The research aims to use his personal triumph over systemic oppression and 

his foundational contributions to the Indian Constitution as a guiding framework for modern India's 

pursuit of a truly inclusive and equitable society. By examining his advocacy for education, social 

justice, constitutional morality, and human dignity, the study seeks to inspire citizens, inform current 

policy-making, and reinforce the foundational principles necessary to strengthen democracy, eradicate 

persistent inequalities, and ensure justice for all. 

Scope and Significance of this study: 

The scope of the study on "Ambedkar's Life as an Inspiration for Modern India" is extensive 

and multidisciplinary, covering the analysis of his influence across key facets of modern Indian 

society. It encompasses an examination of his enduring relevance in the social sphere, focusing on 

ongoing struggles for caste annihilation and human dignity; his profound impact on the political and 

legal frameworks of the nation through the Constitution and democratic principles; his insightful 

economic thought and advocacy for inclusive development and labor rights; his pioneering efforts for 

gender equality and women's empowerment; and his emphasis on education and moral values as tools 

for liberation and nation-building. The study will analyze how these historical contributions continue 

to provide a framework for addressing contemporary challenges, thereby situating Ambedkar's legacy 

as a dynamic and vital force in modern Indian discourse and action. 

Research Design and Methodology: 

1. Research Paradigm: 

The research will operate within a qualitative and interpretivist paradigm. This approach is 

appropriate because the study seeks to understand and interpret the meaning and significance of Dr. 

B.R. Ambedkar's life and philosophy in the context of modern India, rather than to quantify or measure 

his influence statistically. The interpretivist paradigm allows for a deep, holistic, and contextual 

analysis of how Ambedkar's legacy has been perceived, adopted, and adapted by various social groups, 

movements, and policies over time. It acknowledges that the concept of "inspiration" is subjective and 

constructed through social meanings, making a qualitative approach the most suitable method for 

exploration 

2. Research Design: 

The study will utilize a qualitative, analytical, and descriptive research design. The design will 

be primarily based on a comprehensive documentary and textual analysis. This involves a systematic 

review of a wide range of primary and secondary sources. The research will be descriptive as it will 

detail the key aspects of Ambedkar's life and ideas. It will also be analytical as it critically examines 

how these ideas are applied and are relevant to contemporary Indian society. The design will not 

involve direct fieldwork, surveys, or interviews but will instead focus on the in-depth study of existing 

scholarly and historical materials. 

3. Research Sampling: 

The qualitative and documentary nature of the study, the sampling will be based on a purposive 

sampling of sources. The selection of documents will be intentional and strategic, focusing on 

materials that are most relevant to the research questions. The sample will include:  
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• Primary Sources: Dr. Ambedkar's own writings (e.g., Annihilation of Caste), speeches, letters, 

and the debates of the Constituent Assembly. 

• Secondary Sources: Academic books, research papers, journals, articles, and biographical 

accounts that analyze his life and work. 

• Case Studies: Reports and documents from key social movements, non-governmental 

organizations, or court judgments that explicitly draw upon Ambedkar's principles to illustrate his 

tangible inspirational impact on modern India. This ensures that the study's analysis is focused 

and grounded in specific evidence. 

Literature Review: 

A review of the literature on Dr. B.R. Ambedkar reveals a rich body of academic work that 

universally recognizes his pivotal role as an intellectual giant, social reformer, and architect of modern 

India. The literature consistently frames his life as a powerful narrative of resilience and a continuous 

inspiration for contemporary issues. The key themes emerging from this review are:  

1. The Fight Against Social Injustice and the Annihilation of Caste: 

A significant portion of the literature focuses on Ambedkar's relentless critique of the Hindu 

social order and the deeply entrenched caste system. Scholars highlight his seminal work, Annihilation 

of Caste, as a revolutionary manifesto that continues to fuel modern anti-caste movements. The 

literature emphasizes that, despite constitutional provisions like Article 17 (abolition of 

untouchability), caste-based discrimination, violence against Dalits, and social exclusion remain 

prevalent issues in modern India. The ongoing relevance of his "Educate, Agitate, Organize" motto is 

frequently cited as a guiding principle for activists fighting for dignity and human rights in the 21st 

century.   

2. The Architect of India's Constitution and an Inclusive Democracy: 

Ambedkar's most widely recognized contribution is his role as the Chairman of the Drafting 

Committee of the Indian Constitution. The literature discusses how he infused the document with the 

core values of liberty, equality, fraternity, and justice. Scholars emphasize his call for "constitutional 

morality," arguing that without social and economic democracy, political democracy in India would 

be a façade. Contemporary literature often assesses the health of India's democracy by the yardstick 

Ambedkar provided, particularly in the context of institutional independence, majoritarianism, and 

the protection of minority rights. 

3. A Visionary for Economic and Gender Equality: 

Beyond his work on caste and the constitution, a growing body of literature explores Ambedkar's 

progressive views on economics and gender justice. As a trained economist, his ideas influenced the 

formation of institutions like the Reserve Bank of India and laid the groundwork for modern labor 

laws and land reforms. The literature highlights his advocacy for state intervention to ensure equitable 

distribution of wealth and social welfare. Furthermore, his efforts to introduce the Hindu Code Bill 

are recognized as pioneering for women's rights in marriage, inheritance, and divorce, providing a 

crucial framework for modern feminist movements addressing the intersectionality of caste and 

gender oppression. 

4. Education, Political Mobilization, and the Path to Self-Respect: 

Literature consistently points to Ambedkar's personal story as a powerful example of education 

as a tool for empowerment. Having earned multiple doctorates despite severe discrimination, his life 

inspires millions from marginalized backgrounds to pursue education. Furthermore, studies analyze 

his efforts to politically mobilize Dalits through parties like the Independent Labour Party and the 

Scheduled Castes Federation, which laid the foundation for the assertion of Dalit political identity in 

modern Indian politics. His conversion to Buddhism is understood not merely as a religious act but as 

a profound political and moral statement of rejecting an unjust social order and reclaiming self-respect 

and a new, egalitarian identity. 

Data Analysis (Journey): 

• Ambedkar's Personal Journey and the Motivation for Marginalized Communities: 
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Dr. B.R. Ambedkar experiences fueled his determination to fight for human dignity and the 

rights of the marginalized.  

Emphasis on Self-Reliance and Education: Ambedkar strongly believed that education was the most 

powerful tool for empowerment and a means to break the shackles of caste and social inequality. He 

famously exhorted his followers with the slogan: "Educate, Agitate, Organise". 

Modern Inspiration: His life, from an oppressed child to a scholar with doctorates from Columbia 

University and the London School of Economics, serves as an inspiring example of resilience. In 

modern India, initiatives like the People's Education Society (founded by Ambedkar in 1945), 

scholarships for Dalit students, and skill development programs continue this legacy. His message 

encourages marginalized communities to pursue academic excellence and build self-respect as a path 

to social mobility and empowerment. 

• The Lasting Impact of Constitutional Principles: 

As the Chairman of the Drafting Committee of the Indian Constitution, Ambedkar embedded 

the principles of justice, liberty, equality, and fraternity into the nation's legal framework.  

Constitutional Safeguards: His influence is evident in several key provisions: 

Article 14: Ensures equality before the law. 

Article 15: Prohibits discrimination on basis of race, sex, place of birth, religion, caste. 

Article 17: Explicitly abolishes "untouchability" as a punishable offense. 

Affirmative Action: Provisions for reservations in educational institutions, government jobs, and 

legislative bodies were included to ensure the representation and upliftment of Scheduled Castes 

(SCs), Scheduled Tribes (STs), and Other Backward Classes (OBCs). 

Functioning of Modern Indian Democracy: Ambedkar viewed democracy as a "way of life" that 

required social democracy alongside political democracy. His concept of constitutional morality 

serves as a guiding principle, frequently invoked in Supreme Court judgments to challenge prejudice 

and expand rights. 

Relevance of Ambedkar's Critique of the Caste System: 

Ambedkar's critique, particularly in his seminal work Annihilation of Caste, argued that the caste 

system was not merely a social hierarchy but a rigid, oppressive system sanctioned by religious texts 

that needed to be completely dismantled, not just reformed.  

Addressing Contemporary Inequality: His ideas remain profoundly relevant today as caste-based 

discrimination, social exclusion, and violence persist in both rural and urban areas. Modern social 

movements and activists draw on his philosophy to confront systemic injustices in institutional 

settings and digital spaces. 

Intersectionality: His approach recognized the intersection of caste and gender, a framework used by 

modern feminist movements to address the compounded vulnerabilities of Dalit women.  
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• Contributions to Economic Thought and Social Justice: 

Ambedkar's economic philosophy advocated for state intervention to address deep-rooted 

inequalities, focusing on land reforms, labor welfare, and industrialization.  

 Modern Applications: 

➢ Labor Rights: As the Labour Member in the Viceroy's Executive Council (1942-1946), he was 

instrumental in shaping labor laws, advocating for reduced working hours, minimum wages, and 

maternity benefits, which are still foundational to modern Indian labour law. 

➢ Inclusive Growth: His vision for economic democracy and planned development, including his 

contributions to the conceptualization of the Reserve Bank of India, are cited as foundational to 

India's post-independence economic policies aimed at inclusive growth and stability. 

➢ Addressing Disparities: His ideas on state ownership of key industries and cooperative farming 

offer models for addressing modern socio-economic disparities and ensuring equitable resource 

distribution. 

• The Ongoing Influence of "Educate, Agitate, and Organise”: 

Ambedkar's powerful call continues to be the bedrock for numerous social movements and 

grassroots activism.  

 Framework for Activism: The slogan provides a clear roadmap: 

➢ Educate: Fosters critical consciousness and self-respect among the oppressed. 

➢ Agitate: Encourages challenging unjust social norms and power structures through collective 

action (e.g., protests, legal challenges). 

➢ Organise: Stresses the importance of solidarity and collective political power to bring about 

systemic change. 

 Pursuit of Dignity: This framework inspires current Dalit rights movements and other human 

rights struggles, providing a moral and strategic foundation for demanding dignity and 

challenging the status quo. 

• Instances of Inspiration in Modern Indian Policy and Movements: 

Policies: The Prevention of Atrocities Act (PoA Act), which provides legal safeguards against caste-

based violence, draws inspiration from his relentless advocacy against discrimination. 

Legal Interpretations: The judiciary frequently references the principles of equality and social justice 

enshrined in the Constitution by Ambedkar to deliver landmark judgments protecting the rights of 

marginalized groups. 

Social Movements: Political parties like the Bahujan Samaj Party (BSP) have built their political 

agenda on Ambedkar's ideology to mobilize Dalit communities and challenge upper-caste dominance. 

Grassroots movements related to environmental justice also invoke his critique of caste-based 

exclusion from land and water resources. 

 Data Analysis (Useful for Modern India): 

1. Development of Public Infrastructure and Resource Management: 

Ambedkar's vision for national development was practical and infrastructure-focused. As a 

member of the Viceroy's Executive Council, he played a crucial role in establishing institutions like 

the Central Water Commission, and advocating for large-scale projects like the Damodar Valley and 

Hirakud Dams.  

The Solution: Prioritizing and investing in robust public infrastructure (water management, power 

grids, irrigation projects). 

Usefulness for Modern India: This approach provides a solution to modern India's resource 

management challenges, such as water scarcity and energy needs. His emphasis on public control of 

resources ensures they are used equitably for the benefit of the masses, promoting sustainable 

development and economic stability, particularly in the agricultural sector which is vulnerable to 

climate change. 
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2. Rationality, Scientific Temper, and Rejection of Superstition 

Ambedkar was a staunch rationalist who advocated for a society governed by reason and justice, 

not by blind faith or religious dogma that perpetuated inequality. He encouraged a scientific temper 

in all aspects of life.  

The Solution: Cultivating a culture of critical thinking, scientific rationality, and the questioning of 

irrational beliefs that legitimize social hierarchies (e.g., caste). 

Usefulness for Modern India: In an age of misinformation, fake news, and social media 

manipulation, this approach is crucial for fostering an informed citizenry capable of making rational 

decisions. It encourages evidence-based policy making, challenges regressive social norms, and 

promotes a modern, progressive society where merit and reason prevail over superstition and tradition.  

3. Population Control and Family Planning: 

Long before it became a national policy, Ambedkar forcefully argued for population control as 

essential for the country's economic development and stability. He linked uncontrolled population 

growth to the inability to manage resources effectively and ensure a good standard of living for all 

citizens. 

The Solution: Implementing effective and ethical family planning as a national policy. 

Usefulness for Modern India: This foresight is extremely relevant today as India grapples with the 

challenges of population management relative to resource allocation, employment generation, and 

sustainable development. Adhering to his view helps in ensuring that economic growth translates into 

tangible improvements in the per capita income and quality of life for the average citizen.  

  
4. Democratic State Socialism and a Balanced Economy: 

Ambedkar advocated for a unique form of "Democratic State Socialism" where basic and key 

industries would be owned and managed by the state, while smaller industries remained in the private 

sector. He suggested nationalization of insurance and transport for effective financial planning and 

equitable distribution of wealth.  

The Solution: A balanced economic model that combines state-led industrialization in core sectors 

with private sector participation, focusing on social welfare and equitable resource distribution. 

Usefulness for Modern India: In the current context of widening income disparities and debates over 

privatization, his model offers a counter-narrative focused on equity and social welfare. It provides a 

framework for addressing growing unemployment, rural poverty, and ensuring that the benefits of 

globalization reach the most vulnerable, thus building a more stable and less polarized society. 

5. Ethical Governance and the Role of the Civil Services: 

Ambedkar emphasized the importance of high moral standards in politics and administration. 

He warned against the dangers of "hero-worship" and the degradation of democratic institutions. He 

believed the civil services must be insulated from political interference to act without fear or favour.  
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The Solution: Upholding constitutional morality and ensuring an independent, efficient, and non-

partisan civil service and administration committed to social justice. 

Usefulness for Modern India: This vision provides a solution to the ongoing issues of corruption, 

political polarization, and bureaucratic apathy. It is crucial for maintaining institutional integrity, 

ensuring the effective implementation of welfare schemes, and building a governance system based 

on merit, transparency, and a genuine sense of obligation towards the well-being of all citizens. 

Conclusion: 

Dr. B.R. Ambedkar’s life continues to illuminate the path toward a just, inclusive, and 

democratic India. His vision transcended his era, emphasizing education, rationality, and 

constitutional morality as essential foundations for social transformation. Ambedkar’s belief that 

political freedom must be accompanied by social and economic equality remains profoundly relevant 

in addressing the challenges of caste discrimination, unemployment, and inequality in the 21st century. 

His philosophy inspires the marginalized to pursue empowerment through knowledge and self-

respect, reinforcing that education is not merely a personal achievement but a societal responsibility. 

By advocating liberty, equality, and fraternity, Ambedkar built a moral framework for India’s 

democracy that safeguards human dignity for every citizen. 

Furthermore, Ambedkar’s advocacy for ethical governance, gender equality, and economic 

justice offers timeless guidance for modern India’s progress. His principles of “Educate, Agitate, and 

Organize” remind citizens of their role as active participants in democracy. In an age marked by 

polarization, corruption, and material inequality, Ambedkar’s ideas encourage critical thinking, 

compassion, and collective responsibility. His call for balanced economic development and social 

harmony provides a blueprint for sustainable nation-building. Ultimately, Dr. Ambedkar’s life is not 

just a historical narrative but a living philosophy — a guiding light urging every generation to 

transform India into a nation rooted in equality, justice, and human rights for all. 

Suggestions: 

1. Prioritize Education and Critical Thinking as the Primary Tool for Empowerment:  

Dr. Ambedkar’s entire journey, from a victim of untouchability to the holder of multiple 

doctorates from world-class universities, underscores the transformative power of education.  

Application in Modern India: Modern India can draw inspiration by drastically increasing 

investment in public education, especially for marginalized and rural communities. Adopting his 

emphasis on "educate" means prioritizing critical thinking and a scientific temper in curricula. This 

helps in dismantling superstition and caste prejudices, fostering a rational citizenry capable of 

challenging inequality and driving innovation in the knowledge economy.   

2. Uphold "Constitutional Morality" to Combat Political Polarization: 

Ambedkar introduced the concept of "constitutional morality," warning against majoritarianism 

and the blind allegiance to political leaders ("hero-worship") that could undermine democratic 

institutions.  

Application in Modern India: This principle provides a vital moral compass for modern India's 

polarized political landscape. Adhering to constitutional morality can help check the erosion of 

democratic norms, ensure the independence of institutions like the judiciary and the media, and foster 

a political culture based on the rule of law, debate, and dissent rather than communal division and 

personality cults. 

3. Ensure Intersectional Justice for Women and Minorities: 

Ambedkar not only fought against caste oppression but also championed women’s rights, 

notably through the Hindu Code Bill, recognizing the unique plight of women within hierarchical 

social structures.  

Application in Modern India: Modern India needs an intersectional approach to social justice that 

recognizes how gender, caste, and religion overlap to create unique disadvantages. Inspired by 

Ambedkar, policies and social movements can be designed to address the specific needs of Dalit 
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women and other marginalized groups, ensuring that empowerment initiatives are truly inclusive and 

effective.  

4. Adopt a Balanced Economic Model for Inclusive Growth: 

Ambedkar advocated for a form of "state socialism" and state intervention in key economic 

sectors to ensure equitable distribution of wealth and prevent the concentration of capital in a few 

hands.  

Application in Modern India: This offers solutions to modern India's widening income inequality. 

A balanced economic approach, combining market dynamics with strategic state regulation and 

investment in public goods (like healthcare, infrastructure, and education), can help manage wealth 

disparity, create employment opportunities for all, and ensure that the benefits of India's economic 

growth reach every citizen.   

5. Cultivate an "Ethical Public Administration" and Accountable Governance: 

Ambedkar believed in a strong, non-partisan civil service and emphasized that governance must 

be free from corruption and committed to social equity.  

Application in Modern India: His vision is crucial for tackling endemic corruption and improving 

governance. By promoting meritocracy, transparency, and sensitivity training within the civil services 

and public administration, India can ensure that welfare schemes are implemented efficiently and 

fairly, thereby building public trust and ensuring a functional, citizen-centric government that upholds 

justice for all. 
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Abstract: 

This study looks into the emergence of a distinct anti-caste aesthetic in contemporary Indian 

cinema, specifically how films directed by oppressed voices aggressively confront previous cinematic 

eliminations and misrepresentations of caste. While caste has always been a background element or a 

source of melodrama, a new movement of filmmaking, led by directors like Nagraj Manjule, Pa. 

Ranjith, and T.J. Gnanavel, is establishing a politically assertive visual language. The aim is to 

evaluate the narrative, discourse, and visual methods in five significant films (Fandry, Sairat, Kaala, 

Sarpatta Parambarai, and Jai Bhim). The study uses Critical Discourse Analysis and formal aesthetic 

interpretation to assess how these films highlight Dalit and Adivasi subjectivity and agency. Most 

importantly, the analysis establishes a comparison by examining Anubhav Sinha's Article 15 to 

identify the ideological disparities between internal and outward portrayals of caste violence. 

The findings show that films directed by marginalised directors share two main aesthetic 

strategies: Tragic Realism (exposing systemic cruelty) and Bold Marketing (reclaiming cultural 

symbols and dignity). Throughout these books, the source of transformation is consistently seen as 

community resistance and Ambedkarite political consciousness, rejecting the passive victim narrative. 

Article 15 represents the "Savarna Saviour" myth, in which a privileged outsider serves as the agent 

of justice. In conclusion, the anti-caste aesthetic is an important political action. It effectively turns 

cinematic storylines from depicting oppression to demanding self-determination, making a decisive 

and significant contribution to social justice discourse in Indian society. 

Keywords: Dalit Cinema, Anti- Caste Aesthetics, Representation of caste, Dalit Filmmakers 

1. Introduction:  

The caste system is one of India's most persistent and ruthlessly hierarchical types of social 

stratification, substantially influencing the country's social, political, and cultural environment 

(Kureel, 2021). As a powerful instrument for shaping and reinforcing public opinion, Indian film has 

long been conflicted about tackling this reality. For decades, the mainstream, generally controlled by 

upper-caste elites, either ignored Dalit realities or propagated negative stereotypes, reducing Dalit 

characters to pitiable victims or submissive figures without agency (Yengde, 2018; Singh & Singh, 

2022). This "upper-caste gaze" aimed to sustain and normalise a Brahmanical social order, frequently 

depicting a national utopia from which Dalit-Bahujans were effectively excluded (Kureel, 2021; 

Yengde, 2018). 

However, the cinematic landscape has undergone a huge and crucial transition in the twenty-

first century. A new style of filmmaking has evolved, fuelled by rising Ambedkarite consciousness 

and a desire for true portrayal, directly opposing the previous cinematic negation of caste. This 

movement, known as "Dalit Cinema" (Yengde, 2018), is distinguished by the emergence of Dalit and 

Bahujan filmmakers such as Nagraj Manjule (Marathi cinema) and Pa. Ranjith (Tamil movie). Unlike 

previous attempts by Savarna (upper-caste) filmmakers, which frequently fell into the trap of the 

"upper-caste saviour" cliché—as critically observed in films like Article 15 (2019)—these new 

directors adopt a "anti-caste aesthetics" (Manjule & Ranjith, as stated in Yengde, 2018). 

This study argues that modern Dalit cinema represents a significant cinematic and political 

intervention. By emphasising Dalit subjectivity, assertion, and dignity, these films not only criticise 

traditional cinematic caste denial but also actively produce alternative visual and emotional archives 

of Dalit life (Manjule & Ranjith, cited in Yengde, 2018). We go beyond just covering historical 

misrepresentations and examine the unique narrative, artistic, and technical tactics used by current 

filmmakers to communicate a politics of self-respect and resistance. The project will look at how 
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"elevated alternative cinema" (Kamble, 2023) is disturbing the unconscious of caste and generating a 

new, assertive cinematic vocabulary for the marginalised. 

2. Literature Review: 

The landscape of Indian film is becoming acknowledged not just as a cultural institution but 

also as a critical battleground for resolving caste, representation, and social justice. This literature 

review compiles contemporary scholarly work on the emergence, critique, and theoretical framing of 

Dalit cinema—a critical cinematic movement that confronts mainstream filmmaking's long-standing 

"caste blindness" and "Savarna gaze" 

The most important academic conversation addressed herein revolves around two 

interconnected themes: first, the societal marginalisation and ongoing political necessity of Dalit 

cinema as an "elevated alternative"; and second, a critical analysis of who is telling the story, 

investigating the political stakes of the filmmaker's gaze. According to sources, cinema has long 

propagated caste prejudices, presenting Dalits as "wretched" or "voiceless." However, modern 

scholarship, particularly doctoral studies on resistive cinema, recognises a distinct movement toward 

anti-caste cinema, marked by its Ambedkarite philosophy and deliberate rejection of the victimhood 

narrative. 

This study emphasizes the key issue by contrasting the works of 'upper caste' and Dalit 

filmmakers: the move from the mainstream's purification of caste reality to the self-assertive, 

politically charged depictions seen in Dalit-led narratives. Finally, this literature review demonstrates 

that current film studies are moving beyond simple discussions of presence and absence to develop 

comprehensive theoretical frameworks, such as the "Ambedkarite Grammar of Cinema," to evaluate 

film not only aesthetically, but also ethically, based on its contribution to the abolition of caste. 

Suraj Yengde's paper "Dalit Cinema" (2018) provides a critical and theoretical introduction to 

the Dalit's rising place in Indian cinema. Yengde's key argument identifies Dalit cinema as a critical 

meta-genre with significant potential to influence media and communication studies in India. The 

primary purpose of this study is to critique mainstream Indian cinema criticism for its elitism and 

caste-blindness. The methodology is critical analysis, suggesting that film criticism has 

overwhelmingly adopted Western traditions to analyse class, gender, and religion, while maintaining 

a "callous silence" on the issue of caste and the privileges enjoyed by the majority of researchers and 

practitioners. This lack of engagement, Yengde claims, reduces criticism to a type of "cultural 

tourism" that ignores India's core social constraints. 

The article's main finding is that Dalit films can transform caste's deeply hidden politics into a 

visible part of art, so serving as an important theoretical intervention. Its contribution is to advocate 

for the formal acknowledgement of this meta-genre in order to drive both film studies and cinema 

production to confront the socio-political realities of caste and question established norms. 

Neeraj Bunkar's PhD thesis, Caste and Rajasthan-Based Hindi Cinema: Depicting Dalit 

Realities in the Cinematic World (2025), looks at how Dalit experiences and caste politics are 

represented in Hindi cinema, with an emphasis on films set in Rajasthan. The research aims to map 

the cinematic landscape of caste representation, from the mainstream's predisposition toward "caste 

blindness" to the appearance of clearly anti-caste films. 

Throughout its four main chapters, the thesis adopts a critical textual analysis methodology. The 

first chapter delves into Bollywood's broader image of Rajasthan. The second chapter critiques 

prominent films such as Dhadak and Sairat, examining how movies frequently sanitise or obfuscate 

the realities of caste oppression. Chapter Three focuses on resistant films (Bawandar, Lajwanti, and 

Kaanchli), which directly reveal suppressed Dalit tales. 

The major conclusion is the discovery of a cinematic shift in which resistant films actively 

challenge the dominant caste ideology. The thesis's major contribution is the development of a 

"Ambedkarite Grammar of Cinema"—a conceptual framework proposed in the conclusion—to 

analyse and evaluate films based on their adherence to anti-caste principles, thereby giving a new 

theoretical instrument for film studies. 
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According to Dr Chandrakant Kamble and Santosh Kumar Biswal's paper "Dalit Cinema: The 

Elevated Alternative Cinema of India," Dalit cinema is more than just a sub-genre; it is a superior type 

of alternative cinema that is critical for revealing the political realities of the Dalit experience. The 

central study topic is how this cinematic movement questions, confronts, and eventually lifts the 

conversation beyond mainstream Hindi film. 

The technique is comparative critical research, in which the writers distinguish Dalit film from 

traditional alternative cinema by emphasising its fundamental concentration on Ambedkarite ideology 

and radical social reform, rather than solely aesthetic or anti-commercial purposes. They examine 

specific films (such as Sairat, Kaala, and Jai Bhim) to see how Dalit filmmakers use the medium to 

highlight stories of discrimination, persecution, and resistance to the established caste system. 

A crucial finding is that Dalit film is an important intellectual and political intervention, acting 

as a powerful form of social and political action that documents and tackles the daily realities of 

marginalisation. This essay makes a significant contribution by formalising the concept of Dalit 

cinema as an "elevated alternative," suggesting that its openly political and emancipatory aspirations 

serve as a model for ethical and socially responsible Indian filmmaking. 

 3. Research Methodology 

A qualitative, explanatory research design based on Critical Discourse Analysis (CDA) and in-

depth textual analysis of films will be used in this study. In order to systematically reveal the aesthetic 

and ideological frameworks supporting the creation of Dalit subjectivity in modern Indian cinema, 

this technique is essential for going beyond simple narrative critique. The methodology is intended to 

analyse film as a cultural tool that actively contributes to the formation of social reality and political 

consciousness, rather than merely as a product of society (Kureel, 2021). 

3.1 Corpus Selection: 

The research uses a purposeful sampling to select four films released between 2013 and 2025, 

which are well known for their clear anti caste politics and their role in the development of the “Dalit 

Cinema” Genre. The Dalit Filmmakers like Pa. Ranjith and Nagraj Manjule, whose films like ‘Sairat’, 

' Fandry’, ' Kaala’, and ‘Jai Bhim’ have established “anti-caste aesthetic” will be the main focus of 

the corpus. In order to present a convincing counter-narrative and draw attention to the clear 

ideological differences in portrayal, films produced by upper caste producers like “Article 15” will 

also be evaluated. 

3.2 Analytical Framework: Close textual analysis and CDA 

Close textual analysis is an element of the basic analytical framework, which is divided into 

three interconnected dimensions: 

1.     Narrative and Discourse Analysis: This section evaluates how caste identity is expressed, 

contested, or suppressed through dialogue, plot progression and character development. The focus 

will be on recognising the caste’s explicit identity, the political language used by the protagonists (e.g, 

references to Ambedkar principles), and the conflict’s structure- more especially, whether the 

resolution depends on internal Dalit action or external upper caste involvement. 

2.     Visual and Aesthetic Analysis: The mise-en-scène and cinematic grammar are the main 

components of this dimension. The costumes, stage design, and colour schemes like especially the use 

of blue colour, which refers to the Ambedkarite movement, and the framing of the Dalit body. The 

analysis aims to understand the visual rhetoric of assertion by comparing it with the past cinematic 

tendency to portray Dalits as filthy or visually marginalised.  

3.     Subjectivity and Agency: This involves a thematic examination of the social and psychological 

development of the main characters, following their transition from helpless victimisation to active 

resistance and leadership. The objective is to understand how the films create a modern Dalit hero 

who actively challenges established caste structures and is socially and politically conscious.  

Combining these approaches ensures a thorough, methodical, and critical analysis of how modern 

Indian film is serving as a vital platform for cultural resistance and the reimagining of Dalit identity. 
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 4.     Data Analysis: A notable case study in the development of Dalit cinema is Nagraj Manjule's 

2013 Marathi film Fandry, which developed an anti-caste aesthetic rooted in the experience of daily 

social prejudice (Yengde, 2018). The established approach is used to break down the analysis of this 

movie, with a focus on the creation of Dalit subjectivity, visual grammar, and narrative. 

Film 1: Fandry (2013) 

1.     Narrative and Discourse Analysis: 

The protagonist of Fandry is Jambuwant, often known as "Jabya," a small child from rural 

Maharashtra belonging to the Kaikadi caste. The constant, degrading requirement of caste-determined 

labour—more especially, his family's repeated failures and ultimate success in catching the black pig 

(fandry)—is the main narrative engine rather than an obvious political discussion of caste. This 

necessary polluting activity is well used in the movie as a clear metaphor for the inescapable nature 

of untouchability and the systemic denial of dignity. 

Importantly, Jabya's wish for a life free from the caste stigma is mostly represented by his naive crush 

on Shalu, an upper-caste girl who drives the conflict, which is internal rather than being resolved by 

outside intervention or a reformist discussion. The narrative is a stark portrayal of material exclusion 

rather than a dialogue-heavy political message because of the plot's long, painful build-up of 

internalised shame and social rejection. 

  
 2.     Visual and Aesthetic Analysis: 

Manjule uses a strong visual language to highlight the Dalit community's aesthetic and spatial 

marginalisation. Jabya's surroundings are visually unique: his house is situated on the outskirts of the 

community and is often depicted in muted, earthy colours that highlight its rough texture and poverty. 

The world Jabya longs for is represented by the comparatively hygienic, well-lit areas inhabited by 

the ruling castes, which stand in stark contrast to this visual marginalisation. 

The black pig itself, an animal connected to impurity, filth, and the hated occupation of the 

Kaikadi community, serves as the main visual element. Not only do the extended scenes of pursuing 

the pig provide comedic relief, but they also serve as visual representations of public humiliation that 

emphasise the performative aspect of caste disgrace. The humiliation culminates in the film's 

conclusion, which is followed by the famous scene in which Jabya throws a stone straight at the 

audience. The film's clear anti-caste conviction is demonstrated by visual action rather than speech in 

this act, which is depicted in a scorching close-up and is an explosion of pent-up wrath and raw, 

developing political disobedience (Yengde, 2018). 

  
3.     Subjectivity and Agency: 

Through Jabya's storyline, the character changes from an escapism-obsessed teenager to one 

with a developing political consciousness. His agency first shows up as magical thinking and 
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avoidance; he holds onto the hope that the elusive black pig will somehow give him a magic charm 

that will alter his destiny and attract Shalu's attention. By using symbolic actions (cleaning his clothes, 

trying to meet Shalu in secret) as opposed to confrontation, he tries to transcend his caste identity. 

At the end of the movie, the final moment of agency occurs. The act of throwing the stone, stripped 

of his dignity in front of Shalu and the entire community, is an abrupt and brutal assertion of 

subjectivity. That's when Jabya decides to take a stand against the cruel society that has mocked him, 

rather than escaping reality. The emergence of an assertive Dalit subjectivity that rejects the role of 

the passive victim and promises a future of political awakening is confirmed by this final gesture, 

which is one of defiance rather than defeat. 

Film 2: Sairat (2016) 

Sairat (2016) by Nagraj Manjule is an important film that delivered an intense critique of the 

persistent violence inherent in the caste system by utilising the tropes of a romantic commercial movie. 

Its enormous box office success elevated the discussion of caste from the arthouse to the mainstream. 

1. Narrative and Discourse Analysis: 

The intercaste romance between Archana "Archie" Patil, the daughter of a strong, dominant-

caste politician, and Parshya, a young Dalit man, is at the heart of Sairat's story. In order to initially 

hide the political strain of their connection behind the universal topic of "love," Manjule purposefully 

uses traditional Bollywood romantic tropes in the first half, such as secret meetings, lively song 

sequences, and cinematic drama. The underlying caste reality is brutally revealed after this packaging 

attracts the general public. 

Caste is shown as a tangible, deadly power, but is rarely examined intellectually. The main 

struggle is Archie's family's honour, which is closely related to their caste rank. This causes the story 

to rapidly go from happy defiance to desperate survival (the elopement) and, finally, cruel, quick 

retaliation (the honour killing). In rural India, love that defies caste is not only frowned upon but also 

ruthlessly criminalised, as the rhetoric shifts from romantic idealism to a sharp, political calculation. 

  
2. Visual and Aesthetic Analysis: 

A striking contradiction characterises Sairat's aesthetic strategy. Warm, vivid colors abound in 

the first romance, which is set against lush rural scenery and features intricate, well-executed song-

and-dance sequences that resemble popular Hindi films. This intentional visual luxury creates an 

actual and alluring sense of the couple's ideal world.  

After the elopement, the aesthetic drastically fails in the second half. With a raw, documentary-

style realism, the camera moves to the drab, faceless fragility of urban life. The couple's growing 

loneliness and paranoia are reflected in the tightening visual frame. The film uses severe, constant 

realism in its closing scene, where Parshya and Archie are brutally murdered (off-screen, but 

represented by the bloody blood trails and the image of their baby son next to their bodies). This 

artistic decision is crucial because it breaks the previous romantic idealism by directly facing the 
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audience with the brutal, physical reality of caste-based violence rather than providing them with the 

cozy cinematic release of a terrible but beautiful death.  

3. Subjectivity and Agency 

Tragically, structural oppression limits the agency that Parshya and Archie exhibit. In particular, 

Archie demonstrates tremendous agency by rejecting her life of great wealth and defying caste and 

patriarchal authority in order to express her own will. Parshya, initially passive and dream-driven, is 

forced into agency through survival and labour in the city. Their agency manifests in their 

determination to survive and raise their child outside the oppressive caste structure.  

Sairat, however, serves as a political warning since it deprives the viewer of the fulfilment that 

comes with consistent agency. The institutional violence that Archie's family represents destroys their 

combined efforts. As a vital political intervention, the shocking ending sequence reminds the audience 

that individual bravery is insufficient to overcome the deeply ingrained, communal power of caste. 

The "happily ever after" is rejected in favour of a sombre, direct statement of honour killing's ongoing 

reality. 

 Film 3: Kaala (2018) 

A significant turning point is shown by Pa. Ranjith's 2018 film Kaala, which shifts the Dalit 

aesthetic from sad romance (Sairat) and realism (Fandry) to the commercial political action genre. 

With a focus on the character of Karikaalan (Kaala), it presents caste conflict as an obvious, structured 

political and economic fight for resources and dignity rather than merely as social inequality. 

1. Narrative and Discourse Analysis: 

Kaala's story is obviously political and ideological. In the Dharavi slum, where Kaala acts as a 

leader and protector, the main struggle is for land rights. A strong, upper-caste politician, Hari Dhadha, 

the antagonist, openly employs Hindu nationalist rhetoric through his "Pure Mumbai" campaign, 

which serves as a thin front for development and displacement. 

The movie makes frequent allusions to Ambedkarite ideals and is full of political commentary. 

Kaala is shown as a mass leader who upholds the cultural and economic independence of his people. 

Confrontation and resistance are characteristics of the discourse. In contrast to Fandry's hidden 

melancholy, this vocabulary is assertive: "Black is the colour of labour," and "Land is the tool for 

livelihood." The storyline is obviously drawn along caste and class lines, portraying the Dalit 

community as a political collective opposing systemic oppression, but it does not attempt to 

universalise the conflict. 

  
2. Visual and Aesthetic Analysis: 

Through its strong use of the colour blue, Kaala transforms the visual style of the anti-caste 

movement in mainstream cinema. In Dharavi, blue—the colour of the Ambedkarite movement—

dominates and can be seen in murals, banners, clothes, and even Kaala's car. This is a purposeful 

artistic approach to sanctify and visibly reclaim the Dalit space. Kaala's styling—black shirt and white 

dhoti—is itself a powerful visual statement: black symbolises his identity as a worker and the earth, 
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while white represents purity that stands in opposition to the polluting connotations assigned by the 

caste system. This contrasts sharply with Hari Dhadha, who is almost exclusively framed in stark, 

spotless white or saffron, visually representing the sterile, often violent purity claimed by the dominant 

caste. The film turns the slum into a fortress of resistance, using vibrant street art and human density 

to aestheticize collective defiance, a stark contrast to the dreary marginalisation seen in films like 

Fandry. 

  
3. Subjectivity and Agency: 

From the beginning, Kaala's subjectivity is fully developed and politically aware. As a political 

strategist and patriarchal guardian, he represents collective agency. His agency is a persistent, 

proactive defense of his community's land rights and way of life rather than merely a response to 

violence. The movie shows a non-violent (yet violent) leader who uses strategic opposition, public 

protest, and political negotiation.  

The complete union of the individual Dalit hero with the movement's collective political body 

is symbolized by his triumphal closing scene, in which he appears to proliferate into the protesting 

mob. Even though the film concludes in a symbolic rather than strictly realistic success, this validates 

a key shift: Dalit subjectivity is shown not only as surviving injustice but also as an organized, 

empowered force capable of confronting and destroying the oppressor's institutionalized power. 

Film 4: Jai Bhim (2021) 

Based on a real-life case that Justice K. Chandru fought, T.J. Gnanavel's Jai Bhim (2021) 

refocuses the anti-caste film critique from socioeconomic conflict and community resistance to 

judicial and systemic violence against the most vulnerable marginalized groups, particularly the Irular 

tribal community. 

1. Narrative and Discourse Analysis: 

The story is a dark, careful description of death and brutality in detention. The main character 

is Senggeni, an Irular lady whose husband, Rajakannu, is wrongfully accused and killed in police 

custody. The narrative is a terrifying description of how the state's bureaucracy and police cooperate 

to uphold structural injustice against people who lack social authority. The main topic of discussion 

is the ability of the Constitution and the law to serve as instruments of justice, as demonstrated by the 

advocate Chandru's personality. The Ambedkarite movement's catchphrase, Jai Bhim, is a 

straightforward declaration that frames the legal dispute as an intellectual conflict waged in the name 

of social justice and equality. The film's topic highlights the significant obstacles that the marginalized 

confront in obtaining the constitutional rights that are allegedly granted to all citizens, in sharp contrast 

to the systemic freedom enjoyed by state actors (police). 
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2. Visual and Aesthetic Analysis: 

To arouse sympathy and outrage, the movie uses a sombre, realistic look. The stark contrast 

between the dark, desolate, and natural environments of the Irular communities and the chilly, 

intimidating, and frequently cramped interiors of police stations and courtrooms is crucial. The police 

stations are purposefully filmed to look like institutional, repressive traps. 

The Irular people's vulnerability and identity outside of the prevailing social structure are 

established by the images connected to them, such as the modest homes and the process of catching 

snakes. A quiet but potent aesthetic anchor for the film's ideological core is provided by the 

employment of visual markers such as the portrait of B. R. Ambedkar, which is prominently exhibited 

in Chandru's office. The aesthetic is documentary-like in its depiction of violence and legal 

proceedings, stripping away cinematic melodrama to deliver a hard, factual look at injustice.  

3. Subjectivity and Agency: 

The movie depicts agency in two ways. First and foremost, Senggeni is the emotional and moral 

core of the story because of her furious and illiterate resolve to find her husband and challenge the 

system. Desperate love and dignity give her agency, which compels the institutional systems to 

confront her reality. 

Second, Chandru, the advocate, who stands for the proactive, moral application of the law, 

possesses agency. His dedication to Ambedkarite ideals defines his subjectivity. He turns the judicial 

system into an anti-caste weapon by abusing his power and systemic knowledge. This dual agency—

the victim's unadulterated, moral force and the activist lawyer's methodical, intellectual force—

demonstrates that resistance is accomplished via both persistent individual effort and the calculated 

application of constitutional tools. 

 
Data Analysis: Contrasting Film- Article 15 (2019) 

Article 15 (2019), directed by Anubhav Sinha, provides a critical point of distinction in our 

research. Unlike earlier films, when the gaze and agency were internal to the marginalized population, 

Article 15 focuses on Ayan Ranjan, an upper-caste, urban-educated police officer, and his path of 
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moral understanding about caste injustice. This narrative structure deeply impacts the depiction of 

subjectivity and agency. 

1. Narrative and Discourse Analysis (Contrast in Focus): 

The film's story is structured as a crime procedural, with the horrific violence—the rape and 

murder of two Dalit girls—serving as the catalyst for the protagonist's enlightenment. The major 

conflict is not the victim's community's battle for justice, but rather the investigation lead by Ayan, a 

privileged outsider. 

The film discusses the Savarna crisis of conscience. The debate over Article 15 of the Indian 

Constitution, which outlaws discrimination, is filtered through Ayan's uncertainty, wrath, and eventual 

resolution. The discussion typically focuses the responsibility for solution and investigation on the 

state machinery (represented by Ayan), rather than supporting autonomous community resistance. 

This differs significantly from Kaala and Jai Bhim, in which Dalit protagonists actively drive political 

and judicial conflicts. 

 
2. Visual and Aesthetic Analysis (Contrast in Perspective): 

Article 15's design uses a subdued, rain-soaked reality to represent the prevalent sorrow and 

corruption in rural Uttar Pradesh. While useful at establishing mood, visual language often portrays 

the oppressed population as passive recipients of injustice. The rural settings, dominated by poverty 

and misery, serve as the setting for the hero's ethical conflict. 

Visually, the picture contradicts Pa. Ranjith's declaration of pride: there is no reclamation of the 

colour blue (Kaala), nor is there an emphasis on the dignity of labour (Fandry). The protagonist, Ayan, 

is frequently shown in moments of intellectual contemplation or commanding presence, visually 

reinforcing his position as the enlightened exception needed to resolve the darkness pervading the 

marginalized spaces. 

3. Subjectivity and Agency (The Key Contrast): 

This is the most important part of divergence. In Article 15, authority is externalised and 

transferred to the Savarna Saviour. The Dalit characters are shown as either helpless victims (the girls 

and their families) or symbolic martyrs (Nishad), whose resistance is eventually neutralised, forcing 

the system's representative (Ayan) to intervene and administer justice. 

 
Conclusion: 

This study successfully examined a turning point in contemporary Indian cinema: the emergence 

of a distinct anti-caste aesthetic, led mostly by Dalit filmmakers. By examining the works of Nagraj 
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Manjule (Fandry, Sairat), Pa. Ranjith (Kaala, Sarpatta Parambarai), and T.J. Gnanavel (Jai Bhim), we 

discovered that this cinema goes beyond mere social observation to become a sustained form of artistic 

and political assertion. 

Key Findings: Internal Agency and Aesthetic Strategy 

The Comparative analysis reveals a constant emphasis on internalised agency and the restoration 

of dignity in all five films directed from within the marginalised perspective. Narratives regularly 

emphasised the heroism and political consciousness of Dalit and Adivasi subjects (Senggeni's legal 

struggle in Jai Bhim, Kabilan's historical pride in Sarpatta Parambarai, and Parshya's sorrowful 

yearning in Sairat). The agency for change originates from communal struggle, self-respect, and the 

purposeful application of Ambedkarite and constitutional means. 

Aesthetically, these films use two major strategies: Tragic Realism (Manjule), which exposes 

the cyclical nature of caste violence within socioeconomic realism, and Assertive Commercialism 

(Ranjith), which uses mass-market spectacle to re-code symbols of resistance (such as the colour blue) 

and celebrate Dalit cultural history and masculine strength. This visual grammar strongly opposes the 

romanticised or passive depiction of the downtrodden. 

The Critical Contrast: The Savarna Gaze 

The analysis of the contrasting film, Article 15, offered the most important comparative insight: 

the distinction between the internal gaze and the external gaze (or Savarna gaze). By focusing the 

narrative on the privileged protagonist, Ayan Ranjan, Article 15 accidentally presented caste injustice 

as an issue solved by an external saviour experiencing a crisis of conscience. This structure 

successfully reduced the victimised community's agency, demonstrating a fundamental ideological 

difference with the other five films, all of which situate the marginalised subject as the agent of change 

rather than the object.  

To summarise, the anti-caste aesthetic is a large and politically powerful movement that actively 

contributes to the continuing debate on fairness and justice. It requires that narratives of oppression 

include narratives of resistance and self-determination, moving the responsibility of change from the 

beneficent outsider to the organised, dignified assertion of the disadvantaged community itself. 
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Abstract: 

Dr. B.R. Ambedkar's contributions to public finance and social justice continue to resonate in 

contemporary policy discourse. This study examines the fiscal implications of welfare schemes in 

India, drawing on Ambedkar's thoughts on public finance, social welfare, and economic development. 

Through a critical analysis of existing welfare schemes and their funding mechanisms, the research 

assesses the sustainability and effectiveness of these initiatives in promoting social welfare and 

reducing inequality. The study highlights Ambedkar's emphasis on the importance of fiscal prudence, 

equitable taxation, and targeted welfare spending. It also explores the challenges of balancing welfare 

expenditures with fiscal discipline in the Indian context. By applying Ambedkar's insights to 

contemporary policy debates, this research provides valuable perspectives on designing welfare 

schemes that are fiscally sustainable and socially inclusive. 

Introduction: 

Welfare schemes are a crucial component of India's development strategy, aimed at promoting 

social welfare, reducing poverty, and bridging income disparities. Dr. B.R. Ambedkar, a key architect 

of the Indian Constitution, emphasized the importance of social justice, equality, and fiscal 

responsibility in achieving these goals. This paper explores Ambedkar's thoughts on public finance 

and their relevance to contemporary welfare schemes in India, examining the fiscal implications of 

these initiatives and their impact on social welfare. 

Dr. Ambedkar's Thoughts on Public Finance: 

Ambedkar's views on public finance were shaped by his commitment to social justice and 

economic development. He advocated for: 

1. Fiscal Prudence: Ambedkar stressed the importance of fiscal discipline and responsible public 

spending to ensure economic stability and growth. 

2. Equitable Taxation: He emphasized the need for progressive taxation to reduce income 

disparities and promote social justice. 

3. Targeted Welfare Spending: Ambedkar advocated for targeted welfare schemes to address the 

needs of marginalized communities and promote inclusive development. 

Welfare Schemes in India: An Overview 

India has implemented numerous welfare schemes to address poverty, inequality, and social 

exclusion. Some notable examples include: 

1. Mahatma Gandhi National Rural Employment Guarantee Act (MGNREGA): A flagship 

program providing employment guarantees to rural households. 

2. National Food Security Act (NFSA): Aims to provide subsidized food grains to vulnerable 

populations. 

3. Pradhan Mantri Jan Dhan Yojana (PMJDY): A financial inclusion initiative to promote 

banking and financial services among marginalized communities. 

Fiscal Implications of Welfare Schemes 

The fiscal implications of welfare schemes in India are significant, with budgetary allocations 

increasing over the years. However, challenges persist: 
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1. Fiscal Sustainability: The sustainability of welfare schemes is a concern, given the strain on 

public finances. 

2. Efficiency and Effectiveness: Ensuring efficient and effective implementation of welfare 

schemes is crucial to achieving their intended goals. 

3. Targeting and Coverage: Improving targeting and coverage of welfare schemes is essential to 

reach the most vulnerable populations. 

Challenges and Recommendations 

1. Strengthen Fiscal Management: Implement measures to improve fiscal discipline, 

transparency, and accountability. 

2. Enhance Efficiency and Effectiveness: Streamline implementation processes, reduce leakages, 

and improve monitoring and evaluation. 

3. Improve Targeting and Coverage: Use technology and data analytics to improve targeting and 

expand coverage to marginalized communities. 

Conclusion:  

Dr. B.R. Ambedkar's thoughts on public finance and social welfare continue to offer valuable 

insights for policymakers. By applying his principles of fiscal prudence, equitable taxation, and 

targeted welfare spending, India can design welfare schemes that are fiscally sustainable and socially 

inclusive. Addressing the challenges of fiscal sustainability, efficiency, and targeting is crucial to 

achieving the goals of social welfare and reducing inequality. 
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Abstract:  

Bharat Ratna Dr. B.R. Ambedkar was one of the great visionaries of today’s modern 

India. His contribution to the country to establish the socio-economic equality in the Indian 

Society, also a vision of gender equality at all levels and his foresight to make Indian society 

One of the prosperous society or country in the world is one of the biggest milestones of India. 

In this research paper the researcher has tried to unfold how the philosophy & vision of Dr. 

Ambedkar is shaped by the great philosophers and thinkers, his gurus like Gautam Buddha, 

Mahatma Phule & Bhakti Saint Kabir. From the childhood Dr. Ambedkar had faced many 

difficulties in the society whether in School life, College and at Various events in his life 

because he belonged to the so-called untouchable community. Despite being untouchable with 

his strong determination to fight against the injustice to bring the social order based on equality 

at all, his work is unforgettable to the contribution to Socio-Economic, Gender Equality to 

India & the world. The concept of today’s Modern India is nothing but, would have remained 

as an illusion. In this research paper the researcher has tried to use analytical approach to 

highlight some of the major events and how his philosophy & vision is shaped from the great 

philosophers and thinkers like Sidhartha Gautama Buddha, Mahatma Phule and Saint Kabir.  
Keywords: Great Visionary, Dr. B.R. Ambedkar Phiosophy, Siddhartha Gautama Buddha, Saint 

Kabir, Mahatma Phule, Vision, Socio-Economic upliftment, Gender Equality.  

Introduction:  

India is the only country in the world where there is diversity in terms religions, Philosophy, 

God’s Worship, Different lifestyle, Clothes, Languages and many more. It makes India one of the 

unique countries with this multicultural society. Dr. B.R. Ambedkar the Architect of the Indian 

constitution who was appointed as the chairman of Drafting Commission while the work of India’s 

first independent constitution was in progress. His work is monumental in making India a country 

with equal justice in terms of socio-economic equality, women’s empowerment freedom of religion, 

and equal human rights etc. to create an egalitarian society. He is recognized as the most intelligent 

and best student in Columbia university in the history of 300 years of universities establishment. Also, 

he was the first Indian to study Economics abroad from Columbia university, London School of 

Economics. His contribution to the formation of Reserve Bank of India, vision for modern India, his 

work is one of the biggest milestone achievements in history of India. This research paper uses 

analytical approach to highlight the philosophy, his vision and contribution to the socio- economic, 

gender equality to India and the world. 

Review of Literature 

Scholarly studies on Dr. B. R. Ambedkar have largely emphasized his political leadership, 

constitutional drafting, and role in the Dalit emancipation movement, but fewer works have explored 

how his philosophical foundations shaped his reformist vision for modern India. 

Zelliot (1970) and Omvedt (1994) examined Ambedkar’s role in transforming Dalit 

consciousness into a democratic struggle for equality and human rights, highlighting movements such 

as the Chavdar Tale Satyagraha. However, these studies tend to emphasize activism rather than the 

philosophical roots of his ideology. Keer (1971) and Moon (1977) documented Ambedkar’s 
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intellectual journey and the influence of Buddha, Kabir, and Mahatma Phule, who inspired his belief 

in moral reason, equality, and social justice. Yet, they provide limited integration of how these 

influences guided his later constitutional and gender reforms. Gore (1993) and Rodrigues (2002) 

discussed Ambedkar’s idea of social democracy—a system where liberty, equality, and fraternity are 

essential for a just society. They underscore his conviction that social reform must precede political 

independence. Chakrabarty (1980) and Jadhav (1991) explored his economic philosophy, noting his 

early advocacy for labor rights, industrial development, and fiscal federalism. Similarly, Pritchett 

(2014) interpreted Ambedkar’s embrace of Buddhism as a rational and ethical movement against caste 

orthodoxy rather than a purely religious act. Basu (2018) and Austin (1999) analyzed Ambedkar’s 

constitutional contributions, identifying the Fundamental Rights and Directive Principles of State 

Policy as instruments to institutionalize human rights and social justice. Yet, most of these works treat 

Ambedkar’s ideas within disciplinary silos—political, legal, or religious—rather than synthesizing 

them as an integrated moral and social philosophy. 

Research Gap 

While the existing literature extensively covers Ambedkar’s political leadership, constitutional 

drafting, and advocacy for the marginalized, it rarely integrates his philosophical foundations with his 

socio-economic and gender reforms. Few studies explore how the teachings of Buddha, Kabir, and 

Phule collectively shaped Ambedkar’s holistic vision for modern India—a vision that harmonized 

moral philosophy, rationalism, and practical governance. This research therefore fills the gap by 

offering a comprehensive analytical synthesis of Ambedkar’s philosophy, vision, and contributions—

demonstrating how his thought evolved from personal struggle and philosophical learning into the 

constitutional and social architecture of modern democratic India. 

Objectives:  

1. To study the philosophical ideas that shaped Dr. B. R. Ambedkar’s vision.  

2. to analyze his contribution to the making of modern India 

3. To highlight his thoughts on social, economic, and gender equality. 

Research Methodology 

This study is mainly analytical and descriptive in nature. It is based on secondary sources of 

information, which include books, research papers, journal articles, government publications, and 

authentic online materials related to Dr. B. R. Ambedkar’s philosophy, social movements, and 

constitutional work. The research focuses on understanding the philosophical ideas that influenced Dr. 

Ambedkar, such as the thoughts of Gautama Buddha, Mahatma Jyotiba Phule, and Sant Kabir Das, 

and how these ideas shaped his vision for modern India. 

Discussion: -  

Brief Intro About Him  

Dr. Bhimrao Ramaji Ambedkar was born in 14th April 1891 after the death of the first and great 

revolutionary and First Mahatma Jyotirao Phule, who brought major change in social structure. 

Bhimrao’s father Ramaji Sakpal was working as a Teacher at British Military school. He was very 

strict and serious about the study of Bhimrao, from his early Childhood Ramaji Inspired him and 

guided about importance of Education in life. Being born in family of Mahar Caste, considered as 

untouchables in the society, By the Hindus hierarchical structure. Education was the right of only 

Swarna Hindus (Touchable) in Indian Society. So, it was very difficult for him to complete his studies 

and with his strong determination, he became first Indian student to Study Economics Abroad From 

one of the Prime Universities like Columbia university and London school of Economics. Also, first 

who awarded Ph.D. in Economics.  

Philosophy:  

Before we discuss the philosophy of B.R. Ambedkar first we need to understand the meaning of 

philosophy.  The word ‘philosophy’ is made of two Greek words Philo (love) and Sophia (wisdom) 

meaning love of wisdom. It literally means pursuit of wisdom, seeking to understand life, existence 

and principles governing the world. According to Aristotle- “Philosophy is the knowledge of truth” as 
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per this definition Aristotle viewed philosophy as the pursuit of truth and wisdom, an enquiry into the 

nature of reality, existence and knowledge.  From these above definitions, we can say that, Dr. B.R. 

Ambedkar’s philosophy can be understood as the rational and moral, pursuit of truth and justice aimed 

at transforming the society from hierarchical structure to egalitarian society. He was in the pursuit of 

bringing justice to millions of depressed people’s lives. He challenged the Hindu’s Upper caste 

people’s (Savarna) arbitrary system. Which was nor based on rational or moral sentiments but, rather 

hierarchical system based on myths and lies.  He was the real visionary of democracy. The contribution 

or the importance of this great philosopher can be felt through his approach to various things and 

problems in the society. To challenge the arbitrary system, to fight against injustice and to shape the 

today’s modern India.  

Vision:  

Dr. B.R. Ambedkar’s life vision was influenced by the various events, peoples and 

circumstances he faced.  The First influencer is his Father Ramaji Sakpal Who was a teacher in British 

military school, realized the importance of education and knowledge in life which can make any 

human to live a life full of dignity. He imparted the true moral sentiments and importance of education 

in life of Bhimrao Ambedkar from the childhood. Which later shaped the vision of Ambedkar, 

Bhimrao always asked the question why to the misbehavior of upper caste peoples with him and the 

masses called untouchables. It was very difficult to get education to any untouchable person but, his 

strong determination and belief in the power of education overcame all the obstacles which shaped 

his Vision for life. Dr. B.R. Ambedkar’s Vision is also influenced by 3 great personalities. Which he 

later, mentioned these 3 people as his Gurus in life. 

• Sidharth Gautam Buddha: 

Sidharth Gautama known as Buddha (enlightened one) was Prince of Shakya clan, Lumbini in 

Nepal (Part of Ancient India). At the age of 29 he left his kingdom and all that golden life of being 

prince in Shakya clan, in search of truth behind suffering of people in sorrow. He later propounded 

the philosophy based on the rational and moral sentiments. He also rejected the supreme authority of 

Vedas and hierarchical structure of society. He believed in the System of Equality and justice. He 

found four noble truths and eightfold path to eliminate the suffering of human beings. Dr. B.R. 

Ambedkar’s vision was influenced by his teaching on equality, non-violence and compassion and 

regarded Buddhism as a path of social reconstruction rooted in reason, morality and justice rather than 

ritual or arbitrary system.  

• Sant Kabir  

Sant Kabir (1440-1558) was mystic poet-saint of the bhakti movement. He rejected the caste 

hierarchy system. Ritualism and religious orthodoxy. He believed in the oneness of humanity. He 

believed in the shapeless (Nirguna) Bhakti of God, worshiping god by purifying the heart and being 

moral thinker. Dr. Ambedkar was influenced by his life from childhood as Ambedkar’s Father was a 

follower of saint Kabir Das and his Dohe. Saint Kabir’s rejection to caste hierarchy system in Indian 

society influenced to shape the vision of Dr. B.R. Ambedkar.  

• Mahatma Jyotirao Phule:  

Mahatma Jyotirao Phule Born in 1827 in Maharashtra is Considered as the first Mahatma in 

India, who was the first revolutionary person against the hierarchical structure of the Hindu religion. 

He Dedicated his whole life to eradicate caste system, promoting women’s education and fighting 

against the Brahmanical dominance in Indian Society. Phule personally experienced Casteism, which 

shaped his reformist outlook. His philosophy centered on social equality, human rights and 

rationalism. Dr. B.R. Ambedkar’s vision expanded on the ideals of Phule transforming them into 

movement of social justice and equal human rights and also empowerment of women. Mahatma Phule 

died in 1890s just one year before the birth of Dr. B.R. Ambedkar. Both reformers envisioned India as 

an Egalitarian society in terms of socio-economic and gender equality. These above three Persons 

philosophy and moral thinking later have deeply Influenced Dr. B.R. Ambedkar to shape his Vision 
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for the Society. Later this vision became his Mission to transform the society from hierarchical system 

to egalitarian system based on Equality, Liberty, and Social Justice.  

Contribution to the Socio-Economic and Gender Equality   

• Chavdar Tale (Chavdar Lake) Movement:  

Chavdar Tale movement is also known as Mahad’s Satyagraha which was held in the 

leadership of Dr. B.R. Ambedkar on 20th March 1927 in Mahad located in Raigad District. The People 

from Lower caste (Untouchables) were Prohibited to drink water form Chavdar Tale (Public Water 

Resource) by the Upper Castes people Based on myths and lies about water getting polluted or it is 

sin as per Sanatani Dharma if it is touched by the So-called Shudra’s (untouchables). Under the 

leadership of Ambedkar People from untouchable communities gathered at Chavdar Tale and fulfilled 

their rights to drink water from Chavdar Tale. During this movement Ambedkar said that “this Struggle 

is not to access water but, it is for the Equal Human Rights. This movement was one the historic 

movement in the history 2000 years of Brahmanical hierarchical Society. This led to the later forming 

of Mass Dalit movements for equal human rights across India.      

• First Round Table conference:  

The first Round Table Conference held in London in 1931 by the British Government for the 

constitutional Reforms in India. Chaired by British Prime Minister Ramsay MacDonald. Dr. B.R. 

Ambedkar Represented the Depressed classes (Untouchables) from India. Dr Ambedkar without 

hesitation asked the British Government that, despite Governing India for the last 125 years, still the 

Situation of Depressed Classes has not been improved. He drew attention to the Farmers Exploitation 

by the Zamindars and Labors Exploitation by the Capitalist class. He demanded that the political 

leaders should be elected by the peoples to represent their demands in parliament. Ambedkar argued 

that depressed classes required independent political representation to protect their rights against 

caste-based practices. He demanded reserve seats for untouchables in provinces. The conference 

resulted in acceptance of broad idea of federal government in India. But no strong decision was 

reached due to absence of congress and a lack of consensus among delegates. Despite its limited 

success, the first-round table conference marked a turning point in Ambedkar’s emergence as national 

leader. Later influenced the framing of constitutional safeguards for minorities and Scheduled Castes.  

• Indian Constitution: 

Dr. B.R. Ambedkar is known as the Architect of Indian Constitution. After independence, he 

was appointed as the Chairman of Drafting commission for the Indian Constitution. It took 2 years 11 

months and 18 days to complete the drafting of constitution from its first meeting in 9th December 

1947 to its adoption by the constituent assembly on 26th November 1949. The Constitution is the Pillar 

of Indian Democracy protecting the rights of the people and making government responsible for the 

welfare of its citizens. The following table of articles highlights the contribution of Ambedkar to the 

today’s modern India with Equal rights, Liberty and Social Justice.  

Part III Fundamental Rights in Indian Constitution.  
Table 1.1 Human Rights in Indian Constitution 

Right To Equality (Articles 14-18) 

Article Provision Objective 

Article 14 Equality Before law and protection of laws To ensure every person is treated equally 

before the law, prohibiting arbitrary 

discrimination 

Article 15 Prohibition of discrimination on grounds of 

religion, race, caste, sex, or place of birth. 

To promote social equality. Remove 

historical injustice, especially against 

Dalits and women. 

Article 16 Equality of opportunities In Public 

employment 

To insure fair access to government jobs 

irrespective of caste, religion or gender 

Article 17 Prohibition of Untouchability To end Cast Based Discrimination and 

guarantee social dignity. 

Article 18 Abolition of Titles (except 

military/academic) 

To prevent creation of social hierarchies. 



Worldwide International Inter Disciplinary Research Journal (A Peer Reviewed Referred)   ISSN – 2454 - 7905 

Vol. I, ISSUE–CXXXVIII, 4th&5thDec.2025, SJIF Impact Factor: 8.542 Page -134 

Right to Freedom Articles (19-22) 

Article Provision Objective 

Article 19 Freedom of speech, expression, assembly, 

association, movement, residence, and 

profession 

To guarantee democratic participation 

and individual liberty. 

Article 20 Protection in respect of conviction for 

offences 

To protect individuals from arbitrary 

criminal prosecution. 

Article 21 Protection of life and personal liberty To ensure dignity and personal freedom; 

interpreted by the Supreme Court to 

include right to privacy, health, 

education, and environment 

Article 21A Right to education (added by 86th 

Amendment, 2002) 

To guarantee free and compulsory 

education for children aged 6–14 years. 

Article 22 Protection against arbitrary arrest and 

detention 

To secure due process and legal 

safeguards for all citizens 

Right Against Exploitation (Articles 23–24) 

Article Provision Objective 

Article 23 Prohibition of human trafficking and forced 

labor 

To uphold human dignity and freedom 

from exploitation. 

Article 24 Prohibition of child labor in factories, mines, 

etc. 

To protect children’s rights and ensure 

their education and development. 

Right to Freedom of Religion (Articles 25–28) 

Article Provision Objective 

Article 25 Freedom of conscience and free profession 

of religion 
 

To ensure individual spiritual liberty. 

Article 26 Freedom to manage religious affairs To protect collective religious practices. 

Article 27 Freedom from paying taxes for promotion of 

religion 

To maintain secularism. 

Article 28 Freedom from religious instruction in 

educational institutions 

To protect secular education. 

Cultural and Educational Rights (Articles 29–30 

Article Provision Objective 

Article 29 Protection of interests of minorities To preserve linguistic and cultural 

diversity. 

Article 30 Right of minorities to establish and 

administer educational institutions 

To ensure cultural autonomy and equal 

educational opportunity. 

Right to Constitutional Remedies (Article 32) 

Article Provision Objective 

Article 32 Right to move the Supreme Court for 

enforcement of Fundamental Rights 

To provide a legal mechanism for 

protection of all rights — Dr. Ambedkar 

called this the “heart and soul of the 

Constitution.” 

Source: Basu, D. D. (2018). Introduction to the Constitution of India (23rd ed.). LexisNexis. 

Directive Principles of State Policy (Part IV, Articles 36–51) 

Though non-justiciable, these articles guide the State in realizing socio-economic human 

rights: 

• Article 38 – Promote social, economic, and political justice. 

• Article 39 – Secure adequate means of livelihood, equal pay, and protection of children. 

• Article 41 – Right to work, education, and public assistance. 

• Article 42 – Humane conditions of work and maternity relief. 

• Article 43 – Living wage and decent standard of life for workers. 

• Article 47 – Duty of the State to raise the level of nutrition and public health. 

• Article 51 – Promotion of international peace and respect for international law. 
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The Hindu Code Bill-  

The Hindu Code Bill aimed to give women rights in marriage, divorce, inheritance, and 

property. It also promoted the idea that both men and women should have equal responsibility in 

family life. Ambedkar faced strong opposition from conservative groups who were unwilling to 

change traditional laws. The Bill was not fully passed during his time, and this disappointment even 

led him to resign from the Cabinet in 1951. Among Ambedkar’s many efforts for reform, the Hindu 

Code Bill holds a special place. It was one of the earliest and most courageous attempts to reform 

personal laws and give women equal rights in family and property matters. As the Law Minister of 

independent India, Ambedkar believed that a truly free society could not exist if half of its 

population—women—remained bound by old and unfair customs. However, his ideas later became 

the foundation for several important laws, such as the Hindu Marriage Act, the Hindu Succession Act, 

and the Hindu Adoption and Maintenance Act. These laws brought the spirit of equality into Indian 

society and fulfilled much of what Ambedkar had envisioned. Ambedkar’s efforts through the Hindu 

Code Bill showed his belief that social reform was just as important as political freedom. He proved 

that a nation cannot progress unless its women enjoy the same rights and respect as men. 

Conclusion: 

Dr. B. R. Ambedkar was a true visionary who dedicated his life to building a just and equal 

India. His ideas, thoughts, and actions were always guided by the belief that no society can progress 

unless every person gets the right to live with dignity, equality, and freedom. He turned his personal 

struggle into a movement that gave millions of people hope and confidence to fight against injustice. 

Ambedkar’s philosophy was shaped by the teachings of Lord Buddha, Mahatma Jyotiba Phule, and 

Sant Kabir Das. From Buddha, he learned compassion and reason; from Phule, he understood the 

value of education and social equality; and from Kabir, he took the message of human unity beyond 

caste and religion. He combined all these values to create his own philosophy — one that joined 

morality, knowledge, and social action together. Through his work on the Indian Constitution, 

Ambedkar gave India a strong foundation of democracy and human rights. He believed that laws 

should protect not only the rich and powerful but also the weakest sections of society. His vision of 

democracy was not just about elections or politics — it was about creating a society where everyone 

respects one another as equals. Even today, Ambedkar’s ideas remain relevant. His thoughts on 

education, equality and women’s rights continue to guide India’s social progress. He showed that real 

freedom is not just about independence from foreign rule, but also about freedom from poverty, 

ignorance, and discrimination. Dr. Ambedkar’s life teaches us that change is possible when knowledge 

and courage come together. His message — of liberty, equality, and fraternity — is still the key to 

building a peaceful and united India. He did not just write laws; he wrote the moral path for an entire 

nation. 
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Abstract: 

Marathi horror cinema has often been perceived as a marginal genre that relies on folklore and 

superstition; however, it has the potential to reveal profound social and cultural anxieties. This study 

focuses on Lapachhapi (2017), directed by Vishal Furia, which redefines the horror genre by engaging 

with the intersection of caste, gender, and morality in rural Maharashtra, India. The film’s narrative, 

centered on a pregnant woman trapped in a village where female infanticide is ritualized, exposes the 

hidden violence of patriarchy and the dehumanizing effects of caste ideology. This study explores 

how Lapachhapi transforms horror into a tool of social critique through the lens of Dr. B. R. 

Ambedkar’s philosophy of justice, equality, and rationality. This study addresses a significant gap in 

the academic discussions on Marathi cinema by examining how Ambedkarite ideas shape the reading 

of regional horror films as vehicles for social commentary. This research adopts a qualitative textual 

and thematic analysis, combining a close reading of cinematic elements with Ambedkar’s writings, 

such as The Annihilation of Caste (1936) and The Rise and Fall of the Hindu Woman (1942). The 

analysis also draws on feminist film theory and cultural studies to interpret how the film uses imagery, 

sound and space to represent fear as a manifestation of systemic oppression. The findings suggest that 

Lapachhapi situates horror within social reality rather than the supernatural, thereby transforming fear 

into an expression of collective guilt and moral decline. This study concludes that Lapachhapi 

exemplifies how Marathi horror cinema embodies Ambedkar’s humanist vision by reclaiming fear as 

a site of both reflection and resistance. Through this reinterpretation, the film contributes to a broader 

understanding of Indian horror as a genre that facilitates ethical and intellectual transformation. 

Keywords: Dr. B. R. Ambedkar, Marathi cinema, caste, gender, horror studies, representation, social 

justice, Lapachhapi (2017). 

1. Introduction 

Horror in Indian cinema has often been viewed as a genre of entertainment and spectacle, 

marginal to both artistic and academic discourse. However, horror, particularly within regional Indian 

languages, has the potential to explore deep moral and cultural anxieties. Marathi cinema, with its 

historical commitment to social justice and reform, provides fertile ground for reimagining horror as 

a site of ethical inquiry. Vishal Furia’s Lapachhapi (2017) stands as a landmark in this evolution. The 

film’s haunting narrative, set in rural Maharashtra, centers on a pregnant woman, Neha, who seeks 

shelter in a seemingly hospitable village, only to discover its horrific practice of ritual female 

infanticide. Through its themes, imagery, and atmosphere, Lapachhapi merges the supernatural with 

the social and transforms fear into moral reflection. 

Bhaskar Sarkar (2009) uses the term “affective realism” to describe how cinema captures the 

emotional truths of social trauma. Furia’s film exemplifies this approach by locating horror within the 

everyday structures of caste, patriarchy, and superstition. This aligns closely with Dr. B. R. 

Ambedkar’s lifelong philosophical project: the critique of moral and religious irrationality as the root 

of social inequality. Ambedkar’s call for the “annihilation of caste” (1936) and insistence on 

rationality and moral courage remain crucial for understanding how fear operates as a social 

mechanism of control. 

Marathi cinema has historically reflected the intellectual legacy of Maharashtra’s reform 

movements, led by thinkers such as Jyotiba Phule, Savitribai Phule, and Dr. B. R. Ambedkar. 

Filmmakers including V. Shantaram, Amol Palekar, and Jabbar Patel carried this tradition forward by 



Worldwide International Inter Disciplinary Research Journal (A Peer Reviewed Referred)   ISSN – 2454 - 7905 

Vol. I, ISSUE–CXXXVIII, 4th&5thDec.2025, SJIF Impact Factor: 8.542 Page -137 

addressing issues of gender, education, and justice (Rajadhyaksha & Willemen, 2014). However, as 

Patil (2020) notes, horror has rarely been explored as a medium of social critique in Marathi films. 

Lapachhapi challenges this neglect by embedding Ambedkarite ideas within a horror narrative, 

creating what Gokhale (2019) describes as “Dalit modernity” in regional Indian cinema. 

Ambedkar’s moral philosophy offers a valuable framework for interpreting Lapachhapi. His 

critique of superstition and feminist writings in The Rise and Fall of the Hindu Woman (1942) 

underscore the interconnectedness of caste and patriarchy. In Furia’s film, the villagers’ ritual killings 

expose this nexus: superstition used to legitimize gendered violence. Thus, the film’s ghosts symbolize 

the haunting persistence of inequality in modern India, echoing Ambedkar’s notion that social 

injustice remains embedded in the collective conscience (Ambedkar, 1948). 

Scholars such as Noël Carroll (1990) and Barbara Creed (1993) have recognized horror as a 

genre that externalizes moral anxiety. In Lapachhapi, the “monster” is not an external entity but rather 

society itself. Fear is an allegory of moral decay. As Film Companion (2018) observed, the film “turns 

horror into conscience,” while Scroll.in (2017) called its ghosts “metaphors for the suppressed and 

forgotten.” By situating Lapachhapi within the philosophical framework of Ambedkarite humanism, 

this study argues that the film transforms horror into an instrument of ethical critique and social 

reflection. 

This study examines how Lapachhapi embodies Ambedkarite ideas through horror aesthetics. 

It aims to bridge two scholarly gaps: the underrepresentation of Marathi horror in film studies and the 

lack of critical attention to Ambedkarite philosophy in the genre of cinema. By analyzing the film’s 

narrative structure, symbolism, and soundscape, this study explores how horror can become a form of 

moral education aligned with Ambedkar’s vision of justice, equality, and rationality.  

2. Cultural and Philosophical Context of the Study 

Marathi cinema’s engagement with social reform and realism has long been recognized as its 

defining characteristic. From the works of V. Shantaram in the 1930s to the politically conscious 

cinema of the 1980s, Marathi filmmakers have addressed questions of morality, class and gender 

(Rajadhyaksha & Willemen, 2014). However, within this tradition, horror as a genre remained 

underexplored, often confined to comedic or folkloric narratives such as Zapatlela (1993) and Ek 

Daav Bhutacha (1982). These films used fear for entertainment, rarely linking it to a broader social 

commentary (Chitale, 2015). 

However, in recent years, Marathi cinema has undergone a transformation. A new generation 

of directors has begun using genre filmmaking to interrogate social issues. Lapachhapi (2017) marks 

a turning point in this shift. The film moves beyond the supernatural spectacle typical of Indian horror 

and positions fear as a moral response to entrenched social evils. As Film Companion (2018) noted, 

“Furia’s film replaces ghosts with guilt and superstition with social blindness.” 

This transition parallels the global redefinition of horror. Scholars such as Robin Means 

Coleman (2013) have described the rise of “social horror,” where films like Jordan Peele’s Get Out 

(2017) and Ari Aster’s Hereditary (2018) use fear to critique racism, family trauma, and collective 

guilt. Similarly, Lapachhapi transforms caste and patriarchy into unseen monsters. As Bhaskar Sarkar 

(2009) observes, horror rooted in social realism becomes a “repository of national trauma.” 

Ambedkar’s writings provide a philosophical lens through which this transformation can be 

understood. In Annihilation of Caste (1936), he argued that social hierarchies persist through irrational 

belief systems disguised as moral. Lapachhapi dramatizes this argument by depicting a village in 

which religion sanctifies violence. Ambedkar’s critique of patriarchy in The Rise and Fall of the Hindu 

Woman (1942) illuminates how controlling women’s bodies reinforces caste purity. The film vividly 

visualizes this intersection, transforming the maternal body into both a site of oppression and a 

medium of resistance. 

Feminist scholars such as Sharmila Rege (2003) and Gopal Guru (2011) have expanded 

Ambedkar’s vision into a Dalit feminist framework that links gender and caste. Rege’s Writing 

Caste/Writing Gender argues that women’s subjugation is integral to the caste hierarchy. Furia’s 
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protagonist, Neha, embodies this insight: her pregnant body becomes a contested site where social, 

moral, and spiritual anxieties converge. 

While Ambedkarite ideas have been explicitly portrayed in biographical films such as Dr. 

Babasaheb Ambedkar (2000), Lapachhapi integrates them implicitly through its narrative and form. 

Its realism, moral symbolism, and restrained style reflect Ambedkar’s ethical rationalism. The Hindu 

(2018) praised the film for “turning superstition into a mirror that reflects patriarchy’s cruelty.” 

The rationale for this study arises from the limited academic focus on Marathi horror and the 

absence of Ambedkarite readings of genre films. By interpreting Lapachhapi as a moral and 

philosophical text, this study contributes to the growing discourse on regional cinema as a space for 

ethical and political thought. 

3. Literature Review 

Scholarship on Marathi cinema largely centers on social realism and reformist narratives 

(Rajadhyaksha & Willemen, 2014). Chitale (2015) traces this legacy from the silent era to post-

independence cinema, emphasizing its moral functions. Gokhale (2019) identifies a new wave of 

Marathi filmmakers who merge social consciousness with genre aesthetics, producing what she calls 

“subaltern modernity.” Lapachhapi epitomizes this evolution by transforming horror into a social 

allegory. 

Ambedkarite aesthetics, as explored by Rege (2003) and Teltumbde (2018), extend 

Ambedkar’s values of dignity, justice, and rationality into artistic representation. In Annihilation of 

Caste (1936), Ambedkar defines caste as “a state of mind sustained by fear and ignorance.” Furia’s 

film visualizes this insight by depicting superstition as the emotional mechanism that perpetuates 

inequality. 

Rege’s feminist perspective underscores how patriarchy and caste co-produce oppression. She 

argues that regulating women’s sexuality is essential for maintaining caste purity. Lapachhapi 

embodies this argument through the ritualized killing of female infants, a horrifying act justified by 

faith and tradition. According to Rege’s framework, the film’s recurrent imagery of soil and burial 

symbolizes the inscription of caste on the female body. 

Horror theory provides additional interpretive tools for this analysis. Carroll (1990) 

conceptualizes horror as the dramatization of moral disturbance, while Creed (1993) discusses the 

“monstrous feminine” as an embodiment of patriarchal anxieties. Furia reverses this trope: his heroine 

is not monstrous but morally enlightened. Sarkar (2009) situates Indian horror within a tradition of 

historical trauma, describing it as “a cinema haunted by its own conscience.” This interpretation aligns 

closely with Furia’s treatment of the haunted village as a moral landscape. 

Feminist scholars of Indian cinema, such as Lalitha Gopalan (2002) and Shohini Ghosh (2010), 

emphasize how regional films subvert patriarchal narratives by privileging women’s experiences of 

fear and agency. Neha in Lapachhapi embodies this subversion of the ideal mother. Her fear 

transforms into awareness, and her awareness into defiance, reflecting Ambedkar’s belief that 

education and reason are the paths to liberation. 

Despite a growing body of work on Ambedkarite aesthetics, few studies have examined how 

these ideas manifest in genre cinema. Dalit art and literature have been extensively analyzed (Rege, 

2003; Guru, 2011), but horror remains neglected as a medium for Ambedkarite thought. Lapachhapi 

fills this gap by illustrating how fear can function as a vehicle for moral introspection and social 

change. 

4. Methodology 

This study adopts a qualitative interpretive approach by combining textual and thematic film 

analyses. As Denzin and Lincoln (2018) note, qualitative methods prioritize meaning and context over 

quantification, making them well-suited for cultural and cinematic analyses. This study treats 

Lapachhapi as a moral text that expresses Ambedkarite philosophy through narrative and form. 

Ambedkar’s Annihilation of Caste (1936), The Rise and Fall of the Hindu Woman (1942), and 

The Buddha and His Dhamma (1948) provide a philosophical framework. These texts articulate the 
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moral principles that guide the film’s analysis: rationality, empathy, and rejection of blind tradition. 

Neha’s journey from fear to awareness mirrors Ambedkar’s notion of “moral courage,” defined as the 

ability to challenge inherited authority through thought and compassion. 

This study integrates three analytical frameworks. First, textual and visual analysis (Bordwell 

& Thompson, 2019) examines how framing, lighting, and sound construct the meaning. Second, 

feminist film theory (Mulvey, 1975; Rege, 2003; Creed, 1993) guides the interpretation of the 

maternal body as a site of resistance. Third, Sarkar’s (2009) cultural horror framework situates 

Lapachhapi within a tradition of films that externalizes social guilt through fear. 

Primary data were obtained from repeated viewings of films on verified platforms (Amazon 

Prime and Zee5). Secondary materials include academic texts, film reviews from Scroll.in (2017), The 

Hindu (2018), and Film Companion (2018), and critical essays on Marathi cinema. Triangulation of 

primary and secondary sources enhances validity, as recommended by Silverman (2013). 

The analysis followed a three-stage process: identifying key motifs (soil, confinement, sound, 

superstition), mapping them onto Ambedkar’s ethical concepts, and synthesizing the findings to 

demonstrate how horror operates as moral pedagogy. 

5. Analysis 

Vishal Furia’s Lapachhapi (2017) reshapes the contours of Indian horror cinema by situating 

fear within the realm of social structures rather than the supernatural. The film’s narrative, which 

follows Neha, a pregnant woman trapped in a rural village that ritualizes female infanticide, uses 

horror as a tool of social critique. The terror arises not from external monsters but from the moral 

corruption embedded in the community. This aligns with Bhaskar Sarkar’s (2009) idea of the “haunted 

social space,” where horror originates from collective guilt and from historical trauma. Lapachhapi 

thus becomes a cinematic reflection of Ambedkar’s ideas. Ambedkar’s (1936) critique of superstition 

and the moral stagnation caused by caste hierarchies. 

The aesthetic design of Lapachhapi reinforces its social messages. Furia employs natural 

lighting, muted color palettes, and claustrophobic framing to ground the film in the realism. The dense 

sugarcane fields surrounding the village serve as both a protective and confining boundary, 

symbolizing Ambedkar’s (1948) concept of “mental slavery to custom.” Through repetitive camera 

movements and circular framing, Furia visualizes the cyclical nature of oppression and ritual violence. 

Cinematography invites viewers into a world where fear is omnipresent because it is embedded in 

tradition. The film’s sense of enclosure mirrors the social confinement imposed by caste and 

patriarchy, transforming the physical space into a metaphor for moral decay. 

The villagers’ ritualized violence illustrates how superstition perpetuates this injustice. 

Ambedkar (1936) argued that religion, when corrupted by dogma, transforms into an instrument of 

oppression. The villagers justify their actions as a divine duty, demonstrating what he describes as the 

“tyranny of custom” that inhibits moral reasoning. Nandini Ramnath (2017) observed that in 

Lapachhapi, “the living are far more terrifying than the dead,” highlighting Furia’s focus on human 

cruelty. The ghosts in the film are not sources of fear but embodiments of a suppressed conscience, 

reminding the audience that horror exists within social structures. Through this inversion, Furia 

transforms horror into an ethical commentary on the failure of human empathy. 

The recurring imagery of soil deepens the film’s philosophical and symbolic meaning. The 

same earth that sustains life also conceals death, reflecting the coexistence of creation and destruction 

in a morally corrupt society. Neha’s discovery of the buried infants literalizes Ambedkar’s (1948) 

notion of “excavating truth from beneath the debris of superstition.” In this context, soil becomes both 

a witness and an accomplice, representing the land’s complicity in preserving oppressive traditions. 

Gopal Guru (2011) interprets such imagery as an “aesthetic of humiliation,” where material spaces 

absorb the memory of injustice. In Lapachhapi, the landscape becomes an archive of violence, with 

its stillness echoing centuries of unacknowledged guilt. 

Gender and motherhood occupy the moral center of the film. Barbara Creed (1993) described 

the “monstrous feminine” in traditional horror cinema as a projection of male fear toward female 
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sexuality and reproduction. Furia subverts this notion by presenting Neha’s pregnancy as a source of 

resilience, rather than abjection. Her womb symbolizes both creation and resistance, embodying 

Ambedkar’s (1942) insight in The Rise and Fall of the Hindu Woman that controlling women’s 

reproductive power sustains caste hierarchies. The villagers’ ritual of killing unborn girls exposes how 

patriarchy and superstition work together to maintain social purity. Through Neha, Furia visualizes 

Ambedkar’s critique of moral hypocrisy, wherein religion sanctifies violence and erases compassion. 

Neha’s resistance transforms her from a victim to a moral agent. Rege (2003) conceptualizes 

this transformation as the awakening of Dalit feminist consciousness, which unites personal suffering 

with collective ethical insight. Neha’s defiance mirrors Ambedkar’s vision of moral courage as the 

ability to question inherited authority through reason and empathy. Her physical struggle is an allegory 

for intellectual liberation. The camera aligns with her perspective, allowing the audience to share her 

realization that superstition is not faith but fear disguised as piety. Neha’s survival at the film’s 

conclusion thus represents more than narrative closure; it signifies the triumph of moral awareness 

over ignorance. 

Sound plays a crucial role in reinforcing ethical themes in films. The recurring lullabies sung 

by the ghosts of murdered children serve as auditory symbols of collective remorse. Sarkar (2009) 

identifies such sound motifs as “acoustic memory,” where the past reverberates through the sensory 

experience. Silence is equally meaningful in this regard. During moments of revelation, the absence 

of background music intensifies the moral significance of the scene. Ambedkar (1936) warned that 

silence in the face of injustice constitutes complicity, and Furia translates this insight into his sound 

design. The alternation between sound and silence mirrors the oscillation between denial and 

recognition within the community, making the auditory experience central to the film’s critique of 

morality. 

The ending of Lapachhapi rejects the conventional catharsis typical of horror films. Neha 

escapes the village, but the ghosts remain, suggesting that moral reckoning is incomplete. This 

unresolved conclusion aligns with Ambedkar’s (1948) belief that liberation is an ongoing process that 

requires continuous awareness. Sanjay Patil (2020) argues that Furia “invokes fear not to terrify but 

to awaken,” using horror as a catalyst for introspection and social critique. The final image of Neha 

walking into daylight, clutching her womb, symbolizes Ambedkar’s idea of “the dawn of reason.” It 

represents enlightenment emerging from suffering and the renewal of moral consciousness through 

self-realization. 

Lapachhapi also resonates with global developments in “social horror.” Filmmakers such as 

Jordan Peele in Get Out (2017) and Jennifer Kent in The Babadook (2014) have used horror to address 

systemic inequality and psychological trauma. Furia’s work contributes to this movement by situating 

horror within India’s moral and social frameworks. Unlike its Western counterparts, Lapachhapi 

draws on Ambedkarite humanism to link fear and ethical reflection. The film’s minimalist style and 

emotional realism translate Ambedkar’s rationalism into a cinematic affect. Bordwell and Thompson 

(2019) emphasize that a film’s greatest power lies in its ability to make moral ideas perceptible through 

visual and auditory forms. Furia accomplishes this by transforming cinematic fear into a language of 

conscience. 

Ultimately, Lapachhapi is not a conventional horror film but a moral one. This demonstrates 

how fear can function as a tool of awareness and how the aesthetics of horror can be harnessed to 

critique oppression. Furia’s narrative embodies Ambedkar’s conviction that the pursuit of justice 

begins with an intellectual awakening. The ghosts of Lapachhapi remind audiences that the past 

cannot be buried until the living confront their complicity in the events. By fusing Ambedkarite 

philosophy with feminist ethics and regional realism, the film reclaims the horror genre as a medium 

of social transformation. 

6. Discussion and Conclusion 

Vishal Furia’s Lapachhapi redefines horror in Indian cinema as a medium of moral and social 

inquiry. By locating fear within the structures of superstition and inequality, the film visualizes 
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Ambedkar’s critique of religion as a tool of oppression. Ambedkar (1936) insisted that “a religion 

which prevents its followers from changing their conduct is a menace to morality.” Furia dramatizes 

this warning: his villagers, trapped in custom, commit atrocities in the name of purity. The protagonist, 

Neha, embodies the Ambedkarite ideal of a morally awakened woman. Her journey from ignorance 

to insight mirrors Ambedkar’s (1948) vision of enlightenment as the ultimate liberation. Rege (2003) 

and Guru (2011) argue that Ambedkarite feminism empowers women not through victimhood but 

through knowledge itself. Neha’s awareness and defiance reflect her moral agency. Her survival is 

symbolic of Ambedkar’s belief that “freedom of mind is the real freedom.” The film also reconfigures 

the collective fear. The villagers’ silence mirrors the moral paralysis that Ambedkar described as the 

pathology of caste. The haunting lullabies of murdered children serve as reminders of 

unacknowledged guilt. The Hindu (2018) noted that the film “forces viewers to confront the violence 

buried in daily life.” Thus, horror becomes a mirror of conscience rather than a spectacle of terror. 

In a global context, Lapachhapi extends the discourse on social horror by grounding it in 

Indian philosophical thought. While Peele’s Get Out critiques racial hypocrisy through satire, Furia’s 

film critiques superstition through empathy and compassion. Both reveal how structural fear sustains 

the oppression. By integrating Ambedkarite ethics with cinematic affect, Lapachhapi contributes to 

what Gokhale (2019) calls “Dalit modernity”a cultural space where cinema becomes an instrument of 

moral reconstruction. The study concludes that Lapachhapi is more than just a horror film. This is a 

visual meditation on Ambedkar’s humanism. Its ghosts are moral metaphors, and its fear is an 

invitation to reflect. This film demonstrates how regional cinema can engage with philosophy, 

transforming emotional experiences into ethical insights. As Bordwell and Thompson (2019) observe, 

cinema’s true power lies in its ability to make ideas visible through images and sounds. Furia achieves 

this by transforming horror into a form of pedagogy: a cinematic sermon on justice, equality, and the 

courage to think. By embodying Ambedkar’s principles, Lapachhapi situates Marathi cinema within 

global conversations on decolonial ethics, feminism, and human rights. It fulfills Ambedkar’s call to 

“cultivate the mind and purify the soul” (1948) by using art as a vehicle for moral awakening. In the 

final analysis, Furia’s film transforms the aesthetics of fear into an instrument of empathy, reaffirming 

that horror, at its highest form, can be an act of love. 
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Abstract: 

This paper examines the relationship between culture and the Ambedkarite imagination, arguing 

that Ambedkarism is not only a political and legal project but a profound cultural critique and creative 

programme. Drawing on Ambedkar’s writings alongside scholarship on Dalit aesthetics, public ritual, 

and memory, the paper shows how the Ambedkarite imagination reworks language, ritual, artistic 

form, and public space to contest caste hierarchies and to imagine new forms of social belonging. It 

discusses Ambedkar’s critique of religion and caste, the emergence of an Ambedkarite cultural public 

(literature, performance, commemorative practice), contemporary manifestations (literature, art, 

memorial culture), and debates over co-optation, commercialization and intra-Dalit plurality. The 

paper adopts historical descriptive and analytical research methodology. The paper concludes that the 

Ambedkarite imagination is dynamic and plural at once aesthetic, ethical, and political and central to 

understanding contemporary struggles over equality, dignity, and cultural belonging in India. 

 Keywords: Ambedkarite Imagination, Dalit Cultural Politics, Caste and Identity, Buddhist 

Modernity, Public Memory and Representation 

Introduction: 

Culture matters for politics: it shapes identities, practices and imaginaries that make political 

claims legible and durable (Guru, 2009). For figures such as B. R. Ambedkar (1891–1956), whose life 

and thought continue to animate social movements across South Asia, culture was never incidental to 

politics. Ambedkar argued that caste was a civilizational structure embedded in religion, ritual and 

everyday practices; therefore, emancipation required not merely legal reform but a cultural 

transformation of habits, values, and symbols (Zelliot, 2004). The term “Ambedkarite imagination” 

names a heterogenous set of cultural dispositions and creative practices literature, visual arts, public 

rituals, memorialization, and affective vocabularies through which subaltern communities contest 

caste and imagine alternative social orders. This paper explores how Ambedkar’s ideas have been 

translated into cultural forms and how these forms in turn shape Ambedkarite politics today. Key 

questions include: What does it mean to speak of an Ambedkarite imagination? How did Ambedkar’s 

own cultural critique anticipate aesthetic and ritual practices now associated with Dalit movements? 

And how do contemporary cultural practices reproduce, reinterpret, or contest Ambedkar’s project? 

Ambedkar’s Cultural Critique: Foundations 

Ambedkar’s critique of caste is fundamentally cultural. In Annihilation of Caste he insisted that 

caste is grounded not merely in social custom but in “religious notions” that sanctify hierarchy and 

pollution; therefore, piecemeal reforms (inter-caste eating or marriage) are insufficient what is 

required is a radical dismantling of the cultural structures that legitimize caste (Omvedt, 1994). 

Ambedkar wrote forcefully about the necessity to “destroy the religious notions upon which caste is 

founded.” This emphasis on culture ritual, scripture, and symbolic practice makes Ambedkarism an 

intellectual project that engages with language, memory and representation as much as with law and 

policy.  

Ambedkar’s turn to Buddhism later in life also had a cultural dimension. Converting to 

Buddhism in 1956 with many followers, Ambedkar framed Buddhism as an ethical-cultural alternative 

to a Hindu social order that legitimized caste. His Buddha and His Dhamma offered a reinterpretation 

of Buddhist principles as a modern, rational, and egalitarian culture fit for social emancipation one 

that could supply new symbols, rituals, and ethical idioms for a formerly oppressed people. This 
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reorientation toward a different cultural matrix religious, ritual and symbolic was an act of cultural re-

imagination as much as spiritual choice (Zelliot, 2004). 

The Ambedkarite Imagination: Concepts and Practices 

To speak of an Ambedkarite imagination is to attend to several related moves 

(1) re-signifying symbols and practices that once signalled subordination.  

(2) inventing new rituals and commemorations. 

(3) generating counter-narratives through literature, oratory and performance.  

(4) remaking public spaces memorials, sabhas (assemblies), and streets into sites of dignity and 

political education. 

Re-signification and Ritual Innovation 

Ambedkarite cultural practice often involves the re-signification of existing symbols and the 

invention of new rituals. For instance, public commemoration of Ambedkar’s birth and conversion 

anniversaries functions like secular-sacred festivals spaces where political education, consumption, 

and communal identity coalesce (Dewey, 2019). Through such festivals, songs and processions, 

communities rehearse values of equality and resistance and produce generational transmission of 

Ambedkarite ideas (Teltumbde, 2018). 

Scholars note the “making of Ambedkarite public culture” in urban settings, where such rituals 

map social geographies and assert presence.  

Literary and Aesthetic Production 

Dalit literature poetry, memoir, fiction and life-writing has been a primary vehicle for the 

Ambedkarite imagination. Dalit aesthetics foregrounds narrations of suffering and resistance, insists 

on testimonial truth, and challenges mainstream aesthetic norms that often aestheticize or domesticate 

subaltern pain. Ambedkar’s insistence on freedom of mind and rational critique finds literary echoes: 

writers rework language to represent lived experience of caste, often challenging dominant narratives 

of nation and culture. The growth of Dalit aesthetic theory shows how art becomes a site of activism 

and epistemic recovery (Pandian, 2021). 

Public Memory and Memorialization 

Ambedkarite memorials statues, sites of conversion, and museums serve dual functions: they 

honor a leader and anchor a political community in the civic landscape. Rituals of homage help convert 

abstract constitutional ideals into affective public pedagogy. The politics of memorialization also 

generates contestations over location, funding, interpretation, and co-optation that reveal how culture 

and power interact in public space. Scholarship on Ambedkarite monuments underlines how 

commemorative practices produce durable public culture.  

Ambedkar, Aesthetics, and the Question of Taste 

Aesthetics under Ambedkarite thought is not merely taste it is politics. Ambedkar’s phrase 

“freedom of mind” can be read as an aesthetic-ethical claim: to inhabit the world freely is to have the 

capacity to create and enjoy cultural forms not predetermined by caste hierarchies. Contemporary 

theorists of Dalit aesthetics argue that Dalit art deliberately breaks conventions of mainstream 

aesthetics (which often render caste invisible or sentimentalize suffering) and foregrounds ethical 

testimony and angry lyricism as legitimate aesthetic modes. The “Dalit aesthetic” thus both resists and 

reconstructs, privileging affective truth over mimetic decorum. This aesthetic politics has also entered 

domains like marketing, museum curation, and film studies where new frameworks seek to situate 

Dalit creativity on its own terms rather than as mere sociological evidence.  

Culture as Praxis: Performance, Music and Street Politics 

Ambedkarite culture is performative. Songs, street plays, and public oratory have been central 

to mobilization (Paik, 2014). Political rallies and commemorative gatherings use music and 

performance to teach constitutional literacy and foster solidarities. The performative dimension also 

extends to legal activism: Ambedkar’s own rhetorical style and public pedagogy exemplify how 

language and performance can contest established moral orders. Recent scholarship has highlighted 
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how performances art exhibitions, plays, and songs reframe caste histories and advance alternative 

cultural narratives.  

Contemporary Manifestations and Creative Horizons 

The Ambedkarite imagination is not static; it continues to be reinvented. Contemporary 

manifestations. 

Literary flourishing: A vibrant corpus of Dalit autobiographies, poetry, and fiction that is 

increasingly translated and circulated nationally and internationally (Navaria, 2016). These texts both 

document caste violence and imagine emancipatory futures.  

Visual arts and exhibitions: Curatorial projects and exhibitions that foreground Dalit histories and 

visual vocabularies challenge museum canons and create new public pedagogies.  

 Digital cultures: Social media and online platforms have become spaces for Ambedkarite agitation 

memes, videos, and virtual commemorations expand reach and create new repertoires of protest 

(Teltumbde, 2018). (While not exhaustively documented here, recent scholarship underscores the 

importance of digital media for movement-building.) 

Commercial and entrepreneurial initiatives: Dalit-owned brands and businesses are beginning to 

use Ambedkarite identity as both ethical stance and market differentiation; these efforts raise questions 

about commodification and authenticity.  

Debates and Challenges 

While the Ambedkarite imagination has been generative, it is subject to significant debates and 

tensions. 

Co-optation and Institutionalization 

One concern is the institutional co-optation of Ambedkar’s image and ideals political parties and 

state institutions often appropriate Ambedkar’s symbolic capital for electoral ends. Such co-optation 

can empty the radical content of his critique if commemoration replaces substantive social reform. 

Scholars ask whether an “Ambedkar without Ambedkarism” emerges when memorial culture is 

reduced to ritualized homage without structural challenge.  

Pluralities within Dalit Cultures 

“Dalit” is not monolithic. Differences by region, caste subgroup, religion, language, and gender 

produce divergent cultural vocabularies and political orientations. The Ambedkarite imagination must 

therefore be understood as plural, often contested within Dalit communities themselves. Feminist and 

subaltern critiques have pointed to the need for intersectional analyses that attend to gendered and 

local variations within Ambedkarite culture. 

Commercialization and Aesthetic Limits 

The entry of market forces into Ambedkarite symbols (merchandising, branding, tourism) 

creates tensions: commodification risks flattening complex political legacies into consumable tokens. 

Simultaneously, aesthetic institutions (major museums, literary prizes) that incorporate Dalit art raise 

questions about standards, translation, and the possibility of depoliticizing resistance in the name of 

recognition. These are live debates within cultural studies and movement circles.  

Theoretical Implications: Culture as Emancipatory Resource 

Three theoretical implications follow. 

Ambedkarite culture demonstrates that emancipation requires symbolic as well as structural 

change. Law and policy are necessary but not sufficient; cultural transformation of language, ritual, 

and imagination is essential to erode caste’s moral authority. Ambedkar’s insistence on destroying the 

religio-cultural foundations of caste anticipated this insight.  

Culture can be both epistemic and affective: Ambedkarite cultural practices transmit knowledge 

(constitutional literacy, histories of oppression) and shape affective dispositions (pride, collective 

dignity). This combination is politically potent because it builds durable solidarities. 

The Ambedkarite imagination complicates binary views of culture as either “resistant” or “co-

opted.” As movements grow, their cultural forms may be institutionalized, commercialized, and 
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contested. Analyses must therefore be attuned to ambivalence—how practices can empower and yet 

be domesticated. 

Conclusion 

The Ambedkarite imagination is a living cultural project. Rooted in Ambedkar’s trenchant 

critique of caste and religion, it reworks aesthetics, ritual, memory and public pedagogy to produce 

alternative social imaginaries centered on dignity, equality and democratic citizenship. Contemporary 

Dalit literature, visual arts, commemorative practice, and digital cultures show that Ambedkarite ideas 

continue to inspire creative acts of resistance and remaking. Yet these practices also face tensions—

co-optation, commercialization, and internal pluralities—that require critical attention. Understanding 

Ambedkarism therefore requires a cultural lens that appreciates both its emancipatory possibilities 

and its complexities. Culture is not simply a mirror of politics; it is a site where politics is imagined, 

contested, and renewed. 
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Abstract: 

Dr. Bhimrao Ramji Ambedkar, an eminent economist, jurist, and social reformer, played a 

pivotal role in shaping India’s financial system, laying the foundation for its modern economic 

framework. His contributions to India’s financial architecture are rooted in his profound understanding 

of economics, social justice, and equitable development. As a scholar with a doctorate in economics 

from Columbia University and the London School of Economics, Ambedkar’s insights into monetary 

policy, fiscal reforms, and banking systems were instrumental in addressing India’s socio-economic 

challenges. Ambedkar’s most significant contribution was his role in the establishment of the Reserve 

Bank of India (RBI) in 1935. His book, The Problem of the Rupee: Its Origin and Its Solution, 

provided a comprehensive analysis of India’s currency and monetary issues under colonial rule. He 

advocated for a gold standard to stabilize the rupee and emphasized the need for a central bank to 

regulate monetary policy, which influenced the RBI’s formation. Additionally, as a member of the 

Hilton Young Commission, he contributed to shaping India’s banking structure. Beyond monetary 

policy, Ambedkar’s vision for financial inclusion focused on uplifting marginalized communities. 
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Introduction: 

 Dr. Bhimrao Ramji Ambedkar, a towering figure in India’s history, is celebrated not only as the 

architect of the Indian Constitution but also as a visionary economist whose contributions profoundly 

shaped India’s financial system. With doctorates in economics from Columbia University and the 

London School of Economics, Ambedkar brought unparalleled expertise to address the complex 

economic challenges of colonial and post-independence India. His work seamlessly blended economic 

theory with a commitment to social justice, aiming to create a financial framework that promoted 

stability and inclusivity. Ambedkar’s most notable contribution was his instrumental role in the 

establishment of the Reserve Bank of India (RBI) in 1935, which became the cornerstone of India’s 

monetary system. His seminal work, The Problem of the Rupee: Its Origin and Its Solution, provided 

a meticulous analysis of India’s currency issues, advocating for a gold standard to stabilize the rupee 

and emphasizing the need for a central banking authority. As a member of the Hilton Young 

Commission, he influenced key banking reforms, laying the foundation for modern financial 

governance. Beyond monetary policy, Ambedkar championed financial inclusion, advocating for 

equitable access to resources for marginalized communities to reduce economic disparities. His labor 

reforms and social justice initiatives further supported inclusive economic growth. Ambedkar’s 

visionary ideas continue to guide India’s financial policies, ensuring a legacy of economic stability 

and social equity that remains relevant today. 

Objective of the Study: 

1. To analyze Dr. Ambedkar’s role in establishing the Reserve Bank of India.   

2. To examine his contributions to India’s monetary and currency reforms.   

3. To evaluate his advocacy for financial inclusion and equitable access.   

4. To assess the impact of his economic policies on India’s financial system. 

Research Methodology: 

This study adopts a qualitative research approach, utilizing historical and analytical methods. 

Primary sources include Dr. Ambedkar’s writings, such as The Problem of the Rupee, and official 

documents from the Hilton Young Commission and Reserve Bank of India archives. Secondary 

sources comprise scholarly articles, books, and economic analyses of Ambedkar’s contributions. Data 

collection involves archival research and literature reviews to gather insights into his monetary 
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policies and financial inclusion efforts. The study employs content analysis to evaluate his impact on 

India’s financial system. Historical context analysis ensures a comprehensive understanding of his 

contributions, focusing on the period from the 1920s to 1950s, with an emphasis on qualitative 

interpretation. 

Scope of the Study: 

This study examines Dr. B.R. Ambedkar’s pivotal role in shaping India’s financial system from 

the 1920s to the 1950s. It focuses on his contributions to the establishment of the Reserve Bank of 

India, his advocacy for currency reforms through The Problem of the Rupee, and his work with the 

Hilton Young Commission. The study also explores his efforts toward financial inclusion and 

equitable economic policies for marginalized communities. Additionally, it assesses the lasting impact 

of his economic vision on India’s financial framework, emphasizing monetary stability and social 

justice. 

Period of the study: 

 The period of the study focuses on Dr. B.R. Ambedkar’s active contributions to India’s financial 

system, spanning from the early 1920s to the late 1950s. This timeframe encompasses his key 

economic works and policy interventions. It begins with his academic contributions, including his 

doctoral research at Columbia University (1913–1916) and the London School of Economics (1916–

1923), where he developed foundational economic theories, notably in The Problem of the Rupee: Its 

Origin and Its Solution (1923). The study also covers his involvement in the Hilton Young 

Commission (1925–1926), which shaped the establishment of the Reserve Bank of India in 1935. 

Further, it includes his contributions during India’s transition to independence (1947–1950), 

particularly his advocacy for financial inclusion and social justice as a member of the Constituent 

Assembly and the first Law Minister. The study extends to his later writings and speeches on economic 

equity until his death in 1956. While focusing primarily on this period, the study may also consider 

the long-term impact of his policies on India’s financial system up to the present day to provide a 

comprehensive understanding of his legacy. 

Limitations of the Study:   

 The study is constrained by limited access to unpublished archival materials, such as 

Ambedkar’s personal correspondence or detailed Hilton Young Commission records, which may 

restrict a comprehensive analysis. It primarily focuses on his contributions to monetary policy, the 

RBI, and financial inclusion, potentially overlooking other economic roles. The historical context of 

the 1920s–1950s limits relevance to modern financial systems. Additionally, the scarcity of 

quantitative data from colonial and early post-independence periods hinders precise impact 

assessment of Ambedkar’s policies. These limitations necessitate cautious interpretation within the 

bounds of available historical evidence. 

Dr. Ambedkar’s Role in Establishing the Reserve Bank of India: 

 Dr. B.R. Ambedkar played a significant role in the establishment of the Reserve Bank of India 

(RBI) in 1935, leveraging his expertise as an economist to shape India’s monetary system. His seminal 

work, The Problem of the Rupee: Its Origin and Its Solution (1923), provided a critical analysis of 

India’s currency issues under colonial rule. Ambedkar argued for a gold standard to stabilize the rupee, 

emphasizing the need for a central banking authority to regulate monetary policy and ensure economic 

stability. His recommendations addressed the volatility of the rupee and the inefficiencies of colonial 

financial management. As a member of the Hilton Young Commission (1925–1926), Ambedkar 

contributed to discussions that directly influenced the RBI’s formation. He advocated for a centralized 

institution to manage currency issuance, banking regulation, and monetary policy, countering British 

policies that prioritized colonial interests. His evidence before the commission highlighted the need 

for an independent central bank to foster economic sovereignty. Ambedkar’s foresight in promoting a 

stable monetary framework laid the groundwork for the RBI Act of 1934. His emphasis on a structured 

financial system ensured the RBI’s role as a cornerstone of India’s economic independence. His 
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contributions extended beyond technical reforms, integrating social justice by advocating for financial 

systems that could uplift marginalized communities. 

Dr. Ambedkar’s Contributions to India’s Monetary and Currency Reforms: 

 Dr. Bhimrao Ramji Ambedkar’s contributions to India’s monetary and currency reforms were 

profound, rooted in his academic expertise and commitment to economic stability. His seminal work, 

The Problem of the Rupee: Its Origin and Its Solution (1923), critically analyzed India’s currency 

challenges under colonial rule. Ambedkar argued that the rupee’s volatility, tied to the silver standard, 

caused economic instability. He advocated for a gold exchange standard to stabilize the currency, 

emphasizing its benefits for trade and economic sovereignty. His analysis challenged British policies 

that prioritized colonial interests over India’s economic welfare. As a member of the Hilton Young 

Commission (1925–1926), Ambedkar provided evidence supporting a centralized monetary authority, 

influencing the establishment of the Reserve Bank of India (RBI) in 1935. He emphasized the need 

for a robust monetary policy to regulate currency and prevent economic exploitation. His advocacy 

for a managed currency system aimed to reduce inflation and stabilize prices, benefiting India’s 

agrarian and working-class populations. Ambedkar’s reforms extended to post-independence India, 

where he pushed for policies ensuring monetary inclusivity for marginalized communities. His vision 

integrated social justice with economic reforms, promoting equitable access to financial resources. 

His contributions laid the foundation for a stable and inclusive monetary system, shaping India’s 

financial independence. 

Dr. Ambedkar’s Advocacy for Financial Inclusion and Equitable Access: 

 Dr. Bhimrao Ramji Ambedkar’s advocacy for financial inclusion was a cornerstone of his vision 

for an equitable India, blending economic reforms with social justice. Recognizing that marginalized 

communities, particularly Dalits and the economically disadvantaged, were excluded from financial 

systems under colonial rule, Ambedkar championed policies to ensure access to credit, banking, and 

economic opportunities. His economic philosophy, rooted in his academic training at Columbia 

University and the London School of Economics, emphasized that financial empowerment was 

essential for social upliftment. In his writings and speeches, Ambedkar argued for a financial system 

that addressed systemic inequalities. He advocated for institutions like the Reserve Bank of India 

(RBI), established in 1935, to regulate credit access and prevent exploitation by moneylenders, who 

disproportionately affected marginalized groups. His push for a stable currency, as outlined in The 

Problem of the Rupee (1923), aimed to create an economic environment where small farmers and 

workers could thrive. As a member of the Constituent Assembly and India’s first Law Minister, 

Ambedkar influenced policies promoting cooperative banking and land reforms, ensuring 

marginalized communities could access financial resources. His labor reforms also supported 

economic equity by improving wages and working conditions. Ambedkar’s advocacy laid the 

groundwork for inclusive financial policies, fostering social and economic empowerment.  

Assessment of the Impact of Dr. Ambedkar’s Economic Policies on India’s Financial System:  

 Dr. Bhimrao Ramji Ambedkar’s economic policies profoundly shaped India’s financial system, 

leaving a lasting legacy of stability, institutional strength, and social equity. As a distinguished 

economist educated at Columbia University and the London School of Economics, Ambedkar brought 

a nuanced understanding of monetary systems and social justice to his policy interventions. His 

seminal work, The Problem of the Rupee: Its Origin and Its Solution (1923), addressed the volatility 

of India’s currency under colonial rule. By advocating for a gold exchange standard, he sought to 

stabilize the rupee, curb inflation, and foster economic predictability, laying a critical foundation for 

India’s monetary framework. 

Ambedkar’s contributions to the Hilton Young Commission (1925–1926) were instrumental in 

the establishment of the Reserve Bank of India (RBI) in 1935. His advocacy for a centralized monetary 

authority ensured the RBI’s role in regulating currency, managing credit, and promoting financial 

sovereignty, countering colonial exploitation. This institutional milestone strengthened India’s 

financial infrastructure, enabling effective monetary policy and banking regulation post-
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independence. Beyond technical reforms, Ambedkar’s policies emphasized financial inclusion to 

address systemic inequities. He recognized that marginalized communities, particularly Dalits and 

rural poor, were excluded from economic opportunities. His advocacy for cooperative banking and 

accessible credit systems reduced reliance on exploitative moneylenders, empowering small farmers 

and workers. His labor reforms, including better wages and working conditions, indirectly bolstered 

economic participation, contributing to a more inclusive financial system. The long-term impact of 

Ambedkar’s policies is evident in India’s robust financial framework. The RBI remains a pillar of 

monetary stability, while initiatives like rural banking, microfinance, and priority sector lending reflect 

his vision of economic equity. His policies fostered resilience against global economic challenges 

while prioritizing social justice, ensuring broader access to financial resources. 

Conclusion: 

 Dr. Bhimrao Ramji Ambedkar’s contributions to India’s financial system were transformative, 

blending economic expertise with a commitment to social justice. His seminal work, The Problem of 

the Rupee: Its Origin and Its Solution (1923), laid the intellectual foundation for currency stabilization 

through a gold exchange standard, addressing colonial-era monetary volatility. His pivotal role in the 

Hilton Young Commission (1925–1926) shaped the establishment of the Reserve Bank of India (RBI) 

in 1935, which became the cornerstone of India’s monetary framework, ensuring financial sovereignty 

and effective regulation of currency and banking systems. Ambedkar’s advocacy for a centralized 

monetary authority countered colonial exploitation, fostering economic stability critical for India’s 

independence. Beyond technical reforms, Ambedkar’s vision for financial inclusion revolutionized 

access to economic resources for marginalized communities, particularly Dalits and rural poor. His 

push for cooperative banking, accessible credit, and labor reforms reduced dependency on exploitative 

moneylenders and improved economic conditions for the working class. By integrating social justice 

with economic policy, he ensured that financial systems served the underprivileged, promoting 

equitable growth. The enduring impact of Ambedkar’s policies is evident in India’s robust financial 

infrastructure. The RBI’s continued role as a pillar of monetary stability and modern initiatives like 

rural banking and microfinance reflect his vision of inclusive development. His policies fostered a 

resilient financial system capable of addressing global economic challenges while prioritizing social 

equity. Dr. Ambedkar’s legacy as an economist and reformer continues to guide India’s financial 

policies, ensuring a balance of economic stability and social empowerment for a more inclusive 

nation. 
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Abstract: 

This paper explores Dr. Babasaheb Ambedkar’s progressive and transformative views on 

women, emphasizing his commitment to gender equality, social justice, and individual freedom. 

Ambedkar recognized that caste and patriarchy were interlinked systems of oppression and argued 

that women’s liberation was essential for social reform and nation-building. His contributions—

especially the advocacy for women’s education, property rights, and dignity, highlight his vision of 

an egalitarian society. The study analyzes how Ambedkar’s ideas continue to inspire contemporary 

debates on women’s rights, offering a foundational framework for understanding gender justice in 

modern India. 
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Introduction: 

“In whose hand is the leash, she lives in prosperity.” 

 This line captivated the mind of Dr. Babasaheb Ambedkar. He repeatedly stressed that without 

embracing the path of education, moment by moment, the advancement of Dalit women would not be 

possible. The status of women in any society, compared to men, is familial, religious, educational, 

cultural sphere, depends on what rights are granted. As the status of women as companions in the 

Vedic era declined, the contributions of reformers like Babasaheb became crucial for the necessary 

reforms aimed at women's empowerment and emancipation. If we are to be satisfied with only a few 

women reaching high positions and beginning to take educational opportunities, then we can consider 

ourselves successful. But in the true process of empowerment, when her journey shifts from being a 

doer to being a doer of her own actions, only then will the educated woman envisioned by Baba 

Saheb's contributions emerge. -educated, cultured, and creative—will be crucial to the development 

of modern India. Through their mouthpiece, ‘Mooknayak and Bahishkrit Bharat,’ Babasaheb wanted 

to send the message to women that they should not remain weak. A sacrifice is made of the weak; a 

goat or a ram is sacrificed, not a tiger. Therefore, you must shed your weakness and fight for equality. 

No one will easily grant you your rights. Be prepared for the struggle, but do not adopt a stubborn 

stance when asserting them. Dr. Babasaheb's message to all women is to be prepared to compromise, 

but to achieve your goal under any circumstances. He says that women must awaken to destroy the 

gender discrimination that exists in Indian society. The birth of a daughter should be celebrated. 

Celebrate the birth of a daughter in the family. Families whose affairs are managed by women are 

saved from destruction. Furthermore, a woman is the most valuable of the seven treasures mentioned 

by Gautama Buddha. Every married woman should remain her husband's friend. She should support 

him in every endeavour, but if her husband treats her like a slave, she should firmly refuse and insist 

on equality, she said at the All India Depressed Classes Women's Conference in Nagpur. Their ideals 

still seem just as relevant even six decades after independence.  

Objectives:  

1. To study Dr. Babasaheb Ambedkar's life concerning women.  

2. To learn about the work Dr. Babasaheb Ambedkar did for women's upliftment.  

3. To learn about Dr. Babasaheb Ambedkar's work on women's empowerment and women's                                   

capacity building.  
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4. To learn about the work Dr. Babasaheb Ambedkar did to deliver justice through the         

Constitution and the law.  

5. To learn about the work undertaken for the holistic development of women. 

6. Learn about the work done for the educational and economic development of women. 

 BabaSaheb firmly believed that women should have their own organized, independent 

institutions. He believed that social change is only possible through their initiative. He measured the 

progress of Dalit communities by the progress of the women within them and encouraged the pursuit 

of knowledge for this purpose. Ambedkar's distinctiveness from other contemporary social reformers 

lay in his belief that to eliminate outdated customs and traditions, it was first necessary to strike at the 

caste-based social system, from top to bottom, and that the law was the most effective means to do so. 

For this reason, from the Preamble of the Constitution to the Fundamental Rights, From the Preamble 

to the Constitution to the Fundamental Rights, Dr. Babasaheb was not only the leader in securing 

freedom from servitude for Dalits and Dalit women, but also for the entire female population. His 

ideology brought many beneficial provisions for women, including maternity benefits, the Hindu 

Marriage Act, the Hindu Succession Act, Minority Guardianship and Adoption, and many other 

important laws.1 

 Dr. Babasaheb was not only a leader in the liberation from servitude of Dalits and Dalit women, 

but his values are a beacon for the entire female population. His interfaith harmony is evident in his 

attitudes toward Muslim women's veil practices and religious conversion. Babasaheb also gave a 

message of freedom from slavery to abandoned and sex-working women. He deeply believed that 

abandoned and single mothers should be given refuge, because when left alone in society, they have 

to fight against the entire community. She has no financial protection or freedom. At such times, they 

firmly believed that if we took responsibility for her children, she could stand up on her own two feet 

to secure her existence. 

 The Indian Constitution, created through the tireless efforts of Babasaheb, is the true repository 

or mother of Indian women's rights. Even women in developed countries around the world had to 

struggle for a long time for equality, freedom, and the right to vote. However, the Indian Constitution 

granted Indian women all social, political, educational, and economic rights, along with the country's 

independence. This was made possible only because of Dr. Babasaheb Ambedkar. In a letter to 

Ramabai, Babasaheb says, 'I am a warrior who fights for the liberation and upliftment of women.' I 

have fought the necessary struggle to raise the status of women, and I am justifiably proud of it.'2 This 

statement reveals his comprehensive vision for the emancipation of all women. It is appropriate to 

take a look at the provisions Dr. Babasaheb Ambedkar made for women through the Constitution. The 

third part of the Indian Constitution, which discusses fundamental rights, is something every woman 

should be aware of.  

 In short, the Indian Constitution is a protective shield provided by Babasaheb for the protection 

of women's rights. However, unfortunately, women have not been able to understand this struggle and 

his greatness. As a result, an image has been created of Babasaheb as merely the savior of Dalits and 

Dalit women. However, the truth must be understood that Babasaheb worked for the liberation of 

women of all castes and religions in India. Therefore, it is now necessary for women to come together 

as women, beyond their caste and religion, and to advance Babasaheb's ideology of women's 

liberation. 

While Dr. Babasaheb Ambedkar was contemplating the condition of the Shudras in India, he 

was also closely studying the Indian woman and her social status. Dr. Ambedkar was aware that the 

same Manusmriti that enslaved the Shudras also enslaved women and deemed them inferior. And that 

is why in 1927, Dr. Babasaheb Ambedkar burned this discriminatory text at the Mahad satyagraha, 

truly beginning the work of human liberation.3 

 After independence, the responsibility of writing the constitution for independent India was 

entrusted to Dr. Babasaheb Ambedkar, and he fulfilled this responsibility by working day and night. 

While drafting the Indian Constitution, Dr. Ambedkar, while drafting the Indian Constitution, put 
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forward the radical idea that the caste system in India, with its rigid restrictions, had deprived Shudras 

and women of equality on all levels—social, cultural, political, and economic. No one should look 

down on another as belonging to a lower caste, nor should a woman be looked down upon simply for 

being a woman.4 

 Dr. Babasaheb Ambedkar made numerous legal provisions in the Constitution for the all-around 

advancement of women. As a result, today's woman is seen standing tall in society on an equal footing 

with men, and all the credit for this goes to Dr. Babasaheb Ambedkar. A woman is also a human being 

like a man. She too has a mind, emotions, sorrow, pain, self-torture, and joy. She is not a sex slave but 

a person of achievement, as Dr. Ambedkar recognized. That is why, through the Indian Constitution, 

he established laws for her advancement. 

Dr. Babasaheb Ambedkar, being a Dalit himself, had immense sympathy for women who, like 

Dalits, were treated with contempt in society. He achieved this through the Hindu Code Bill, which 

granted women rights such as divorce, alimony, remarriage, inheritance of ancestral property, and 

adoption. Meanwhile, denying women the right to pursue knowledge kept them in the darkness of 

ignorance. They abandoned the Hindu religion, which kept women chained in the dark, and embraced 

Buddhism, which opens the path to spiritual enlightenment for adult women, virgins, widows, 

divorced women, fallen women, and others. Dr. Babasaheb Ambedkar had many admirers. “Do not 

consider yourselves untouchable.” Keep your home clean. Wear clothes in the same way that 

‘touchable’ Hindu women do. Even if they are patched, they must be clean. Think about why it is a 

sin to be born into your womb and a virtue to be born into someone else's. You must pledge that you 

will no longer live in such a defiled state. There are no rules these days about how one should behave. 

A heavy load of bangles and a handful of silver bangles on your arms are your identifying marks. You 

must abandon these customs. If you must wear jewelry, wear gold. Do not allow any inauspicious 

events to take place in the home. Stop eating the meat of dead animals. Do not feed drunken husbands, 

brothers, or sons. Educate your daughters; knowledge and learning are also necessary for women.5  

In this way, Dr. Babasaheb Ambedkar thought about women's issues throughout his life. He put 

forth fundamental ideas about the decline of Indian women's lives. Dr. Babasaheb made a successful 

attempt to grant women fundamental rights of freedom through the Hindu Code Bill. Passing laws 

alone does not solve the problem. It is necessary to seek redress under those laws; only then can justice 

be obtained. Indian women must repeatedly knock on the doors of the courts under these laws and 

secure justice for themselves. Dr. Babasaheb has repeatedly expressed the idea that women should 

struggle for their rights and fight for their freedom.  

To make this truth a reality, he founded the People's Education Society to provide educational 

facilities for boys and girls in the Dalit community. Under it, he opened Siddharth and Milind colleges. 

Regarding boys and girls, he wrote in a letter to the Jadhavs at the military camp in Satara, “If 

education is given to both boys and girls, there is nothing to prevent rapid progress.” 6Dr. Babasaheb 

Ambedkar offered six fundamental pieces of advice: “Spread this idea among your close relatives as 

well.” Kisan Fagu Bansode, G.A. Gawai, and Kalicharan Nandagavali were untouchable leaders who 

had ventured into the social and educational spheres. Women were being treated equally. Between 

1920 and 1921, three hostels were established in Central V-Hagad for untouchable boys and girls. 

Similarly, on May 30, 1921, the Vidarbha Mahar Conference passed 13 resolutions in Badnera. Among 

them was a resolution to secure scholarships for students, and another was passed to establish seven 

such scholarships.7 Seeing the number of missionary schools, the Chokhamola Samaj Girls' School 

was established in Nagpur in 1922. Also, according to the Mahar Sabha's report, Kalicharan 

Nandagavali had opened a separate school for untouchable girls in 1913. These were individuals from 

the region who funded the schools themselves.8 

When tracing how women should be according to Dr. Babasaheb Ambedkar's concept, many 

aspects come to light. The Samata Sainya Dal was an organization founded by Dr. Babasaheb 

Ambedkar. It was a non-political social organization. This organization strengthened social protection. 

In this organization, discipline and strict adherence to rules were required. In such an organization, 
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women also participated alongside men. It was Dr. Babasaheb Ambedkar's intention to create a strong 

woman in the Samata Sena who was self-confident, courageous, determined, persistent, and had self-

belief. Dr. Babasaheb Ambedkar's vision was to create a woman in this organization who would fight 

against exploitation based on caste, religion, color, gender, and inequality, educate the uneducated, 

and uphold values. It was also a pressing need of the time for her to be strong not just physically, but 

mentally as well. Moral and physical education should also be developed through sports. Ignorance 

and blind faith must be curbed, and the path forward must be carefully charted. From a family 

perspective, educating every child in the household was also a core objective of the organization. It 

was also the duty of the women of the Samata Sainik Dala to prevent the men or husbands in their 

households from consuming alcohol. Self-defense was a necessity of the times. Every member of the 

Samata Sainik Dal was carrying out the responsibilities entrusted to them excellently. Such dedicated 

women and men participated in the Samata Sainik Dal. Women stepped forward, standing shoulder to 

shoulder with men and performing work on par with them, and in many cases, even better. The women 

of the Samata Sena have played a significant role in the social and cultural spheres, particularly in 

making people self-reliant, raising their awareness of their rights, breaking away from traditional 

methods of social festivals, and managing household finances and family planning. The women's 

branch of the Samata Sena also organized training camps to make other women proficient and skilled. 

Significant work has been done by opening branches of the Samata Sainik Dal in every village, town, 

and state settlement. Its history cannot be ignored. It was these active women of the Samata Sainik 

Dala who were carrying out these initiatives. The discipline within the Samata Sainik Dala was to be 

implemented in public life. Strict adherence to rules on discipline, conduct, ethics, vices, misconduct, 

and indecent behavior was required. The women's attire consisted of a sari in pastel shades and a white 

blouse.  

 On September 20, 1944, while Babasaheb was on his tour of South India, there could be no 

greater joy anywhere than in Hyderabad and Secunderabad. Your presence here in numbers of 20,000 

to 25,000 is something that couldn't even have been imagined ten years ago. At this ceremony, 

Babasaheb also praised the power of women. He said, “Seeing the enthusiasm of the women at today's 

ceremony makes me feel especially honored.” I have noticed that the women here can give good 

speeches. The women here have learned to keep themselves clean. I am very pleased that a branch of 

the Samata Sainik Dala has been established here and that the women have also participated in it in 

large numbers. On this occasion, the message I want to give to women is this: they should enter public 

life alongside men. If the men advance and the women remain behind, no society can progress. If one 

wheel of a cart is lame, the cart cannot move.9 Therefore, women must now fight shoulder to shoulder 

with men, so that we may obtain our freedom sooner. It is as if Babasaheb is suggesting here that a 

woman's dignity and freedom are connected to the nation. He regarded himself as a warrior fighting 

for women's advancement. Dr. Babasaheb Ambedkar expressed his candid opinions on all religions in 

an extremely critical manner. He observes in great detail the minute aspects of every religion—from 

family, household, and home life to dress and lifestyle—including customs, traditions, ignorance, 

blind faith, and culture. Moreover, they banish cultures that are detrimental to society. They level 

accusations of extremism and launch scathing criticism, condemning society's evil practices and vices. 

They advise living with pride, showing respect for a religion that fosters virtues and moral bonds, for 

society, and for family. From a sociological perspective, they duly praise a religion that serves the 

interests of humanity. They do not spare a religion that, rooted in caste and religious dominance, 

displays social indifference. Instead, they sharpen their criticism of slavery and servitude, which they 

deem unbecoming. Similarly, while expressing her views on Islam, in the book ‘Thoughts on 

Pakistan,’ she addressed issues of indifference toward women in Muslim society and fundamentalism, 

expressing concern for their future. Practices like child marriage, divorce, and the veil system, which 

hinder the social structure, are prejudiced. This is extremely regrettable. Rejecting innovation or 

reforms in social structure is detrimental to society. However, although these practices are 

inappropriate and stagnant, they are considered necessary by the Muslim community. There is a fear 
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among men in the Muslim community that if the emotional entanglements within the community are 

untangled, the very existence of Muslim men and their masculine culture will be threatened. For this 

reason, immutability is seen as desirable for the Muslim community. Similarly, the practice of hanging 

women's liberation on a hook is seen as an ornament and a commendable trait by Muslim youth. A 

nation's success story cannot be written without the foundation of universal values or freedom.10  

 One of the many forms of inequality in Hindu society is that between women and men. To 

eliminate the injustices suffered by women, Dr. Babasaheb Ambedkar used law as a powerful weapon. 

He staked all his scholarship on the Hindu Code Bill. His aim was to first amend the old legal code 

and make it woman-centric in order to establish gender equality.  

While clarifying his position on the Hindu Code Bill, Law Minister Dr. Babasaheb Ambedkar 

said, “To pass laws related to economic issues while leaving the inequality among the various classes 

of society and the inequality between men and women untouched is to mock our Constitution.” This 

is the importance I attach to the Hindu Code."11 

 Dr. Ambedkar made these remarks during the general discussion on the draft of the Hindu Code 

Bill. The bill for the codification of Hindu law was of extraordinary importance to Babasaheb. This 

was because, as he had previously stated, he believed that it would curb the discrimination faced by 

women and make them more empowered. This was the period from 1947 to 1950. This three-year 

period can, in every sense, be called the most successful and fruitful phase of Dr. Babasaheb 

Ambedkar's life. The Dalit movements, satyagrahas, and agitations under the leadership of Babasaheb, 

which began with the Mahad Satyagraha, had now taken a definite shape. At the same time, there was 

a great deal of social upheaval through enlightenment and organization. The identity of the majority, 

suppressed until now by the so-called higher castes, was now, undeterred by opposition, absorbing the 

radiance of that sun of wisdom and becoming brilliant. This bill seeks to codify the laws related to 

seven distinct matters. First, this bill seeks to codify the rules concerning the property rights of a 

deceased Hindu individual, both male and female, who dies without making a will. Second, it provides 

for certain changes in the order of succession among different heirs. The next subjects addressed by 

this bill are the laws of maintenance, marriage, divorce, adoption, minority, and guardianship. 

 Dr. Ambedkar first took up the question of inheritance. In this regard, the important change in 

the bill was that the deceased's widow, his daughter, and the widow of his son who had predeceased 

him were given the same rank as the son in matters of inheritance. Along with this, the daughter was 

also given half the share of the son in the father's property. The number of female heirs recognized in 

this bill was considerably higher than the number under Mitakshara or Dayaabhaga. The third change 

was that under the old law, female heirs were discriminated against based on factors such as their 

financial status, marital status, and whether they were widowed or not.  

 All the above points that discriminated against women were removed from the new bill. Baba 

Saheb says that once a woman is declared an heir, there is no need to consider anything else. The 

fourth amendment was that under the dāyabhāga system, the father was the first heir in line ahead of 

the mother. Babasaheb made the mother the first heir ahead of the father. This bill provided that the 

same rule applies to both.  

In the matter of women's property, by decree Baba Saheb granted the son the same inheritance 

share as the daughter, giving him half of the father's estate. He remarked on the occasion that this bill 

seeks to maintain equality in the social status of sons and daughters. 

 In addition, regarding religious rites, marriage registration, divorce, and adoption, Baba Saheb 

introduced new provisions placing the woman at the center. In the case of dowry, any property the 

bride brings from her parents at the time of marriage will be considered her own. It will be used for 

that woman's benefit, and after eighteen years she will become entitled to that property. It was provided 

that this property cannot be disposed of by her husband or relatives.  

 Another important change that Babasaheb made was, The conversion of women's limited estates 

into absolute estates, along with the abolition of caste restrictions through marriage and adoption, the 

principle of monogamy, and the provision for divorce to end a marriage, were included in the bill, 
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providing women with great relief. The Hindu Code Bill became the very mission of Babasaheb's life. 

From 1947, for four years, one month, and twenty-six days, he worked tirelessly.12  

They debated complex subjects like religion and philosophy with men. Ambedkar shows 

through such examples that women were treated with respect in society at that time. This honor of 

women was destroyed in the later Vedic period. However, during the Buddhist era, women again 

received the highest respect. This honor of women was further destroyed by the religious laws of the 

Manusmriti. The Manusmriti transformed the existing caste system of Indian society into a horrific 

inequality of the caste hierarchy and imposed strict restrictions on women to ensure this framework 

of caste hierarchy was never broken. The first restriction imposed on her was over choosing a spouse, 

and from this began the ordeal of Indian women born into bondage. To ensure that caste confinement 

endured, women were kept perpetually imprisoned.  

The caste system's confinement depended on the confinement of women. In the short essay “The 

Progress and Degradation of Hindu Women,” 13 written in 1952, Baba Sahib laid out these major 

principles on women's issues. Between 1916 and 1952, Dr. Babasaheb took numerous concrete steps 

to break the slavery of women.  

Summary:  

 From the social-level struggles for women's rights to the political battle over the Hindu Code 

Bill, Dr. Babasaheb addressed the women's question. From education to the right to choose a spouse, 

they laid out the path for women's development and advancement at every stage, considering their all-

around growth. Embracing values such as nationalism, secularism, morality, and culture, Babasaheb 

was a staunch advocate for women's issues.  

Although the beliefs, habits, notions of morality, and outlook on life that are customary among 

people of different races vary, they are not particularly noteworthy. It is appropriate for Hindus to first 

consider whether they should accept the anthropologists' casual reasoning that the beliefs, habits, 

notions of morality, and outlook on life on which some people have progressed, become powerful, 

and created heaven on earth are rules that need to be discovered. However much you may dislike the 

morality of a globally recognized nation, that system will inevitably make that nation the most 

powerful in the world. Hindus must consider their religion and morality as a matter of life and death. 

 In Dr. Babasaheb Ambedkar's time, there was no autonomous women's liberation movement. 

Women's organizations were active. The issues of women were being raised, but they were raised 

through political parties, political organizations, or labor unions. The country's independence was the 

primary objective. The women's liberation movement gained momentum after 1975, but in Dr. 

Babasaheb's thoughts, speeches, writings, and work, we find the seeds of today's women's liberation 

movement and ideas and experiences that serve as its inspiration. Dr. Babasaheb used the weapon of 

education, the Hindu Code Bill to make a woman's marital and family life pleasant and happy, family 

planning to enable women to achieve great success in the outside world, and the all-around progress 

of women from all classes, etc., for women. -Activists of the women's liberation movement, there is 

no doubt that the thoughts and actions of Dr. Babasaheb will certainly prove to be inspirational and 

guiding for all progressive and revolutionary movements. 
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Abstract:  

This paper reimagines Dr. Babasaheb Ambedkar’s philosophy of gender equality as a blueprint 

for social transformation. Moving beyond conventional interpretations, it views his ideas as a radical 

call to dismantle the intertwined structures of caste and patriarchy. Ambedkar positioned women not 

as beneficiaries of reform but as agents of change, empowered through education, legal rights, and 

social dignity. His visionary work on the Hindu Code Bill laid the foundation for modern gender 

justice in India. By tracing Ambedkar’s intellectual legacy, this study highlights how his principles 

continue to energize contemporary feminist movements and shape pathways toward an inclusive 

democracy. 
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Introduction: 

Dr. B.R. Ambedkar was one of the very few Indians who struggled to restructure Indian society 

with the most equalitarian and humanitarian principles. He advocated social and economic democracy 

and insisted that without them there would no peace, happiness and cherished values of liberty, 

equality and fraternity. Dr. Ambedkar's contribution is for all the betterment and progress between 

man and man but also equal status and dignity between man and women. 

Dr. B.R. Ambedkar mobilized the depressed classes of Hindu society by launching various 

movements rights from 1924. The Satyagraha Movement at Mahad, Nasik and Amravati organized 

by Bahiskrut Hitakarini Sabha under his leadership awakened them regarding their rights. He also 

encouraged the depressed classes women to participate in these Satyagraha. He made it clear that 

awakening is the precondition of progress of society. The condition of Hindu women was also worse 

in the Hindu society. He promised liberty, equality and justice to the citizens of India. But the 

depressed classes and women were considered subordinate in social life. He wanted to remove the 

contradictions and therefore, he introduced Hindu Code Bill for the emancipation of the Hindu 

women. He made it clear, "No law passed by the Indian legislature in the past or likely to be passed 

in the future can be compared to it (Hindu code). To leave inequality between class and class, between 

sex and sex, this is the soul of Hindu society. Untouched and to go on passing legislation relating to 

economic problems is to make a farce of our constitution and to build a place on a dung heap. This is 

the significance I attached to Hindu code". He also made it clear that in order to enjoy the right of 

equal opportunity the Hindu women should be treated equally. Dr. Ambedkar suggested state 

intervention for these emancipation by incorporating constitutional provision. He also 

introduced Hindu Code Bill. But it was opposed. The present study attempts to study 

Ambedkar's approach to the empowerment of women. 

 Objectives: 

1. To evaluate the views of Dr. B.R. Ambedkar on emancipation of women. 

2. To evaluate Hindu Code Bill and its politics in Parliament. 

3. To evaluate constitutional provisions for women. 

Hypothesis: 

1. Dr. Ambedkar was concerned with women's emancipation right from the beginning of his 

movement. 

2. He pointed out that the slavery of women and caste system were closely related and 

therefore, he introduced Hindu Code Bill and made constitutional provisions in order to 

gain dignity to the Indian women. 
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Dr. B.R. Ambedkar on emancipation of women: 

Strong Opposition to Child Marriages 

Dr. Babasaheb Ambedkar was totally against the practice of child marriage. "He thought that child 

marriages were neither in the interest of men nor women, since they were unscientific. He asserted if 

the next generation must be healthier, the marriages in tender ages must be precluded."(1) 

The children of the couples married at a tender age, to Dr Ambedkar, would be very susceptible 

making the society moribund. Such children developed different physical and psychological 

deformities. "The untimely imposition of motherhood made the child wife weaker and exhausted. 

India in the past had not been able to deliver many geniuses, since the practice of child marriages was 

rampant. The tired bodies due to early marriages couldn't produce psycho-physically healthy 

successors."(2) 

"One of the important resolutions sanctioned at the Satyagraha of Mahad, organized under the 

leadership of Dr Babasaheb Ambedkar between 19th and 20th March 1927, was the demand for the 

marriage of a male at the age of 20 and that of a female at 16." (3)The same resolution was sanctioned 

at the Belgaon District Bahishkrut Social Council held on 23rd March 1929. Dr Ambedkar appealed to 

the people gathered on this occasion that they must not spend unnecessary money in their daughters' 

marriages; some money must be put by for satisfying the domestic needs. 

The impact of the child marriages can be felt in the present situation also. The issues of 

growing population, the malnourished children, the diseases among women are some of the results of 

the age-old unscientific practices in India. Dr Ambedkar spoke against the thoughtless spending of 

money in marriages. In the present context, the practice of spending lots of money in marriages by the 

parents of the bride and the bridegroom has been a source of so many problems which involve criminal 

complexities also. Parents took loans for marital ceremonies, which puts them into the quicksand of 

bankruptcy. Once-upon-a-time prosperous state like Maharashtra is going through a critical stage in 

which farmers commit suicides, being frustrated by their economic failure caused among other 

reasons by the debts for marriages. 

Bridegrooms must not be Imposed on Brides: 

In his speech addressed to the students in Bombay on 12th December 1938 Dr. Babasaheb 

Ambedkar reiterated that girls must have the right to selecting their future partners. That marriage 

should not be imposed on the girls. He further said that "he loved books more than his wife and 

children. If the bailiff, due to his indebtedness to the moneylender, touched his books, he would kill 

him as he loved knowledge more than anything else in the world."(4) He complained that the students 

fell a poor victim to beauty and wanted to marry beautiful girls. He illuminated the fact that many 

ugly looking men had won beautiful brides. The most important thing in a marriage, to him, is the 

bilateral acceptance of each other by the marrying couple. 

It is a social fact in India that the marriageable girls do not have any right to say yes or no to the 

future husbands, it is the parents who take decisions on behalf of their daughters. The condition of the 

rural girls is quite miserable. 

Consent to Inter-caste Marriages: 

In his treatise titled 'Castes in India' Dr. Ambedkar claims that women are the entrance to 

casteism. Indian casteism consists in marrying within the castes, he continues.  

The measures like collective meals are not sufficient to exterminate the evils of casteism. The 

only alternative, according to Dr. Ambedkar, is inter-caste marriages. In the 21st December 1928 sue 

of 'Bahishkrut Bharat' he writes that "the mass meals of healthy ersons won't cause leprosy, and in the 

same way the inter-caste marriages will give rise to healthy generations. He asks a question if inter-

caste marriages are going to give rise to beasts."(5) He made resolution consenting the youngsters' 

right to marry in other castes the Belgaon District Bahishkrut Council held on 23rd March 1929. 

afterwards, Dr. Babasaheb Ambedkar got registered married to a ing Brahmin lady named Dr. Sharda 

Kabir. 

Although inter-caste marriages are capable of eliminating casteism, due to the socio- religious 
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beliefs caused by the so-called principle of racial purity there is hardly any subscription to them. A 

woman, for example, who marries out of her caste, is often excommunicated by her community 

brethren. What's more is that her family is considered to be lowly and is not entertained for marital 

proposals by other members of the same caste. The younger sisters of a lady who prefers inter-caste 

marriage find it difficult to get married. The family with a history of inter-caste marriage(s) in some 

castes gets reduced in the social status. A caste woman getting married to a Dalit man is made to face 

a lot of trouble, sometimes it may result into brutalizing of the entire family at the hands of the caste 

brethren. If a Dalit woman gets married to a caste man, the family of the woman plays foul with her 

and her life. There have been innumerable incidents, both known and unknown, in which the people 

involved in the inter-caste marriages, got hurt, brutalized or killed. 

There have been instances of inter-caste marriages in the urban areas, but the motives behind 

then are infatuation and love rather than any social consciousness. These marriages are not done 

deliberately by way of inviting people through sending invitation cards as such. Thus, in the absence of 

social motives, these marriages do not serve any purpose of doing away with the caste barriers. It is 

high time that people understood the significance of inter-caste marriages as a means of social 

unification and supported the youngsters planning to marry this way. The government must also 

motivate people into preferring inter-caste marriages by providing such couples with incentives like 

free of cost houses, reservation in government jobs and offering loans without interest. 

Views about Family Planning: 

Dr. Babasaheb Ambedkar was an economist with excellence. And, it is a fact that the present 

times have growing population to be the biggest problems making the standards of life go down. It 

gives rise to poverty, unemployment and price rise. The women who deliver more babies suffer from 

different ailments. They are bound to the task of rearing children and they grow untimely older. Hence, 

Dr Ambedkar's advice in family planning is more relevant in the present context. In his speech 

delivered to the Dalit students on 12th December 1938, "He asserted that family planning was a vital 

aspect of women's life and health." (6) In the capacity of member of the Provincial Council he 

proposed a non-government resolution in the interest of family planning through a member of his party 

namely P. C. Roham on 10th November 1938. It consisted in the propagation of awareness among 

people of means of family planning through the government's intervention. It also contained the need 

of providing these means of family control to the people. However, the resolution was defeated on the 

floors of the Council by 52 to 1 vote. 

The responsibility of planning the family must be borne by both husband and wife, said Dr 

Ambedkar to the gathering of students of a college in Bombay. "He would set his family's example 

by saying that they were fourteen siblings in their family, which made their life miserable. He further 

said to the gathering that as he had only one son, he could maintain his small family well."(7) Even 

he would have found it difficult to manage a big family. The energies of a woman could be utilized 

for so many constructive deeds instead of wasting them on bearing and rearing a huge number of 

children, he emphasized. 

Initiative for Women's Education: 

Dr. Babasaheb Ambedkar gave a lot of importance to women's education. An educated man 

according to Babasaheb meant a lot of difference to his family, but an educated woman would see the 

progress of two families at a time. Dr. Ambedkar, "while he had been pursuing his higher studies in 

America, wrote a congratulatory his daughters. He further stated in the letter that the parents must 

letter to Shri Jamadar Jadhav of Sangli for having begun to educate share the duty of schooling their 

children. "(8) During the 1927 Satyagraha of Mahad Dr. Ambedkar appealed to the assembled women 

that they must realize the significance of education and educate their daughters. He proclaimed that 

knowledge and edification 'are not the private property of men only." (9) He allocated special space 

for women's education in the objectives of the Bahujan Hitakarani founded in the year 1924 and in 

the manifesto of the Independent Labour Party set up in 1936. 

Dr. Ambedkar was a loyal adherent of Mahatma Phule's philosophy. It was "Mahatma Phule 
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who pioneered the cause of women's education in Maharashtra by setting up the first school for 

girls." He was duly supported by his wife Savitribai Phule, a revolutionary companion of a social 

revolutionary. 

For Dr. Babasaheb Ambedkar Mahatma Phule was an ideal in the field of women's 

emancipation. Babasaheb had to struggle a lot during his childhood. When he matured into youth, he 

found himself besieged by social taboos against which he was to launch a long drawn- out battle in the 

time to come. He dedicated himself to the cause of Dalits rights. The climax of his career witnessed 

his unprecedented constitutional work and the contribution to the women's education. "He founded 

Milind College in Aurangabad district of Marathwada,"(10) one of the academically most backward 

regions of Maharashtra and Siddhartha College in Bombay, a teeming city with a considerable 

population of workers and slum-dwellers. For the convenience of the lady students of the Milind 

College a city bus started to ply to and from the College, by the efforts of Dr. Ambedkar. Later, a 

hostel for girls was built there. 

Dr. Ambedkar Favoured Co-education 

Dr. Babasaheb Ambedkar had endeared co-education, education for both male and female 

members. In stead of going for separate educational institutions for boys and girls, he subscribed to 

the educational system that allows both men and women equal opportunities of enlightening 

themselves collectively. His article published in the 15th July 1927 issue of Bahishkrut Bharat strongly 

condemns the Hindu orthodox belief and it can be derived from his writing that he considered the 

practice of segregating boys from girls on moral grounds totally whimsical. 

The rift between men and women widens, if they are not allowed to mix with one another. It is 

the nearness between the men and women that can bring about a constructive interaction leading to 

social health. However, the Indian social set-up, at least in the past, had been very unfavorable for 

women folk due to the scriptures like the Manu Smruti. "(10) The Manu Smruti had declared women 

to be hurdles in the way of men. For the spiritual acquisition men must practice continence, the 

Brahmacharya, which means a complete rejection of women. Brahmacharya is the essence of life, it 

was believed in the past. Ironically, the Indian mythologies, painting, sculpture throw up a different 

portrayal which celebrates the beauty and all the gifts of women. Though the sect of so-called sages 

and continent hermits still continue to survive, they are furtively attracted to and engrossed in women 

only. 

Founding of People's Education Society 

Dr. Ambedkar founded People's Education Society. He hac undertaken a campaign of collecting 

donations for the buildings o this educational institution. One of the famous Tamasha (folkdance of 

Maharashtra) artists namely Patthe Bapurao desired to donate sum of money to People's Education 

Society, however, "D Ambedkar rejected the money since it was earned by the Tamas club by 

exploiting the lady dancers."(11) 

In October 1956 Dr. Ambedkar spoke to the gathering at Grand Conversion Ceremony, the 

Dhammachakra Pravartan held in Nagpur. He said that "For every human being it is the dignity which 

is more important than money. 

These thoughts of Dr. Ambedkar are quite pertinent in the present situation, which witnesses so 

much of materialism and debauchery. The young generation appears to have lost itself in the pursuit 

of seeking all sorts of pleasures, turning a blind eye towards concepts like character. The 21st century 

has brought the havoc of AIDS in its wake. The mad physical pursuits of the youth make them easy 

preys to this deadly disease. The disease, which dominates the beings without character, is to date 

incurable. The only precautionary measures may be maintaining character, prohibiting prostitution 

and loyalty to one spouse. The moral thoughts of Dr. Ambedkar are a sure way to a healthy life. 

Realistic Approach towards Women's Emancipation 

Dr. Babasaheb Ambedkar considered the issue of women's emancipation in terms of women's 

rights and privileges, rather than adopting the conventional sympathetic attitude endeared by so many 

preceding social reformers. The Manu Smruti had deprived the women of all the human rights. It had 



Worldwide International Inter Disciplinary Research Journal (A Peer Reviewed Referred)   ISSN – 2454 - 7905 

Vol. I, ISSUE–CXXXVIII, 4th&5thDec.2025, SJIF Impact Factor: 8.542 Page -160 

reduced them to an insignificant and secondary level in the society. The predecessors of Dr. Ambedkar 

had been very patronizing towards the issues of women's emancipation. but the uniqueness of Dr. 

Ambedkar lies in his pragmatic and earnest interest in women's emancipation. He was more interested 

in securing for them their fundamental rights, just as he had dedicated his lifetime to the rights of the 

backward communities in India. He could adopt such a drastic stance, since he was a revolutionary of 

the first rank. Mahatma Gandhi looked at the Dalit issue from humanitarian point of view. He 

considered untouchability to be a blemish to humanity. However, Dr. Ambedkar did not rest content 

with simply condemning untouchability, but he was all set to erase this stigma from the face of the earth. 

Fighting for the rights of women and their emancipation had been a part of his anti-untouchability 

campaign. It was so because of his equal hatred for untouchability and the slavery of women in Indian 

society. 

Encouraged Participation of Women in the Movement 

Dr. Babasaheb Ambedkar motivated the participation of women in all the agitations he 

undertook in his lifetime. Women worked along with him in all the fights organized by him in the 

interests of the rights of the socially backward communities in India. It all started with the movement 

for the water of Chavadaar Lake in Mahad. It was followed by the agitations launched for temple 

entry of the backward communities. The struggles in social participation were also shared by the 

women under the guidance of Dr. Ambedkar. This also is quite sufficient to declare Dr. Ambedkar to 

be a social revolutionary. The suffocated breath of the Dalit women was given relief by his efforts. 

Women began to attend the public meetings. They started to express themselves by adopting different 

means and forms of writings. In the Bombay and Vidarbha regions, there came into existence a class 

of women activists as a result of the work done by Dr. Ambedkar. "Ramabai Kamble, the women's 

leader who organized the mill workers, Jaibai Chowdhary, the founder of the girls' school, Virendrabai 

Teerthkar, the lady who undertook the task of disseminating education among the deprived and 

underprivileged people are some of the examples of women who had been essentially inspired by Dr. 

Ambedkar's creed, words and deeds. "(12) 

"Dr. Babasaheb Ambedkar used to invite equal contribution of men and women in the struggle 

for social equality; hence his public meetings would have considerable number of women. Almost 

invariably he would have a special session for women in his meetings in which he would guide them in 

various significant issues. He would see the women personally and advise them. Although Mahatma 

Gandhi would have women in his meetings and agitations, his focus priority was a social struggle 

against the so-called caste Hindus, it ironically meant a struggle against own people. 

We witness a big participation of women in diverse social agitations both in the state of 

Maharashtra and India. A lady activist like Medha Patkar with her extraordinary academic background 

has dedicated her lifetime to the rehabilitation of the tribal people. She is a full- time social agitator. 

The socio-religious struggles in the present context go back to the unparalleled efforts undertaken by 

Dr Ambedkar. 

Indian Organization of Untouchable Women 

Under the inspiration of Dr Ambedkar national level women's conferences were organized. "On 

29th January 1928 a women's conference was convened under the chairpersonship of Ramabai 

Ambedkar. On 10th August 1930 a separate conference for the Dalit women was organized in 

Nagpur. Another conference for the untouchable women was held in Varhad of the Central Province 

in the year 1936. Nagpur witnessed organization of yet another convention for the women under the 

banner of the Scheduled Castes Federation on 1st January 1938. The Yewale conference which bore 

Dr Ambedkar's declaration of conversion to Buddhism too had a separate session for women. 

Sulochana Dongre was the president and Kirtibai Patil was the honorary president of the All India 

Conference of Scheduled Castes Federation held between 18th and 20th July 1942 in Nagpur."(12) 

This conference witnessed the following resolutions: 

1. "The divorce issued by the society must be accepted 

2. The system of polygamy must be legally prohibited 
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3. The women workers should be allotted one month's rightful leave and 21 days' optional 

leave 

4. The accidents at the workplace should be compensated 

5. The girl students must be allowed scholarships and accommodation facilities 

6. The weaving mills or community places with a majority of women must be given lady 

officers" 

"The All India Women's Conference held in Bombay on 6th May 1945 was attended by 10,000 

women representatives. Mrs. Shivaraj, wife of the president of All India Scheduled Castes Federation, 

chaired this conference. Dr. Babasaheb Ambedkar admired the women in his speech delivered on this 

occasion. "(12) 

In the present context there are a number of women activists who play a key role in the politics 

of Maharashtra. Dr. Jyoti Lanjewar, Sushila Patekar, Minakshi Moon, Indira Athawale are some of the 

women who have shown their mettle as active participants in socio-political fields. Every district in 

Maharashtra has a considerable women's participation. Among all the movements it is the Ambedkari 

Movement that witnesses the greatest participation of women. 

Women Began to Exhibit Social Resistance 

The women started to exhibit resistance as they got initiated into the stream of social movement 

by Dr. Babasaheb Ambedkar. They recorded spontaneous participation in Dr. Ambedkar's Chavadaar 

Lake movement in Mahad. 

The same enthusiastic contribution by women was seen in the temple entry agitation called on 

7th April 1930; that too the women overthrew the prohibition orders issued by the police and joined 

the manpower in conflict with the establishmentarians in the Hindu religion. They had to face 

imprisonment. Gitabia Dani was awarded one and a half months' imprisonment. This agitation saw 

another development in which a 'Dalit girl slapped the Hindu priest of the temple for having been asked 

to keep out of the temple premises. 

"The women in Nagpur undertook a protest against the then Chief Minister Mr. Kher condoning 

one Jafar Hussein who had raped a cobbler's girl and was punished by the court. Dr. Ambedkar inspired 

the women since he himself staged an agitation in Bombay against the inhuman atrocity on the 

innocence of a Dalit woman and the needless sympathy shown by the Chief Minister, "(13) 

Women's Participation in the Satyagraha against the Pune Pact: 

Dr. Ambedkar's Scheduled Castes Federation had to face large-scale defeat in the elections to 

the provincial legislature in 1946; the party could get only meagre votes. "The Congress candidates 

got elected from the constituencies reserved for the backward communities. Therefore, the Dalits were 

angry at the Pune Pact,"(13) since the defeat in the elections was a result of this Pact Pune, Nagpur 

and Kanpur saw angry demonstrations against the Pact Pune. Many activists got themselves arrested 

on the premises of the legislature building. One of the companions of Dr. Ambedkar Mr. and Mrs. 

Warale's one and a half years' old daughter lisped her protest 'Let our bread be given. Manoramabai 

Dhotre, a participant in the demonstration was put behind the bars for fifteen days. Two hundred and 

forty seven women who registered their participation in Nagpur had been imposed penalties from Rs. 

25 to 200. 

In this manner the women began to take part in social agitations.In the year 2008, in the Vidarbha 

region of Maharashtra the notorious massacre of Khairlanji took place. A young college going girl 

was molested and murdered; and the height of savagery was the heinous act of killing the Bhotmange 

family of the victimized girl. This blatant crime was on the verge of getting suppressed, however, the 

social intervention brought the almost buried case to the surface. Both peaceful and violent 

demonstrations were staged all over the state of Maharashtra. The women agitators barged into the 

building of the state ministry and expressed their anger at the incident in Khairlanji. The women 

activists were so determined that they did not give way to the policemen resorting to lathicharge. 

They went up to the sixth floor of the building where the office of the Chief Minister is located. The 

women moved the government and the latter had to take action against the malefactors of the Khairlanji 
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case. Itcan be certainly said, that the revolutionary fire ignited by Dr. Ambedkar is still burning with 

all its glare.  

Accommodated Women in Political Field  

Dr. Babasaheb Ambedkar is rightly said to have been the first reformer to have fought for the 

political rights of women in India. In his deposition before the "Simon Commission on 23rd October 

1928. Dr. Ambedkar asserted that all the women who had come of age must be allowed the right to 

vote along with mature men 1937 At the Round Table Conference in England he reiterated his demand 

of the right to vote for all the mature Indian citizens. He is said to have set up a forum for the women 

to voice themselves. "The executive body of the journal, 'Janata', consisted of two lady members 

namely, Savitribai Borade and Ambutai Gaikwad. It should be noted that in England, the origin of 

democracy, the women were deprived of degrees till 1920 and the right to vote till the suffragist 

movement made it obligatory. On the contrary" (14), Dr. Ambedkar won the women and men of India 

the right to vote by constitutional arrangement. 

A cursory look at the past of India reveals the miserable conditions of women is due to the 

religious dicta like the Manu Smruti. Hence, "most of the social reformers preceding Dr. Ambedkar 

exerted themselves to get women the basic needs. "(15) But, Dr. Ambedkar's distinction is that he 

fought directly for the political rights of women. 

In the present situation women can be seen enjoying equal footage with men in all walks of life. 

But, it was only after the Medieval Age that women started to have opportunities. If the Phule-

Ambedkar movement did not take place in India, the conditions of women would not improve at all. 

The women, in the absence of the Phule-Ambedkar movement, would not have any social, political, 

educational or cultural progress. Although, Dr. Ambedkar's period had not been conducive for women's 

participation in agitations, he motivated women into mass movements. 

Women and the Importance of Character 

Lord Buddha was a source of motivation for Dr. Babasaheb Ambedkar. Buddhism was his ideal 

philosophy. He subscribed him self to Buddha's contempt for debauchery and adultery, and admiration 

and obsession for the principles of Greater Conscience, i.e . Pradnya. Character and Compassion. Dr. 

Ambedkar had been a stickler for character. In the speech he delivered on radio he declared to have and 

he said that he was a follower of the principles of Greater been a disciple of Lord Buddha. Mahatma 

Phule and Saint Kabir. Conscience, Character and Compassion. He emphasized the significance of 

women's character. In his speech executed on 16 June 1936 to the prostitutes in Bombay he appealed 

to these women this programme in Damodar Hall, Bombay in the honour and support to get out of the 

infamous profession. The prostitutes had convened of Dr. Ambedkar's announcement of conversion 

in 1934. Babasaheb guided the gathered women on this occasion. He said that "The women must 

know that they are the important constituent of the society and society in the world attaches 

importance to women's character."(16) Every family would prefer dignified women for their relations, 

as every the image of the family would be derived from the dignity of its women members. He appealed 

to the prostitutes that they must give up the shameful profession, because it made their life vicious. 

The Dalit community had to bear the shame of the women who practised prostitution. The women 

must earn money by the sweat of their brow, instead of wriggling in the money gained through 

immoral practices putting character at stake. He would cite an example from "The Mahabharata" in 

which we see Duryodhan advising Draupadi that she can live with him happily instead of going with 

her husbands who were entering into a period of exile. The answer given by Draupadi is very 

significant, since she replied by saying that she preferred to remain dignified in the company of her 

miserable husbands to the shameful prosperity with Duryodhan. Babasaheb did not forget to warn the 

women, if they did not give up prostitution, he would not accept their support at any cost. It is a fact 

that responding to the call given by Dr. Ambedkar many prostitutes and the women dedicated to the 

temples gave up prostitution and settled into marital life. 

Hindu Code Bill and its politics in Parliament  

Women's Movement against the Hindu Code Bill 
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There had been a lot of ill-will generated by the orthodox Hindu men against the Hindu Code 

Bill and to make the matters worse "the Hindu women too came out with their vengeance at the Bill, 

notwithstanding the fact that the Bill was almost like 'Manifesto of their liberation'. The fast launched 

by the Hindu Mahasabha from 17th September 1951 in protest against the Bill witnessed majority of 

women participating in it. The women condemned Dr. Babasaheb Ambedkar only at the behest of their 

husbands and entirely ignorant of the facts in the Bill. Dr. Ambedkar appealed to one of the women 

delegations to give up the misinterpretations of the Bill and try to understand its significance from at 

least women's point of view."(17) 

The main Reasons for the Opposition to the Hindu Code Bill 

The main reasons for such opposition to the Hindu Code Bill in and outside the Parliament are 

as follows: 

1. Religious Fanaticism: The Hindu Code Bill was mainly condemned by the religious fanatics and 

orthodox people in the Hindu community. The attack was spearheaded by Shankaracharya on the 

basis of the conviction that the ancient customs and traditions could never be changed. The detractors 

of the Bill desired a continuation of the practices propounded by the Manu Smruti. 

2. Casteism : The Hindu Code Bill was highly criticized by the orthodox elements in Hinduism, since 

the Bill was formulated under the supervision of Dr. Babasaheb Ambedkar, a leader with lowly birth 

in the Hindu religion. Shankaracharya of the Sankeshwar Peeth reviled the Bill, since it was drafted by 

a lower caste person, Dr. Ambedkar. The Hindu religious leaders questioned the right of Dr. Ambedkar 

to form Bill for the Hindas 

3. Political Opposition: The Congress leaders feared that the resentment against the Hindu Code Bill 

might damage the vote-bank of the Party, which meant a poor performance in the forthcoming 

elections. "Leaders like Pattabhi Sitaramayya opposed the Bill on the basis of political motivations, 

just as Dr. Rajendra Prasad and Vallabhabhai Patel did. To top it all, Pandit Jawaharlal Nehru, who 

had been in favour of the Bill, suddenly turned his blind eye to it considering the dismal political 

prospects. It was Pandit Nehru who demanded Dr. Ambedkar put off the proceeding of the Bill. Thus, 

the Congress party, being entirely motivated by power politics, withdrew its support to the Bill and 

there was an opinion that the Bill might be entertained after the general elections were over.’’ (18) 

Financial Motivations: "The Hindu Code Bill provision for women's right to parents property 

on a par with men made the business community restless, since they feared the possibility of 

losing a share of their property to their sons-in-law. Thus, the opposition to the Bill involved the 

possible financial consequences’’(19) 

1. The Religious Rites and Rituals: According to the Hindu traditions, son is believed to be the true 

successor of the family. The family without a son would ruin. The son is expected to do the final 

rites of his dead father, otherwise, the father would not get salvation. If a man would not have a 

son from his wife, he would marry again for begetting a son. However, the Hindu Code Bill had 

banned the second marriages, making the conditions of the families without sons religiously 

critical. 

2. Demand for Uniform Civil Code: The Muslim religion was kept out of the fold of the Hindu Code 

Bill. This meant the Hindu men would not be able to marry more than once, however, the men in the 

Muslim religion were allowed to marry more than once. Thus, the Bill that was meant for only a section 

of the Indian society lacked uniformity; the demand for the Uniformed Civil Code started to surface 

during this period only. Answering the demand for the Uniformed Civil Code Dr Ambedkar had said 

that he could formulate such a Code however he doubted if it would be viable in a nation with so much 

of religious and cultural diversity."(19) 

The First Law Minister-The Formation of Hindu Code Bill 

"The British Government wanted to formulate a uniform Bill which comprehended all the 

variants of the socio-familiar practices of the Hindustanis and in the year 1931 "(20)The Hindu Code 

Committee" was set up to complete the task. The chief purpose of the Committee was allowing 

uniform rights to all the members of the Hindu religion by way of legal provision. In 1940 the 
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Government had appointed a Committee under the leadership of B.N. Rao, however, it could not 

complete the task. Later, the responsibility of resurrecting the work of the Committee was given to 

Dr. Ambedkar and the then Prime Minister Pandit Nehru assured him that the Parliament would pass 

the Bill. There were many kinds of discriminations in Hindu community like the discriminations 

between man and woman, between the Brahman and the untouchable. Dr. Ambedkar worked sincerely 

to remove all these kinds of discriminations and bring in The conservative among the Hindu religion 

started to oppose the formation of the Bill. Pandit Nehru had shown a lot of enthusiasm in getting the 

Bill passed on the floors of the Parliament. But, the orthodox Hindus could not tolerate the religious 

interference of Dr. Ambedkar, who hailed from the untouchable family. Dr. Rajendra Prasad opposed 

the Bill. Pandit Nehru reviewed his stance and considering the forthcoming elections decided to delay 

the passing of the Bill. Dr. Ambedkar's attempts at legalizing the codes of socio-familiar practices 

of the members of the Hindu religion was interpreted as an interference in the Hindu scriptures like 

Shruti and Smruti. The conservative Hindu leaders were unhappy at the Bill, since it was done by an 

untouchable minister. 

Hindu Code Bill Resignation 

After having seen the Hindu Code Bill collapse, Dr. Ambedkar resigned from the Ministry of 

Law of the Nehru Government on the health grounds on 27th September 1951. Following is a list of 

five reasons Dr. Ambedkar forwarded for his resignation: 

1. Substantial responsibility was not given to him in the Cabinet. 

2. The Dalit society was always given inferior treatment. 

3. The international policy of Pandit Nehru was not error-free. 

4. Government stand on the Kashmir issue was not right. 

5. All India Congress Committee, rather than the Ministry, decided policies. 

Though Dr. Ambedkar gave these five reasons for his resignation the main reason was not 

passing of the Hind Code Bill."(21) 

Constitutional Provisions for Women 

The Articles in the Constitution 

Article 15 (1) "Article 15 (1) of the Constitution is more specific instance to right of equality which 

prohibits the state from making discriminations against any citizen on the ground of religion, race, 

sex, place, birth or one of them."(22) 

Article 15 (2) "Article 15 (2) of the Constitution prohibits discrimination on the bases of religion, 

race, caste, sex and birthplace."(23) 

Article 15 (c) "Article 15 (c) of the Constitution does not allow discrimination at shops, public 

restaurants, hotels and public entertainment places." (24) 

Article 15 (Kh) "The wells, the lakes, the river steps, roads and public places either run by complete or 

partial government aid or of public use shall not come under prohibition or conditional use." (25) 

Article 15 (3) "Article 15 (3) nullifies all prohibitions on the formation of special provisions for 

women and children." (26) 

In this way Dr. Babasaheb Ambedkar brought about several constitutional provisions for 

establishing social equality. The Indian social system had been paralyzed by the traditions of 

discrimination. The Dalits and women had virtually lost their dignity under the burden of a number 

of social prohibitions. The constitutional provisions chalked out by Dr. Ambedkar turned out to be a 

counter-reaction to the age-old inhuman customs and traditions in the Indian society 

Conclusion 

 Dr. Babasaheb Ambedkar's work for women's emancipation is of vital significance. The sole 

intention of his creed, words and deeds for women was not only to liberate them from the socio-

religious clutches but also to resurrect their position in the society by winning them their rights and 

justice. He discovered the basic reason, i.e. the fundamentalist forces, responsible for the miserable 

conditions of women. He was in favour of women's education and enlightenment. He, after having 

examined the inhuman religious practices in Hinduism, directed his criticism towards the anti-women 



Worldwide International Inter Disciplinary Research Journal (A Peer Reviewed Referred)   ISSN – 2454 - 7905 

Vol. I, ISSUE–CXXXVIII, 4th&5thDec.2025, SJIF Impact Factor: 8.542 Page -165 

customs and traditions in Islam. The custom of making the women in Muslim religion wear the hood, 

according to Babasaheb, was almost like inviting different diseases and disorders. The practice of 

polygamy was also severely criticized by him. 

The sole motivation behind the conception of the Hindu Code Bill was reviving the dignity of 

women by winning them their rights. The credit of forming the Bill goes to Dr. Babasaheb Ambedkar. 

The Bill had the provisions like-women's right to succession, their right to divorce, alimony, adoption, 

monogamy and others. Dr. Ambedkar had put in studious efforts in drawing the Bill. The passage of 

the Bill by the Parliament would have strengthened the Hindu society in general and Hindu women 

in particular. However, there came into being an unprecedented hostility to the Bill and Dr. Ambedkar 

had to resign from the Ministry of Law in protest against the growing opposition. Nevertheless, the 

Bill was later brought into force by Pandit Nehru in phases Dr Ambedkar was appointed Chairperson 

of the Drafting Committee for the Constitution. Hence, he is rightly called the architect of Indian 

Constitution. There have been made special provisions in the Articles 13, 14, 15 and 19 assuring no 

discrimination based on religion, race and gender. The 15th Article is about equality allowing the 

women the right to visit public places. Article 15 D gives assurance of special protection to women 

and children. The 16th Article consists in allowing women job opportunities in Government sector. 

Article 19 is about their right to freedom. The 21 Article helps women save from exploitation, whereas 

the 23 Article bans the trade of bonded women. The women are given the religious and cultural rights 

according to article 25. These Constitutional provisions bear witness to the earnest efforts taken by Dr. 

Babasaheb Ambedkar for women's emancipation. 
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Abstract 

Dr. Bhimrao Ramji Ambedkar (1891-1956), popularly known as Babasaheb Ambedkar, stands 

as one of the most influential architects of modern Indian democracy. His contributions to democratic 

theory and practice in India extend far beyond his role as the principal architect of the Indian 

Constitution. This research paper examines Ambedkar's comprehensive vision of democracy, his 

philosophical foundations, and his enduring influence on India's democratic institutions. Through an 

analysis of his writings, speeches, and constitutional contributions, this paper demonstrates how 

Ambedkar's understanding of democracy was deeply intertwined with principles of social justice, 

equality, and human dignity. 

Keywords: Dr. B.R. Ambedkar, Democracy, Liberty, Equality 

1. Introduction 

Democracy in India owes an immeasurable debt to Dr. B.R. Ambedkar, whose intellectual 

prowess and moral courage shaped the nation's constitutional framework. Born into the marginalized 

Mahar caste, Ambedkar's personal experiences with social discrimination fueled his lifelong 

commitment to creating a society based on liberty, equality, and fraternity. His scholarly training at 

Columbia University and the London School of Economics, combined with his intimate understanding 

of caste oppression, enabled him to develop a unique perspective on democracy that addressed both 

political rights and social justice. 

This paper explores three fundamental aspects of Ambedkar's democratic philosophy: his 

conceptualization of democracy as a way of life, his role in drafting the Indian Constitution, and his 

vision for social democracy. By examining these dimensions, we can better appreciate how 

Ambedkar's ideas continue to resonate in contemporary Indian politics and society. 

2. Ambedkar's Philosophy of Democracy 

2.1 Democracy as a Way of Life 

Ambedkar's conception of democracy transcended mere electoral politics and governmental 

structures. In his famous speech to the Constituent Assembly on November 25, 1949, he emphasized 

that democracy is not merely a form of government but fundamentally a way of life. He stated that 

democracy is essentially an attitude of respect and reverence towards fellow human beings. 

For Ambedkar, true democracy required three essential components: 

• Liberty: The freedom of individuals to develop their personalities and capabilities without 

arbitrary restrictions 

• Equality: Not merely legal equality but substantive equality that ensures equal opportunities 

and eliminates discriminatory practices 

• Fraternity: A sense of common brotherhood that transcends divisions of caste, religion, and 

region 

Ambedkar argued that these principles must permeate social relationships, not just political 

institutions. Without social democracy, he warned, political democracy would remain superficial and 

ultimately unsustainable. 

2.2 The Relationship Between Political and Social Democracy 

One of Ambedkar's most significant contributions to democratic theory was his insistence on 

the inseparability of political and social democracy. He observed that India had achieved political 

democracy through universal adult franchise, but social and economic democracy remained elusive. 

In his concluding speech to the Constituent Assembly, he warned that India would enter a life of 

contradictions where political equality would coexist with social and economic inequality. 

Ambedkar identified the caste system as the primary obstacle to genuine democracy in India. 

He argued that caste created hierarchical social divisions that fundamentally contradicted democratic 
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principles. The caste system, he contended, denied individual autonomy, perpetuated inequality, and 

destroyed fraternity. Therefore, any meaningful democracy in India required the annihilation of caste. 

2.3 Safeguards for Democracy 

Ambedkar was acutely aware of the fragility of democracy and identified several factors that 

could endanger its survival in India: 

• Economic Inequality: Vast disparities in wealth could lead those without property to use 

political power to expropriate those with property, potentially inviting dictatorship 

• Hero Worship: Blind devotion to leaders undermines critical thinking and democratic 

accountability 

• Moral Degradation: The decline in public morality and the pursuit of private gain over public 

good 

• Majority Tyranny: The danger that majoritarian rule could suppress minority rights 

To address these dangers, Ambedkar built safeguards into the Constitution, including 

fundamental rights, directive principles, and provisions for affirmative action to protect vulnerable 

communities. 

3. Ambedkar as the Architect of the Constitution 

3.1 The Drafting Process 

Appointed as the Chairman of the Constitution Drafting Committee on August 29, 1947, 

Ambedkar played a pivotal role in shaping India's constitutional framework. His legal expertise, 

comparative constitutional knowledge, and commitment to social justice informed every aspect of the 

drafting process. The Constitution, adopted on November 26, 1949, and enforced on January 26, 1950, 

represents the culmination of intense deliberation and compromise. 

Ambedkar's approach to constitution-making was characterized by pragmatism and attention to 

detail. He studied constitutions from around the world, particularly those of the United States, Britain, 

Ireland, and Canada, borrowing provisions that suited Indian conditions while adapting them to local 

needs. The result was a comprehensive document that balanced federalism with a strong center, 

provided for judicial review, and established an independent judiciary. 

3.2 Key Constitutional Provisions 

Several constitutional provisions reflect Ambedkar's democratic vision: 

3.2.1 Fundamental Rights 

Part III of the Constitution enshrines fundamental rights that protect individual liberties against 

state action. These include the right to equality (Articles 14-18), right to freedom (Articles 19-22), 

right against exploitation (Articles 23-24), right to freedom of religion (Articles 25-28), cultural and 

educational rights (Articles 29-30), and the right to constitutional remedies (Article 32). 

Article 17, which abolishes untouchability, directly reflects Ambedkar's commitment to social 

equality. Making its practice a punishable offense was a revolutionary step in challenging centuries 

of caste-based discrimination. 

3.2.2 Directive Principles of State Policy 

Part IV contains Directive Principles of State Policy, which outline the social and economic 

goals the state should pursue. These non-justiciable principles commit the state to securing social 

justice, economic welfare, and the equitable distribution of resources. Ambedkar viewed these 

principles as essential for achieving substantive democracy beyond formal political equality. 

3.2.3 Reservations and Affirmative Action 

Articles 15(4), 16(4), and 330-342 provide for reservations in educational institutions, public 

employment, and legislative bodies for Scheduled Castes, Scheduled Tribes, and Other Backward 

Classes. These provisions represent Ambedkar's understanding that formal equality alone cannot 

rectify historical injustices. Affirmative action was necessary to ensure that marginalized communities 

could participate meaningfully in democratic processes. 

3.3 Constitutional Morality 
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Ambedkar emphasized the concept of constitutional morality, which he borrowed from the 19th-

century British historian George Grote. Constitutional morality refers to the effective coordination of 

different parts of the Constitution and adherence to its fundamental principles. Ambedkar argued that 

in a diverse society like India, constitutional morality was essential to prevent the abuse of democratic 

processes by majoritarianism or populism. 

He distinguished between constitutional morality and social morality, noting that the latter in 

India was often influenced by caste prejudices and religious orthodoxy. Constitutional morality, by 

contrast, demanded adherence to principles of equality, liberty, and justice regardless of prevailing 

social attitudes. 

4. Democracy and Social Justice 

4.1 The Annihilation of Caste 

Ambedkar's 1936 work, Annihilation of Caste, remains one of the most powerful critiques of 

the caste system and its incompatibility with democracy. Originally written as a speech for an anti-

caste conference that was subsequently canceled, this work argued that caste divides society into 

graded hierarchies where each caste considers itself superior to those below and inferior to those 

above. 

Ambedkar contended that caste destroyed the two fundamental principles necessary for 

democracy: liberty and equality. The caste system prevented individuals from choosing their 

occupations, denied them the right to intermarry, and created social barriers that made genuine 

fraternity impossible. He argued that reform efforts that sought to modify rather than abolish caste 

were insufficient. True democracy required the complete destruction of the caste system. 

4.2 Buddhism and Democracy 

In 1956, shortly before his death, Ambedkar converted to Buddhism along with hundreds of 

thousands of his followers. This conversion was not merely a religious act but a political statement. 

Ambedkar found in Buddhism principles compatible with his democratic ideals: equality, liberty, and 

the rejection of authority based on birth. 

His book The Buddha and His Dhamma interpreted Buddhist teachings as promoting rational 

thinking, social equality, and individual dignity. He presented Buddhism as a democratic religion that 

emphasized personal responsibility and rejected the hierarchical structures of Hinduism. For 

Ambedkar, Buddhism provided a spiritual foundation for democratic values that could help transform 

Indian society. 

4.3 Economic Democracy 

Ambedkar recognized that political democracy without economic democracy was incomplete. 

He advocated for state socialism that would ensure equitable distribution of resources while preserving 

individual liberties. His writings on economic policy emphasized the need for land reforms, 

nationalization of key industries, and protection of workers' rights. 

However, Ambedkar was not a doctrinaire socialist. He believed that economic policies should 

be pragmatic and adapted to Indian conditions. His approach balanced the need for state intervention 

to address inequality with concerns about protecting individual freedom and preventing bureaucratic 

tyranny. 

5. Challenges and Critiques 

5.1 Implementation Gaps 

Despite the constitutional safeguards Ambedkar built into the Indian Constitution, significant 

gaps exist between constitutional ideals and social reality. Caste discrimination persists in many 

forms, economic inequality has widened, and marginalized communities continue to face barriers to 

full democratic participation. These implementation failures highlight the limitations of legal 

frameworks in transforming deeply entrenched social structures. 

5.2 Contemporary Relevance 

Ambedkar's warnings about the dangers to democracy remain remarkably prescient. His 

concerns about hero worship resonate in an era of personality-driven politics. His emphasis on 
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constitutional morality is relevant as democratic institutions face challenges from majoritarian 

impulses. His insistence on social democracy as the foundation for political democracy speaks to 

ongoing struggles for equality and justice. 

Contemporary movements invoking Ambedkar's legacy demonstrate the enduring power of his 

ideas. Dalit activism, anti-caste movements, and struggles for social justice continue to draw 

inspiration from his vision of a truly democratic and egalitarian society. 

6. Conclusion 

Dr. B.R. Ambedkar's contributions to democracy extend far beyond his role in drafting the 

Indian Constitution. His comprehensive vision encompassed political institutions, social relationships, 

and economic structures. He understood that democracy required not just the right to vote but the 

creation of a society based on liberty, equality, and fraternity. 

Ambedkar's insistence that political democracy must be accompanied by social and economic 

democracy remains one of his most important insights. His recognition that caste discrimination 

fundamentally contradicts democratic principles challenged both traditional Indian society and liberal 

democratic theory. His emphasis on constitutional morality as a safeguard against majoritarianism 

offers guidance for democracies worldwide. 

As India navigates the challenges of the 21st century, Ambedkar's democratic philosophy 

remains vitally relevant. His warnings about the fragility of democracy, the dangers of economic 

inequality, and the importance of protecting minority rights resonate strongly in contemporary 

political discourse. His life and work stand as a testament to the transformative power of democratic 

ideals when combined with unwavering commitment to social justice. 

The task of building the India that Ambedkar envisioned remains incomplete. Yet his 

constitutional framework, philosophical insights, and moral example continue to inspire efforts to 

create a more just, equal, and democratic society. In understanding and applying Ambedkar's vision 

of democracy, future generations can work toward realizing his dream of a society where human 

dignity is respected, opportunities are available to all, and fraternity binds diverse communities 

together. 
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Abstract: 

Dr. Babasaheb Ambedkar, who had various fields of work such as jurist, politician, philosopher, 

social reformer and a renowned economist, has also made an important contribution to the field of 

agriculture. It was also in Ambedkar's economic thinking that it is important for a developing country 

like India to increase the economic growth rate in the developed agricultural sector. According to him, 

considering the agricultural sector as an industry and creating infrastructure in that sector and 

capitalizing on agriculture would lead to the economic development of farmers. If the farmers become 

economically prosperous, agricultural laborers and all the elements associated with the agricultural 

sector will benefit from this economic empowerment. This will make it possible to reach the bottom 

of the financial resources and reduce economic inequality. Dr. Ambedkar was of the opinion that 

farmers need to get sustainable water for the sustainable development of the agricultural sector.  

 Ambedkar's ideas on agricultural development and irrigation can help address the issue of farmer 

suicides, which remains a pressing concern in India.  

Key Words: - Economic Inequality, Sustainable, Philosopher, Social reformer 

Introduction:  

Agriculture is the largest economic sector and plays a significant role in the overall socio 

economic development of India. More than 80 per cent of the farmers working in this sector are 

marginal and small scale farmer. They depend on loan from private money lenders or from financial 

institutions for the cultivation of their land. They depend on agricultural income for their family 

expenses, education and marriage of the children. The agriculture in India is in crises and farmers of 

various states. The rainfall in India is unpredictable. Failure of monsoon results in the failure of crops. 

The increasing costs of production and the falling farm prices that go hand in hand with globalization, 

combined with the decline in farm credit is putting an unbearable debt burden on farmers. This is the 

burden that is pushing farmers to Suicide. Due to which Indian agriculture is termed as ‘Gamble of 

Monsoon’.The farmer suicide outbreak in India is alarming. Suicide is caused by many factors and 

there is empirical evidence to believe that this phenomenon could be a contagion in India, where 

farmers are committing copycat suicides. Rising farmer suicides on erratic monsoon, outstanding 

loans, rising debt, low crop yield, poor procurement rate of crops and successive crop failure. 

According to the IB, the main reason of farmers’ suicides can be attributed to both natural and 

manmade factors. While natural factors like uneven rains, hailstorm, drought and floods adversely 

affect crop yield, the manmade factors, i.e. pricing policies and inadequate marketing facilities result 

in post-yield losses. Most of them became bankrupt and burden of heavy repayment of Debts and 

other family responsibilities forces them to commit suicides.  

Objective:- 

1 To study the farmers suicide’s in India   

2 To study the Dr. B.R Ambedkar’s Vision for Agricultural Development 

Research Methodology:- 

The research paper highlights the status of farmer’s suicide and Dr.Ambedkar's thoughts on 

the agricultural development in India. Information and data for this paper have been collected from 

the various secondary sources such as government website, research articles, magazines, journals and 

books, national and vernacular newspapers with NCRB reports etc. 

Present scenario of farmer suicides in India: -  

In India, farmer suicides had been reported from various states, viz.Andhra Pradesh, Punjab 

Karnataka and Orissa. Maharashtra, one of India’s most prosperous states is currently facing an 
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epidemic of farmer suicides especially in the Vidarbha region. Studies in India, Sri Lanka, Canada, 

England and Australia have identified farming as one of the most high-risk industries when it comes 

to having a suicide rate higher than in the general population.A reports by the Tata Institute of Social 

Sciences, Mumbai) identified the reasons for farmer’s suicides: repeated crop failures, inability to 

meet the rising cost of cultivation, and debt. Even when the government announced relief packages 

for the affected families and remedial measures, this did not lead to any immediate positive effect on 

suicide behavior. It was reported that farmers’ concerns were not taken into account while designing 

these relief packages.  

The National Crime Records Bureau (NCRB) has said in its report that 10,786 farmers and 

agricultural workers committed suicide in 2023, and the most number of them were from Maharashtra 

(38.5%), followed by Karnataka (22.5%). The 10,786 suicides from the farming sector, 4,690 were 

farmers or cultivators, and 6,096 were agricultural workers. The farm suicides accounted for 6.3% 

of total suicides (1, 71,418 suicides in 2023) in the country. Out of the 4,690 farmers who committed 

suicide, 4,553 were male and 137 were female, and out of the 6,096 suicides by farm workers, 5,433 

were male and 663 were female. 

Table No-1:- State/UT wise Suicides by farmers during [2019-2021] 

Sr 

No 

State/UT 2019 

Farmers 

/Cultivators  

2020 

Farmers /Cultivators 

2021  

Farmers /Cultivators 

1  Andhra Pradesh  628 564 481 

2  Arunachal Pradesh  0 1 0 

3  Assam  26 12 153 

4  Bihar  0 0 0 

5  Chhattisgarh  233 227 71 

6  Goa  0 0 0 

7  Gujarat  3 5 0 

8  Haryana  0 0 13 

9  Himachal Pradesh  12 6 13 

10  Jharkhand  0 0 0 

11  Karnataka  1331 1072 1170 

12  Kerala  22 57 34 

13  Madhya Pradesh  142 235 117 

14  Maharashtra  2680 2567 2640 

15  Manipur  0 1 0 

16  Meghalaya  0 4 3 

17  Mizoram  22 4 0 

18  Nagaland  0 0 1 

19  Odisha  0 0 0 

20  Punjab  239 174 171 

20  Punjab  239 174 171 

21  Rajasthan  2 0 0 

22  Sikkim  0 6 8 

23  Tamil Nadu  6 79 61 

24  Telangana  491 466 352 

25  Tripura  0 0 0 

26  Uttar Pradesh  108 87 13 

27  Uttarakhand  0 0 0 

28  West Bengal  0 0 0 

29  A & N Islands  5 6 2 
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30  Chandigarh  0 0 0 

31  D&N Haveli and 

Daman & Diu  

7 6 14 

32  Delhi UT  0 0 0 

33  Jammu & Kashmir  0 0 1 

34  Ladakh @  - 0 0 

35  Lakshadweep  0 0 0 
Source: - Data provided by state /UT 

Above table shows the numerical status Suicides by farmers in India. According to data 

Maharashtra is with highest number suicides of farmers. 

Farmers Suicides in Maharashtra:  

Maharashtra, a diverse and economically significant state in India, boasts a rich agricultural 

heritage. Agriculture is the backbone of Maharashtra’s economy, contributing around 11% to the 

state’s GDP and employing over 50% of the workforce. Maharashtra is a major producer of a variety 

of crops, including cotton, sugarcane, rice, wheat, pulses, oilseeds, fruits, and vegetables. Maharashtra 

is renowned for its progressive agricultural practices, leveraging advanced technologies and irrigation 

systems to optimize yields. Additionally, allied activities such as animal husbandry, dairy farming, 

and fisheries play a vital role, contributing significantly to the state’s agricultural economy. Hence in 

present due to number of reason Farmer suicides in Maharashtra are a severe and long-standing 

humanitarian crisis driven by a complex interplay of economic, social, environmental, and political 

factors. The state has consistently recorded the highest number of farmer suicides in India for decades, 

particularly in the drought-prone regions of Vidarbha and Marathwada.  

Table No. 2:- Farmer Suicides in Maharashtra (2015 to 2021) 

Sr.no Year  Suicides’ of Farmers  

1 2015 3030 

2 2016 2550 

3 2017 2414 

4 2018 2239 

5 2019 2680 

6 2020 2567 

7 2021 2640 

Graph No-1:- Suicides of Farmers in Maharashtra [20215-2021] 
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The graph illustrates the numerical status of farmer suicides in Maharashtra. As per the data, 

Maharashtra accounted for 17% of farmer suicides in 2015, surpassing other Indian states. 

Dr.B.R Ambedkar’s Vision for Agricultural Development:- 

Dr. Babasaheb Ambedkar, who had various fields of work such as jurist, politician, 

philosopher, social reformer and a renowned economist, has also made an important contribution to 

the field of agriculture. It was also in Ambedkar's economic thinking that it is important for a 

developing country like India to increase the economic growth rate in the developed agricultural 

sector. According to him, considering the agricultural sector as an industry and creating infrastructure 

in that sector and capitalizing on agriculture would lead to the economic development of farmers. If 

the farmers become economically prosperous, agricultural laborers and all the elements associated 

with the agricultural sector will benefit from this economic empowerment. This will make it possible 

to reach the bottom of the financial resources and reduce economic inequality. According to 

Ambedkar, economic inequality complements and nourishes caste inequality. Therefore, if economic 

inequality in rural areas is reduced, positive changes will occur and help in social transformation. This 

will also reduce caste discrimination. Ambedkar was of the opinion that farmers need to get 

sustainable water for the sustainable development of the agricultural sector. In addition to water, it is 

important to provide permanent water supply facilities to agriculture so that it is possible to increase 

the productivity of the agricultural sector and also raise the economic level of farmers. Dr. Ambedkar 

did not only think about this, but also during the British period, when he was in charge of the Estate 

Department, various multipurpose water projects were created by Babasaheb, for example, the 

Damodar Valley Project, the Mahanadi Project, and the Sonadi Project. Taking a look at the 

agricultural sector, from 1995 to 2013, nearly sixty thousand farmers have committed suicide in India, 

while in Maharashtra alone, 2851 farmers have committed suicide by February 2024.  

This is a major problem in the agricultural sector. Among the various reasons for farmer 

suicides, our irrigation facilities are seen as one of the important reasons. If we think about it in this 

context, Ambedkar had proposed the concept of nationalization of the agricultural sector in this regard, 

in which the government took over the land, developed it and returned it to the farmers. In short, 

community farming can still be an effective solution to farmer suicides. Ambedkar also thought that 

agricultural products should get a fair price or guaranteed price. For this, the government should 

improve cropping patterns in the agricultural sector, availability of water, dams, increase in 

productivity in the agricultural sector, storage system of agricultural products. He had expressed the 

view that it was necessary for the government to make clear rules regarding the marketing of 

agricultural produce and the prices of agricultural produce. According to him, surplus production of 

agricultural produce or inequality in the availability of agricultural produce is one of the major reasons 

for not getting the guaranteed price. Even it is clear how fundamental Ambedkar's thought is in the 

context of the struggle for guaranteed prices of agricultural products. The various concepts suggested 

by Ambedkar in the context of the agricultural sector, such as the Maximum Land Retention Act, the 

Agricultural Corporation Moneylenders and the Prevention of Land Slums Act, the Division and 

Development of Valleys and the Water Conservation Scheme, have been brought into effect by the 

government. Today, a strategic program is underway at the central level on the plan of the river linking 

project. The original concept that Ambedkar himself proposed. To increase the productivity of the 

agricultural sector, the excess labor, i.e., hidden unemployment, should be migrated to the industrial 

sector was proposed by Ambedkar even before the theory of the economist Arthur Lewis. According 

to Ambedkar, he had put forward the fundamental idea that only if agriculture and agricultural labor 

prosper, the country will become rich.  

Dr. Ambedkar played a pivotal role in shaping policies and legislation related to India's 

agriculture sector, thereby fostering agricultural growth and mitigating farmer distress, including 

suicides. 

A] Agricultural Development: - 
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1. Importance of Agriculture: Dr. Ambedkar believed that agriculture is crucial for India's economic 

growth and development. 

2. Industrialization of Agriculture: He advocated for treating agriculture as an industry, investing 

in infrastructure, and promoting capital formation in agriculture to improve farmers' economic 

conditions. 

B] Irrigation and Water Management: - 

1. Importance of Irrigation: Ambedkar emphasized the need for irrigation facilities to ensure 

sustainable agricultural development and increase farmers' income. 

2. Multipurpose River Projects: 

 He conceptualized and implemented multipurpose river projects, such as the Damodar Valley Project, 

Mahanadi Project, and Son River Project, during his tenure as Minister of Water Resources. 

C] Agricultural Policies and Reforms* 

1. Nationalization of Agriculture: Ambedkar proposed the concept of nationalization of agriculture, 

where the government would take over land and develop it for the benefit of farmers. 

2. Fair Prices for Agricultural Produce: He advocated for ensuring fair prices for agricultural 

produce, citing the need for government intervention to regulate markets and protect farmers' interests. 

D] Support for Cooperative Farming: - Ambedkar supported cooperative farming as a means to 

improve agricultural productivity, reduce costs, and enhance farmers' bargaining power. 

E] Zamindari Abolition Act: - Ambedkar's advocacy for land reforms led to the enactment of the 

Zamindari Abolition Act in several state 

F] Chairman of the Drafting Committee: - Ambedkar was the chairman of the Drafting Committee 

of the Indian Constitution, which included provisions related to agriculture, such as Article 48 

(organization of agriculture and animal husbandry) and Article 39 (directing policy towards securing 

equitable distribution of resources). 

G] Agricultural Cooperatives: - The Cooperative Credit Societies Act, 1912, and other policies 

promoted cooperative farming and credit facilities for farmers. 

The above explanation makes clear Ambedkar's dedication and contribution to the agricultural 

sector. 

Relevance of Ambedkar's Ideas Today 

1. Farmer Suicides: Ambedkar's ideas on agricultural development and irrigation can help address 

the issue of farmer suicides, which remains a pressing concern in India. 

2. Agricultural Policies: His concepts, such as nationalization of agriculture and ensuring fair prices 

for agricultural produce, remain relevant in the context of contemporary agricultural policies and 

reforms. 

Legacy: - 

1. Influence on Agricultural Policies:- Ambedkar's ideas have influenced agricultural policies and 

reforms in India, including the implementation of land ceiling laws, agricultural credit cooperatives, 

and irrigation projects. 

2. Visionary Leadership: His vision for agricultural development and water management has left a 

lasting impact on India's agricultural sector. 

Conclusion: 

Dr. Babasaheb Ambedkar's contributions to agriculture are a testament to his visionary 

leadership and commitment to promoting economic development and social justice in India. His vision 

for agricultural development and water management has left a lasting impact on India's agricultural 

sector. There are numerous reasons for farmer suicides in India, including debt, crop failure, climate 

change, fair and minimum support pricing, and lack of government support. Dr. Ambedkar advocated 

for ensuring fair prices for agricultural produce, citing the need for government intervention to 

regulate markets and protect farmers' interests, which can serve as a solution to farmer suicides. 

In conclusion, Dr. Ambedkar's ideas and initiatives in agriculture offer valuable solutions to the 

challenges faced by farmers in India. By implementing policies that ensure fair prices, improve water 
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management, and provide government support, India can work towards reducing farmer suicides and 

promoting sustainable agricultural development. 
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Abstract: 

The Indian Constitution often regarded as the world’s most comprehensive and inclusive legal 

document, is not merely a product of colonial legacy or modernist ideals, but rather a culmination of 

centuries of indigenous social, political and intellectual struggles. Four towering figures Chhatrapati 

Shivaji Maharaj, Mahatma Jyotirao Phule, Chhatrapati Shahu Maharaj and Dr. Babasaheb Ambedkar 

stand as philosophical architects whose ideas, struggles and reforms laid the groundwork for 

constitutional democracy in India. Shivaji Maharaj’s ideals of Swarajya and tolerance, Phule’s 

principles of social justice and education, Shahu Maharaj’s initiatives of affirmative action and 

equality and Ambedkar’s constitutional vision of liberty, equality and fraternity are interwoven into 

the constitutional framework. This article critically examines their philosophies, explores their 

continuity and analyzes how these leaders collectively shaped the Indian Constitution. 

Keywords: Indian Constitution, Chhatrapati Shivaji Maharaj, Mahatma Phule, Shahu Maharaj, Dr. 

B. R. Ambedkar, Social Justice, Equality, Liberty, Democracy, Reservation, Swarajya, Human Rights. 

1. Introduction 

The Indian Constitution, adopted on 26 January 1950, is celebrated as one of the most 

comprehensive and inclusive constitutional frameworks in the world. It guarantees justice, liberty, 

equality and fraternity to all citizens, reflecting both universal democratic values and India’s unique 

socio-cultural struggles. While the Constitution was drafted in the mid-twentieth century, its 

philosophical roots extend much deeper into Indian history. The ideals of self-rule, social justice, 

affirmative action and constitutional morality were nurtured over centuries through the vision and 

struggles of transformative leaders.  

Chhatrapati Shivaji Maharaj, in the seventeenth century, pioneered the principle of Swarajya 

self-rule of the people anchored in justice, accountability and religious tolerance. His governance 

model introduced proto-democratic structures that later resonated with constitutional ideals of 

secularism and rule of law. In the nineteenth century, Mahatma Jyotirao Phule challenged the caste 

system and Brahmanical dominance by advocating education, gender equality and social justice. His 

radical critique of social hierarchies laid the intellectual foundation for equality and human rights in 

modern India. Chhatrapati Shahu Maharaj of Kolhapur transformed Phule’s vision into practice 

through path-breaking policies of affirmative action, including the world’s first reservation system in 

1902, and opened public institutions to marginalized communities. In the twentieth century, Dr. B. R. 

Ambedkar synthesized these reformist legacies with modern constitutional principles, ensuring that 

liberty, equality, fraternity and social justice were enshrined in the Indian Constitution. 

This interconnected legacy highlights that the Constitution is not merely a product of colonial 

departure or Western liberal influence, but a culmination of indigenous reformist movements. 

Understanding the philosophies of Shivaji, Phule, Shahu and Ambedkar allows us to appreciate the 

Constitution as both a historical achievement and a living document. The present study critically 

analyzes their contributions, situates them within constitutional values and examines their relevance 

for contemporary India. By tracing the continuity of their ideas, this research underscores the dynamic 

role of citizens in safeguarding constitutional morality and ensuring the growth of democracy in the 

twenty-first century.  
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2. Objectives 

1. To trace the philosophical contributions of Chhatrapati Shivaji Maharaj, Mahatma Phule, 

Chhatrapati Shahu Maharaj and Dr. Babasaheb Ambedkar to the Indian Constitution. 

2. To analyze the historical continuity between their ideas and constitutional provisions such as 

justice, equality, fraternity and secularism. 

3. To highlight the significance of indigenous reform movements in shaping modern democratic 

values. 

4. To critically examine the role of social justice, education and affirmative action in 

constitutional thought. 

5. To demonstrate how their philosophies provide a living foundation for contemporary Indian 

democracy. 

3. Hypothesis 

The philosophies and reforms initiated by Chhatrapati Shivaji Maharaj, Mahatma Phule, 

Chhatrapati Shahu Maharaj and Dr. Babasaheb Ambedkar collectively laid the foundational principles 

of the Indian Constitution, particularly in relation to social justice, equality, and democracy. Without 

these indigenous reformist and visionary contributions, the Constitution would have lacked its deep 

socio-cultural grounding and commitment to inclusive governance. 

4. Literature Review 

Scholarly debates on the Indian Constitution frequently stress the influence of Western models. 

Granville Austin (1999) called it a “cornerstone of a nation” that borrowed heavily from the American 

Bill of Rights and the British parliamentary system. While these influences are undeniable, recent 

historiography argues for deeper indigenous roots in constitutional thought. The philosophies of 

reformers like Shivaji, Phule, Shahu and Ambedkar shaped the social and moral dimensions of the 

Constitution (Guha, 2011). 

4.1 On Shivaji Maharaj’s Legacy 

Sardesai (1946) situates Shivaji as a pioneer of secular governance who resisted Mughal 

absolutism and caste orthodoxy. Gopal (1989) interprets his Ashta Pradhan Mandal as a proto-

democratic institution, demonstrating accountability in administration. Modern scholars like 

Deshpande (2015) argue that Shivaji’s secularism anticipated constitutional provisions for religious 

freedom. 

4.2 On Phule’s Social Justice Philosophy 

Phule’s critique of Brahmanical dominance has been extensively studied. O’Hanlon (1985) 

emphasizes his role in mobilizing marginalized communities through education. Kosambi (1991) 

situates Phule’s Gulamgiri as a revolutionary text that anticipated the constitutional abolition of 

untouchability. More recent scholarship (Omvedt, 2001) views Phule as the intellectual precursor to 

Ambedkar, shaping the discourse of equality and social democracy. 

4.3 On Shahu Maharaj’s Practical Policies 

Yadav (2010) interprets Shahu’s reservation policy of 1902 as the first experiment in affirmative 

action worldwide. Gail Omvedt (2005) notes Shahu’s radical step of opening public institutions to 

untouchables, situating him as a practitioner of social justice rather than a mere theorist. Scholars such 

as Rodrigues (2018) highlight that Shahu institutionalized Phule’s vision, making him a crucial link 

between 19th century reform and 20th century constitutionalism. 

4.4 On Ambedkar’s Constitutional Vision 

Keer (1974) underscores Ambedkar’s ability to synthesize Western liberalism with Indian social 

realities. Jadhav (2005) portrays Ambedkar’s personal struggles as central to his constitutional vision 

of justice. Rodrigues (2002) emphasizes Ambedkar’s insistence on “constitutional morality” as a 

safeguard against majoritarianism. Scholars agree that Ambedkar drew heavily from Phule’s and 

Shahu’s legacy while integrating principles from global constitutional thought. 
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4.5 Gaps in Literature  
Most studies are fragmented focusing either on Ambedkar as the sole “Father of the 

Constitution” or on isolated contributions of Phule or Shahu. Few works explore the cumulative, 

interlinked trajectory that connects Shivaji’s Swarajya, Phule’s critique of caste, Shahu’s reservation 

policies and Ambedkar’s constitutional codification. This article seeks to fill this gap by presenting a 

comparative and integrative analysis. 

5. Research Methodology 

This study adopts a qualitative and historical-analytical approach. It is based on: 

5.1 Primary Sources – writings, proclamations and historical records such as Ambedkar’s speeches, 

Phule’s Gulamgiri (1873), Shahu Maharaj’s 1902 reservation policy documents and chronicles of 

Shivaji Maharaj’s administration. 

5.2 Secondary Sources – scholarly works by Guha (2011), O’Hanlon (1985), Keer (1974), Omvedt 

(2001), and others who analyze the reformist and constitutional legacy of these leaders. 

5.3 Comparative Analysis – linking each leader’s philosophy to constitutional provisions such as 

Fundamental Rights, Directive Principles and the Preamble. 

5.4 Thematic Approach – organizing the study around key constitutional values of justice, liberty, 

equality, fraternity, secularism and examining their historical continuity. 

This methodology allows the paper to situate the contributions of Shivaji, Phule, Shahu and 

Ambedkar within both their socio-historical context and the framework of constitutional development. 

6. Theoretical Framework 

The study uses a Social Justice and Democratic Constitutionalism framework, examining 

how these leaders envisioned governance based on liberty, equality, fraternity and inclusivity. It 

integrates Ambedkar’s constitutional theory with the indigenous philosophies of Shivaji, Phule and 

Shahu to explain how their legacies converged in the Constitution.  

6.1 Main Discussion 

6.1.1 Chhatrapati Shivaji Maharaj: Swarajya and Religious Tolerance 

Shivaji Maharaj (1630–1680) pioneered the concept of Swarajya self-rule of the people, by the 

people and for the people. His governance combined military strength with administrative reforms 

rooted in justice and inclusivity. 

• Democratic Governance: Shivaji established the Ashta Pradhan Mandal (Council of Eight 

Ministers), a proto-democratic model resembling modern cabinets. 

• Religious Tolerance: He respected all religions, protected mosques and gave patronage to 

Sufi saints. His secular outlook later resonated in constitutional secularism. 

• Justice System: Shivaji prioritized Nyay (justice) and people’s welfare, anticipating modern 

concepts of rule of law. 

Thus, Shivaji laid the earliest foundations of inclusive governance, later constitutionalized as 

sovereignty of the people, secularism and equality before law. 

6.1.2 Mahatma Jyotirao Phule: Social Justice and Education 

Mahatma Phule (1827–1890) was the first social reformer to systematically challenge caste 

oppression and Brahmanical dominance. 

• Education as Empowerment: Along with Savitribai Phule, he opened schools for women, 

Dalits, and backward classes. This vision echoes in Articles 21A and 45 of the Constitution 

(Right to Education). 

• Critique of Caste: In Gulamgiri (1873), Phule denounced caste hierarchy and advocated 

equality a principle institutionalized in Article 17 (Abolition of Untouchability). 

• Women’s Rights: Phule emphasized widow remarriage, women’s education and dignity, 

reflected in constitutional gender equality. 

• Social Democracy: He propagated the idea of Baliraja (the peasants’ rule), a precursor to 

socialist democracy. 
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Phule’s social justice movement was the intellectual bedrock upon which Ambedkar later built 

his constitutional ideas. 

6.1.3 Chhatrapati Shahu Maharaj: Affirmative Action and Equality 

Shahu Maharaj of Kolhapur (1874–1922), often called Rajashri, was a ruler who turned Phule’s 

ideals into policy. 

• Reservation Policy: In 1902, Shahu introduced 50% reservation for non-Brahmins in 

government jobs and education the earliest example of affirmative action in India. 

• Eradication of Untouchability: He opened public wells, schools and hostels for Dalits and 

backward classes. 

• Economic Justice: Shahu promoted cooperative farming and land reforms, aligning with 

later socialist provisions in the Constitution. 

• Support to Ambedkar: He financially supported Ambedkar’s education abroad, thus 

directly shaping the mind behind the Constitution. 

Shahu’s affirmative action policies became the blueprint for Articles 15 (4), 16 (4) and 46, 

ensuring educational and employment opportunities for Scheduled Castes, Scheduled Tribes and 

Other Backward Classes. 

6.1.4 Dr. B. R. Ambedkar: An Architect of the Constitution 

Dr. Bhimrao Ramji Ambedkar (1891–1956) synthesized the legacies of Shivaji, Phule and 

Shahu into a constitutional framework. 

• Constitutional Morality: Ambedkar emphasized liberty, equality and fraternity as the core 

of democracy. 

• Social Justice: He drafted provisions for the abolition of untouchability, reservation policies 

and equal rights for women and marginalized groups. 

• Secularism and Democracy: Ambedkar insisted on separation of religion and politics, 

echoing Shivaji’s secular spirit. 

• Economic Democracy: He advocated state intervention for reducing inequalities, leading to 

Directive Principles of State Policy. 

• Fraternity: Ambedkar considered fraternity as the soul of the Constitution, ensuring unity in 

diversity. 

Ambedkar was not merely influenced by Western liberalism but deeply rooted in the reformist 

traditions of Phule and Shahu, along with the egalitarian vision of Shivaji. 

7. Contemporary Relevance 

The philosophies of Shivaji Maharaj, Phule, Shahu Maharaj and Ambedkar are not confined to 

history; they remain vital to understanding and protecting India’s democracy today. 

• Caste and Social Inequality: Phule’s critique of caste oppression and Shahu’s reservation 

policies continue to inform present debates on affirmative action and social justice. 

• Secularism: Shivaji’s inclusive governance and Ambedkar’s insistence on separation of 

religion and politics are crucial in an era of rising communal polarization. 

• Education and Women’s Empowerment: Phule and Savitribai’s emphasis on education for 

marginalized groups resonates with on-going struggles for equal educational opportunities 

and gender justice. 

• Constitutional Morality: Ambedkar’s warning that democracy requires adherence to 

constitutional morality, not just formal rules, is particularly relevant in addressing 

contemporary challenges of populism, authoritarian tendencies and erosion of democratic 

institutions. 

• Fraternity and Social Harmony: Their collective vision underscores the importance of 

fraternity in sustaining India’s pluralism and unity amidst diversity. 

Thus, the interconnected legacies of these leaders not only shaped the Indian Constitution but 

also provide a guiding framework for tackling present and future challenges in Indian society and 

governance. 
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8. Comparative Analysis 

The four leaders represent different eras, yet their philosophies converge in remarkable ways. 

A comparative framework highlights continuity and divergence. 

Thinker Historical 

Context 

Core 

Philosophy 

Constitutional 

Principle 

Reflected 

Distinct 

Contribution 

Chhatrapati 

Shivaji 

Maharaj 

(1630 - 1680) 

Struggle 

against Mughal 

absolutism 

Swarajya, 

secular 

governance, 

protection of all 

faiths 

Sovereignty of the 

people, Rule of 

Law, Secularism 

(Articles 14, 25 - 

28) 

Proto-democratic 

Ashta Pradhan 

Mandal and 

inclusive statecraft 

Mahatma 

Jyotirao 

Phule (1827 - 

1890) 

Colonial India, 

caste 

oppression 

Education for 

all, critique of 

Brahmanism, 

women’s rights 

Abolition of 

Untouchability 

(Article. 17), Right 

to Education 

(Ariclet. 21 A), 

Gender Equality 

(Articals. 14 -16) 

Intellectual 

foundation of 

social justice; 

Gulamgiri as 

manifesto 

 

 

Chhatrapati 

Shahu 

Maharaj 

(1874 - 1922) 

Princely state 

of Kolhapur, 

rising caste 

consciousness 

Affirmative 

action, public 

welfare, anti-

untouchability 

Reservations and 

protective 

discrimination 

(Articles. 15 (4), 16 

(4), 46) 

First 

institutionalized 

reservation policy 

(1902) 

Dr. B. R. 

Ambedkar 

(1891 - 1956) 

Colonial 

transition to 

independence 

Liberty, 

Equality, 

Fraternity, 

constitutional 

morality 

Preamble, 

Fundamental 

Rights, Directive 

Principles 

Drafting of 

Constitution, legal 

codification of 

reformist 

philosophies 

8.1 Key Comparisons  

On Equality 

Shivaji provided equality in administration, Phule theorized social equality, Shahu 

implemented it through reservations and Ambedkar codified it constitutionally. 

On Religion and Secularism 

Shivaji ensured tolerance, Phule critiqued Brahmanical orthodoxy, Shahu secularized public 

institutions, Ambedkar separated religion from state. 

On Education 

Shivaji encouraged literacy for governance, Phule pioneered schools for marginalized groups, 

Shahu funded hostels and institutions, Ambedkar institutionalized education as a right. 

On Social Justice 

Phule provided ideological critique, Shahu gave practical policies, Ambedkar 

constitutionalized justice. Shivaji provided a political base that allowed inclusivity. 

On Democracy 

Shivaji laid proto-democratic structures, Phule envisioned social democracy, Shahu 

implemented participatory welfare policies, Ambedkar framed modern parliamentary democracy. 

8.2 Interconnected Legacies 

One cannot view Ambedkar in isolation. His constitutional vision is the culmination of 

Shivaji’s inclusive statecraft, Phule’s social justice and Shahu’s affirmative action. Each built upon 

the previous: 

• Shivaji → Political base (Swarajya) 

• Phule → Intellectual foundation (critique of caste, advocacy for education) 
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• Shahu → Policy innovation (reservations, welfare) 

• Ambedkar → Legal codification (Constitution) 

This historical continuum reveals that the Constitution was not simply “given” in 1950 but 

grown organically from India’s reformist struggles. 

9. Future of These Philosophies and the Role of Indian Citizens 

The philosophies of Chhatrapati Shivaji Maharaj, Mahatma Jyotirao Phule, Chhatrapati Shahu 

Maharaj and Dr. Babasaheb Ambedkar are not only historical legacies but guiding frameworks for the 

continued growth of the Indian Constitution. The Constitution, being a living document, evolves 

through amendments, judicial interpretations and the active participation of citizens. The future 

relevance of these philosophies depends on how citizens and institutions embody their core values in 

practice. 

1. Shivaji Maharaj’s Legacy of Swarajya 

o His principle of people-centric governance (Swarajya) emphasizes accountability and citizen 

participation. In the future, strengthening grassroots democracy through Panchayati Raj 

institutions and digital governance tools will reflect his ideals (Deshpande, 2015). 

2. Phule’s Vision of Social Justice and Education 

o Phule’s insistence on universal education and social equality highlights the ongoing need for 

inclusive educational policies. Bridging the digital divide, empowering women and ensuring 

access to higher education for marginalized communities are crucial for realizing his vision 

(O’Hanlon, 1985; Omvedt, 2001). 

3. Shahu Maharaj’s Affirmative Action Policies 

o Shahu’s pioneering reservation policy shows the way for affirmative action in the 21st century. 

The future will require more nuanced policies addressing economic inequality, 

intersectionality and regional disparities while upholding the spirit of equality (Yadav, 2010; 

Mungekar, 2010). 

4. Ambedkar’s Constitutional Morality and Democratic Safeguards 

o Ambedkar stressed that democracy is sustained not just by laws but by adherence to 

constitutional morality. For the future, citizens must actively guard against authoritarianism, 

communalism and erosion of institutions by upholding the values of liberty, equality, fraternity 

and secularism (Keer, 1974; Rodrigues, 2002). 

9.1 Role of Indian Citizens 

• Active Participation: Citizens must go beyond voting and engage in continuous dialogue, 

activism and constructive criticism to strengthen democracy. 

• Defending Secularism: As Shivaji and Ambedkar demonstrated, protecting pluralism and 

respecting religious diversity is essential. 

• Pursuing Social Justice: Citizens must work toward dismantling caste, gender and economic 

inequalities through education, awareness and solidarity. 

• Practicing Fraternity: The most urgent task is to nurture fraternity and social harmony, 

ensuring unity in diversity, which Ambedkar called the “soul of the Constitution.” 

The philosophies of these leaders are not frozen in history but living inspirations for India’s 

constitutional journey. The future growth of the Constitution depends on how effectively Indian 

citizens practice these values in everyday life. By embracing Swarajya, social justice, affirmative 

action and constitutional morality, the people of India can ensure that the Constitution continues to 

serve as a beacon of democracy, equality and human dignity in the 21st century and beyond. 

Conclusion 

The intellectual and reformist legacies of Chhatrapati Shivaji Maharaj, Mahatma Jyotirao 

Phule, Chhatrapati Shahu Maharaj and Dr. Babasaheb Ambedkar together form the living foundation 

of the Indian Constitution. Shivaji Maharaj’s concept of Swarajya introduced the principles of 

accountable governance and religious tolerance, establishing the earliest framework of inclusive 

political sovereignty. Phule’s radical critique of caste and his emphasis on education and women’s 
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rights provided the intellectual base for modern social justice. Shahu Maharaj transformed these ideas 

into concrete policy through affirmative action and welfare measures, thus institutionalizing equality 

in practice. Ambedkar, synthesizing these historical legacies with modern constitutionalism, ensured 

that the ideals of liberty, equality, fraternity and justice were enshrined in the supreme law of the land. 

The continuity between their philosophies underscores that the Constitution is not merely a 

legal document shaped between 1947 and 1950 but the culmination of centuries of struggle for dignity, 

equality and justice. Their visions remain relevant today as India faces challenges of caste-based 

discrimination, gender inequality, economic disparity and threats to secularism. The future growth of 

the Constitution depends not only on legal institutions but also on the conscious role of Indian citizens 

in practicing constitutional morality, defending democracy and fostering fraternity. 

Thus, the Constitution is both a product of historical reformist struggles and a living document 

that evolves with citizen participation. Upholding the values of Swarajya, social justice, affirmative 

action and constitutional morality will ensure that the Constitution continues to guide India toward 

becoming a more just, equitable and democratic society in the 21st century and beyond.  
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Abstract: 

Dr. Bhimrao Ramji Ambedkar (1891-1956), the architect of the Indian Constitution, was far 

more than a legal mind or political reformer he was a master communicator who gave voice to the 

voiceless. At a time when silence was imposed on millions, Ambedkar turned words into instruments 

of awakening. His communication was not confined to political debate; it was a form of social 

education a moral mission aimed at transforming the consciousness of a caste-divided society. 

Through his speeches, writings, and journalistic work, Ambedkar used communication as a weapon 

of emancipation. Every article he wrote, every speech he delivered, carried the rhythm of resistance 

and the clarity of conviction. He spoke of liberty, equality, and fraternity not as abstract ideals but as 

messages meant to touch the hearts of ordinary people. His approach blended intellect with empathy, 

logic with compassion. 

This paper explores Dr. Ambedkar’s extraordinary role as a communicator of social change. It 

examines his philosophy of communication, his media strategies, and the deep human purpose behind 

his rhetoric. By engaging with key theories such as Lasswell’s model of communication, Development 

Communication, and Paulo Freire’s idea of “conscientization,” the study situates Ambedkar as a 

visionary who anticipated modern communication for social justice. His words continue to echo in 

contemporary India reminding journalists, educators, and policymakers that communication, at its 

best, is not about influence or power, but about enlightenment, dignity, and human transformation. 

Keywords: Dr. B. R. Ambedkar, social communication, journalism, Dalit movement, social change, 

development communication, media ethics. 

Introduction: 

Communication has always been the heartbeat of social change. It is the thread that connects 

human experiences, the bridge that carries ideas from one mind to another, and the force that 

challenges what society takes for granted. In a country like India where for centuries people have lived 

under the weight of caste, patriarchy, and social inequality communication has never been just about 

words or messages. It has been about liberation. It has been about finding a voice in a world that often 

refused to listen. 

Amidst the many reformers who sought to reshape India’s moral and social landscape, Dr. 

Babasaheb Ambedkar stands out as a communicator with a rare and revolutionary purpose. He did not 

communicate to please, entertain, or gain political mileage. He communicated to awaken. His 

speeches, writings, and newspapers were not mere expressions of opinion they were carefully 

constructed acts of resistance. Every sentence he wrote and every word he spoke carried the urgency 

of a man determined to educate, empower, and transform those long denied dignity. 

Born into a socially marginalized Mahar family, Ambedkar grew up facing the sharp sting of 

untouchability. Classrooms, wells, and temples were places that reminded him not of learning or faith, 

but of exclusion. Yet, instead of surrendering to silence, he transformed that silence into strength. He 

understood that communication if guided by truth and empathy could become a tool more powerful 

than any weapon. Through his words, he gave voice to the millions who had been taught to remain 

voiceless. 

Ambedkar’s communication was not limited to speeches or print; it was a moral dialogue with 

society. He believed that real change begins not in the laws of the state, but in the minds of people. To 

change the world, one must first change how people think and to do that, one must learn how to 

communicate with clarity, courage, and compassion. For Ambedkar, communication was the path to 
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consciousness. It meant questioning authority, exposing injustice, and nurturing a new vision of India 

built on equality, liberty, and fraternity. 

In this sense, Ambedkar was not only a statesman or scholar but also a teacher of communication 

one who taught India how to talk to itself, how to listen to the silenced, and how to transform thought 

into collective action. His life reminds us that words, when spoken with conviction and purpose, can 

move societies from darkness to light. 

Research Methodology: 

This study adopts a qualitative research approach based on historical, descriptive, and 

analytical methods. 

• Primary Sources: Dr.Ambedkar’s speeches, editorials in Mooknayak (1920), Bahishkrit Bharat 

(1927), and Janata (1930), and key writings like Annihilation of Caste (1936), What Congress and 

Gandhi Have Done to the Untouchables (1945), and Buddha and His Dhamma (1957). 

• Secondary Sources: Books, research articles, biographies, and scholarly commentaries on 

Ambedkar and Dalit communication. 

• Analytical Framework: Lasswell’s model of communication (Who says What, in Which Channel, 

to Whom, with What Effect) and Paulo Freire’s theory of dialogic communication. 

The study uses content analysis to examine Dr.Ambedkar’s texts and public communication, 

focusing on rhetorical structure, message framing, and audience engagement. 

❖ Objectives: 

1) To analyze Dr. B.R.Ambedkar’s communication philosophy as a means of social reform and 

empowerment. 

2) To explore his use of media particularly newspapers, speeches, and education as tools for social 

awakening. 

3) To assess Dr.B.R.Ambedkar’s communication style and its relevance to modern mass 

communication theories. 

4) To evaluate the continuing significance of Dr.B.R.Ambedkar’s communication strategies in the 

context of digital and alternative media today. 

Review of Literature 

Much of the academic attention on Dr. Babasaheb Ambedkar has traditionally revolved around 

his political philosophy, economic thought, and his monumental role as the architect of the Indian 

Constitution. Yet, behind these achievements lies another remarkable dimension of his genius his 

mastery of communication. Only in recent years have scholars begun to explore Ambedkar as not 

merely a thinker or reformer, but as a visionary communicator who reshaped India’s moral and social 

discourse. 

Eleanor Zelliot (1992) was among the first to emphasize this aspect of Ambedkar’s work. She 

viewed his journalism not just as reporting, but as a powerful tool of mass mobilization. Through 

Mooknayak and Bahishkrit Bharat, Ambedkar created spaces where the oppressed could finally speak 

for themselves. Zelliot described these publications as “voices of the voiceless,” where silence was 

broken and identity was reclaimed. 

Gail Omvedt (1994) expanded this perspective by introducing the idea of Ambedkar’s writings 

as a “counter-public sphere.” In her view, Ambedkar’s texts were more than intellectual arguments 

they were sites of resistance where Dalits could articulate their experiences, express dissent, and assert 

their humanity in a society that systematically denied it. 

Gopal Guru (2003) took this conversation further, examining the philosophy of dignity that 

underpinned Ambedkar’s communication. He argued that Ambedkar’s style was dialogic rather than 

didactic he sought dialogue, not dominance. His words invited people to think, question, and 

participate. For Guru, Ambedkar’s approach was grounded in empathy and equality qualities that 

made his communication not only persuasive but deeply humane. 

Anand Teltumbde (2010) explored Ambedkar’s lasting influence on post-Ambedkar Dalit 

movements, particularly their use of media as instruments of liberation. Teltumbde noted that many 
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Ambedkarite organizations, publications, and digital movements continue to echo his method using 

communication as a means to resist, rebuild, and reimagine. 

Despite these significant contributions, there remains a noticeable gap in the scholarly 

understanding of Ambedkar’s communication strategies through the lens of formal communication 

theory. How did his ideas anticipate or align with later models such as Development Communication, 

Participatory Communication, or Critical Pedagogy? How can his approach be seen as a precursor to 

contemporary theories that connect media, dialogue, and empowerment? 

This paper seeks to bridge that gap. It aims to reinterpret Ambedkar’s communicative practices 

not only as historical or political acts but as a theoretical framework a living model of how 

communication can become a force for social justice, awareness, and collective transformation. 

❖ Dr. Ambedkar’s Philosophy Of Communication: 

Dr. Ambedkar believed that communication was the soul of social reform. For him, social 

transformation required not only political power but also intellectual awakening. His communication 

philosophy can be summarized in the triad he popularized “Educate, Agitate, Organize.” 

▪ Education as Empowerment 

Ambedkar saw education as the first step toward self-realization. He communicated the idea 

that literacy and learning were not privileges but rights. His speeches emphasized the empowering 

function of education, particularly for those historically denied it. He frequently used mass meetings, 

pamphlets, and editorials to spread awareness about education among the oppressed. 

▪ Rational Discourse and Scientific Temper 

Unlike traditional orators, Ambedkar’s communication was grounded in logic, evidence, and 

rational argument. He appealed to the intellect rather than emotion, using facts and legal reasoning to 

expose the irrationality of caste. His debates with Gandhi, especially around the Poona Pact, reflected 

his belief that rational dialogue could challenge deep-rooted orthodoxy. 

▪ Inclusivity and Moral Persuasion 

Ambedkar communicated not only with the marginalized but also with the privileged classes. 

His aim was not to create division but to inspire moral transformation across society. He believed 

communication must appeal to conscience, not coercion. His tone firm yet dignified reflected ethical 

leadership. 

▪ Communication through Symbolic Action 

Ambedkar also used symbolic communication. The Mahad Satyagraha (1927) symbolized 

equality in the public sphere. His conversion to Buddhism (1956) was not merely religious but a 

communication act of social protest, rejecting caste while embracing a universal message of equality 

and compassion. 

❖ Ambedkar as A Journalist and Mass Communicator: 

Dr.Ambedkar’s engagement with print media demonstrates his visionary understanding of 

media as a tool of empowerment. 

▪ Mooknayak (1920):The Voice of the Voiceless 

Mooknayak served as the first organized media platform for Dalits. The very title “Leader of 

the Voiceless” captures Dr.Ambedkar’s communication philosophy. Through editorials, he exposed 

caste oppression, social injustice, and hypocrisy in religious and political institutions. His language 

was simple, persuasive, and moral in tone, ensuring accessibility to the masses. 

▪ Bahishkrit Bharat (1927): Expanding the Discourse 

This newspaper deepened Dr.Ambedkar’s public engagement. It combined political 

commentary with education on rights and self-respect. Dr.Ambedkar used it to build solidarity among 

Dalits across regions. Each issue functioned like a lesson in civic awareness. 

▪ Janata (1930) and Prabuddha Bharat (1956): From Protest to Enlightenment 

With Janata and later Prabuddha Bharat, Ambedkar’s communication evolved from resistance 

to reconstruction. These journals aimed at creating an enlightened community aware of constitutional 

rights and democratic values. They emphasized education, reform, and rational spirituality. 
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Through his journalistic efforts, Ambedkar constructed what scholars term a “Dalit Public Sphere” a 

communicative space where marginalized voices could be heard, discussed, and acted upon. This was 

a revolutionary act in pre-independence India. 

❖ Dr.B. R. Ambedkar’s Communication in Public Life: 

Dr.Ambedkar’s communication extended beyond print media to the public platform mass rallies, 

conferences, and legislative debates. His speeches were marked by clarity, emotion, and a sense of 

moral urgency. 

During the Mahad Satyagraha, his message “We are not going to the tank to drink water but to 

assert our rights” transformed a local protest into a universal symbol of human dignity. 

In the Round Table Conferences (1930–32), his communication combined diplomacy with 

defiance. He articulated the political and economic rights of the Depressed Classes with unmatched 

clarity, forcing the British and Indian leaders to recognize caste as a structural problem. 

Dr.Ambedkar’s Constituent Assembly speeches reflected his mastery of communication ethics 

he persuaded through reason and appealed to justice, framing democracy as “not merely a form of 

government but a mode of associated living.” 

❖ Communication for Social Change: Theoretical Context 

▪ Lasswell’s Model of Communication 

In Lasswell’s model (“Who says What, in Which Channel, to Whom, with What Effect”), Dr. 

Ambedkar fits perfectly: 

➢ Who: A credible communicator grounded in personal experience and scholarship. 

➢ What: Messages of equality, justice, and empowerment. 

➢ Channel: Print media, public speeches, and symbolic acts. 

➢ Whom: Marginalized communities and the general Indian public. 

➢ Effect: Awakening social consciousness and inspiring collective action. 

▪ Development and Participatory Communication 

Ambedkar’s efforts to educate, organize, and mobilize the oppressed align with Development 

Communication the use of communication to promote social and human development. However, 

Ambedkar’s model was participatory, not top-down. He believed in empowering people to speak for 

themselves, not just receiving information from above. 

▪ Freire’s Conscientization 

Paulo Freire’s idea of conscientization developing critical awareness among the oppressed finds 

a clear parallel in Ambedkar’s methods. His newspapers, speeches, and educational campaigns aimed 

at critical awakening, enabling people to question domination and assert their agency. 

❖ Findings and Discussion: 

▪ Ambedkar as Transformative Communicator: 

He used communication not for propaganda but for transformation focusing on awakening 

intellect and conscience. 

▪ Print as Liberation Technology: 

His use of print journalism as a tool of empowerment predates contemporary concepts of 

alternative media. 

▪ Dialogic Leadership: 

Dr.Ambedkar’s communication was dialogic he encouraged debate, discussion, and dissent, 

believing that democracy thrives on dialogue. 

▪ Ethical Foundation: 

His communication ethics were based on truth, justice, and human dignity qualities often 

missing in modern media. 

▪ Contemporary Relevance: 

Today, Dr. Babasaheb Ambedkar’s legacy lives on through new and dynamic forms of 

communication digital Ambedkarite movements, podcasts, social media platforms, documentaries, 

and grassroots campaigns that continue to carry his message of equality and justice into the digital 
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age. Young activists, journalists, and educators draw inspiration from his vision, using online spaces 

to challenge discrimination and amplify marginalized voices. Initiatives such as Dalit Camera and 

Round Table India embody Ambedkar’s communication ethos, rooted in truth, justice, and education 

through media. Long before the advent of the internet, Ambedkar understood that communication was 

not merely about information it was about power and consciousness. He foresaw the modern 

information revolution and recognized that those who control communication ultimately shape public 

understanding. His enduring vision was to democratize both communication and consciousness, 

ensuring that the power of speech and knowledge belonged not to a privileged few, but to every 

individual striving for dignity and freedom. 

❖ Conclusions: 

▪ Dr. Babasaheb Ambedkar stands as one of the greatest communicators of social change in 

history. His life and work demonstrate that communication is not just about words it is about 

creating consciousness. Through his journals, speeches, and actions, he turned communication 

into a revolutionary force that redefined India’s moral and democratic landscape. 

▪ Ambedkar’s communicative philosophy was rooted in education, equality, and empathy. He 

showed that effective communication could dismantle centuries of oppression and inspire a 

new vision of humanity. His media initiatives created a foundation for Dalit journalism, while 

his public speeches forged a national dialogue on justice and rights. 

▪ In today’s digital age, when communication often leads to polarization and misinformation, 

Ambedkar’s model offers a timeless guide communicate to enlighten, not to exploit; to 

empower, not to dominate. His legacy reminds communicators and journalists that their 

greatest duty is not to power but to truth and humanity. 
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Abstract: 

This paper examines the labour-related thought of B. R. Ambedkar through a historical lens, 

focusing on how his vision for labour rights, welfare legislation and social justice resonates in the age 

of liberalisation, privatisation and globalisation (LPG). It first outlines Ambedkar’s engagement with 

labour questions in the colonial and early-independent era of India, then situates his key propositions 

in relation to contemporary global labour issues (precarity, informalisation, global supply chains). 

Finally, it argues that Ambedkar’s underlying commitments—liberty, equality, fraternity; the 

abolition of caste-based occupational immobility; the responsible and effective regulatory role of the 

state; inclusive social protection—have enduring relevance for the current LPG world. The conclusion 

draws out policy implications for global labour governance and for India’s continuing reform agenda. 

This paper applies a descriptive-analytical methodology. 

Keywords: Dr Babasaheb Ambedkar; Labour rights; LPG era; Social justice; Hire-and-fire culture. 

Informal Economy  

Introduction: 

Labour relations occupy a central place in the history of modern capitalism, where the balance 

between production efficiency and human welfare defines the moral trajectory of societies. In India, 

this balance was historically shaped not only by class and capital but by caste and colonial hierarchies. 

It was Dr. Bhimrao Ramji Ambedkar who first articulated a comprehensive philosophy of labour 

grounded in constitutional morality and social democracy. For Ambedkar, the question of labour was 

never merely economic—it was civilizational: a test of how a society treats those who produce its 

wealth. Labour issues—wage justice, working conditions, job security, social security, and collective 

bargaining—have always been central to socioeconomic development and to democratic citizenship. 

In the Indian context, these issues were deeply entangled with caste, class, and colonial legacies¹. 

B. R. Ambedkar, best known as the chief architect of India’s Constitution, also made significant, 

though less widely acknowledged, contributions to labour reform and welfare legislation. His insight 

into labour issues grew from his lifelong struggle against caste discrimination, his work in the colonial 

government, and his social-reform orientation². In the contemporary post-1991 LPG era marked by 

liberalisation, privatisation, and globalisation, the global economy is also defined by deregulated 

labour markets, flexible contracts, and the spread of hire-and-fire systems³. The paradox is clear: while 

technological globalisation has increased aggregate wealth, it has also eroded job security and 

collective bargaining. The contemporary worker often faces what Ambedkar described in another 

context as “the tyranny of inequality masked as efficiency”⁴. Re-examining Ambedkar’s labour 

philosophy through this lens allows for a critical dialogue between social justice constitutionalism and 

neoliberal globalisation. Many classic labour challenges have acquired new forms. This invites a re-

reading of Ambedkar’s labour thought to examine its global relevance. The purpose of this paper is 

two-fold: (i) to review the historical trajectory of Ambedkar’s labour ideas, and (ii) to explore how 

those ideas might bear on current global labour regimes and India’s reform path. 

2. Ambedkar’s Labour Thought in Historical Perspective 

Ambedkar’s engagement with labour issues is often overshadowed by his larger socio-political 

work, yet his labour-reform legacy is substantial. As a Labour Member of the Viceroy’s Executive 

Council (1942–46) and later as India’s first Labour Minister, he introduced legislative reforms and 

normative frameworks for labour⁵. Key to Ambedkar’s understanding was the inseparable link 

between caste and labour: he famously argued that the caste system is not merely a “division of labour” 
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but a “division of labourers”—a graded hierarchy that prevents occupational mobility and perpetuates 

inequality⁶. From this insight, he derived a labour vision rooted in three fundamental principles: 

liberty, equality, and fraternity⁷. During his tenure in government, he pushed for concrete reforms: the 

amendment of the Factories Act (1944, 1946), paid holidays, maternity benefits, and the creation of 

provident funds⁸. For example, at the Seventh Indian Labour Conference in 1942, Ambedkar 

advocated an eight-hour workday and humane conditions of employment. 

Ambedkar also emphasised the role of the state in labour welfare. He argued that labour requires 

protection through legislation, enforcement, and welfare institutions⁹. Further, by founding the 

Independent Labour Party in 1936, he linked labour politics with social justice, emphasising that 

workers must gain political power, not just wages¹⁰. 

3. Labour in the LPG Era: Global Challenges and Indian Context 

The global capitalist order of the post-1990 Liberalisation, Privatisation and Globalisation 

(LPG) era has produced profound contradictions¹¹. Market liberalisation has increased capital mobility 

and profitability, but it has also generated new and more sophisticated forms of labour exploitation 

echoing the injustices Ambedkar confronted in colonial India. 

Wage Suppression and Union Fragmentation (United States and United Kingdom). 

From the 1980s onward, neoliberal restructuring under Ronald Reagan and Margaret Thatcher 

deliberately weakened trade-union power. “Right-to-work” and “at-will” laws reduced union density 

in the U.S. from 35% in 1955 to around 10% by 2020¹². Corporations such as Walmart and Amazon 

epitomise this model. Ambedkar’s warning that liberty without economic security is “illusory freedom 

¹³ is vindicated here. 

Global Supply-Chain Exploitation (China and South-East Asia). 

China’s export-led boom relied on migrant labour denied full citizenship under the hukou 

system. Foxconn factories, assembling global electronics, are notorious for 12-hour shifts and worker 

suicides¹⁴. In Bangladesh and Vietnam, subcontracting for Western brands reproduces caste-like 

labour hierarchies¹⁵. 

Precarious and Gig Work (Europe and North America). 

Platform-based firms—Uber, Deliveroo, TaskRabbit—label workers as “independent 

contractors,” excluding them from basic protections. This “digital Taylorism” mirrors what Ambedkar 

called the “servile spirit of the labouring class”¹⁶. 

Subcontracting and Dual Labour Markets (Japan and South Korea). 

Formerly secure lifetime employment has given way to precarious work; over 40% of workers 

in both countries are non-regular employees¹⁷. 

Financialisation and Speculative Downsizing (Global Corporate Sector). 

Shareholder capitalism prioritises short-term profit over employment; multinationals like GE 

and IBM pioneered mass layoffs to boost stock prices¹⁸. 

Gendered and Care Work Exploitation (Global South). 

Feminised labour in export zones and domestic work across the Gulf is often marked by abuse 

and wage theft¹⁹. 

In formalisation and Austerity in India. 

Over 90% of India’s workforce remains informal²⁰. The 2019–20 labour codes permit easier 

retrenchment and longer work hours, reflecting neoliberal regression from Ambedkar’s constitutional 

vision. 

4. Ambedkar’s Labour Thought and Its Global Relevance 

Ambedkar’s philosophy of labour, anchored in liberty, equality, and fraternity, anticipates the 

moral economy needed to humanise twenty-first-century capitalism²¹. 

4.1 Liberty and the Freedom to Choose Work 

Ambedkar’s concept of liberty entailed economic agency—the freedom to choose work without 

social stigma. Modern gig economies replicate caste-like dependency through algorithmic control. His 

view resonates with Sen’s capability approach²². 
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4.2 Equality and Non-Discrimination in Labour 

Ambedkar’s legislative efforts, such as the Maternity Benefits and Factories Acts, transformed 

equality into enforceable rights. His assertion that “social and economic equality are twin conditions 

of liberty”²³ anticipates current global equity debates. 

4.3 Fraternity, Solidarity, and Collective Bargaining 

For Ambedkar, fraternity was the moral glue of industrial democracy. His Independent Labour 

Party sought unity between peasants and workers. Modern equivalents—gig-worker unions and fair-

trade networks—echo this spirit²⁴. The ILO’s Decent Work Agenda and SDG 8 reflect the same ethical 

foundation²⁵. 

4.4 State Regulation and Social Democracy 

Ambedkar envisaged a democratic developmental state mediating between capital and labour, 

insisting that “the State must remove the causes of inequality”²⁶. His social-security architecture 

prefigured modern welfare-state principles. The COVID-19 crisis validated his insistence on labour 

protection²⁷. 

4.5 Universal Ethics and Contemporary Globalisation 

Ambedkar’s humanism was global, influenced by Dewey and Enlightenment rationalism²⁸. His 

data-based governance ideals prefigured ESG and human-rights due diligence frameworks²⁹. His 

vision remains an enduring bridge between economic progress and moral justice  

5.Limitations and critical reflections 

Implementing his vision has always required strong institutional capacity and democratic 

governance, both of which are under strain today in many countries. Thus, while his normative 

framework is compelling, operationalising it in the LPG era requires adaptation and innovation. 

6. Policy implications and conclusion 

Dr. B. R. Ambedkar’s labour philosophy offers enduring guidance for the liberalisation–

privatisation–globalisation (LPG) era. His thought combines ethics, economics, and social justice, 

arguing that labour rights are fundamental to democracy. Ambedkar insisted that liberty without 

economic security is meaningless and that the state’s legitimacy depends on protecting workers from 

market exploitation. His belief that “labour achieves security through legislation” directly challenges 

today’s hire-and-fire and gig-based economies that undermine stability, dignity, and social protection. 

Ambedkar recognised the intrinsic link between caste and labour, showing how social hierarchy 

sustains economic inequality. His legislative reforms—on minimum wages, maternity benefits, and 

social insurance—sought both material and moral emancipation. This dual vision remains vital in an 

age marked by economic precarity and fragmented solidarity. Globally, Ambedkar’s idea of fraternity 

among workers prefigures modern labour activism: cross-border unions, fair-trade networks, and gig-

worker associations that demand dignity within digital capitalism. Policy implications of his thought 

include stronger labour regulation, inclusive markets for marginalised groups, and collective 

bargaining mechanisms across formal and informal sectors. His call for state-guided welfare aligns 

with international frameworks such as the ILO’s Decent Work Agenda and the UN’s Sustainable 

Development Goal 8, both stressing equity and social dialogue. Ambedkar’s establishment of the 

Labour Statistics Division anticipated today’s emphasis on evidence-based governance and ESG 

(Environmental, Social, and Governance) accountability. Ultimately, Ambedkar redefined the 

meaning of work: labour is not a commodity but a form of social cooperation that generates moral as 

well as material wealth. Extending his constitutional triad—liberty, equality, and fraternity—to the 

workplace, he envisioned democracy within economic life. His message remains urgent in the 

globalised world: progress without justice and markets without morality threaten the very foundations 

of civilisation. Ambedkar thus stands as both a national reformer and a universal architect of humane 

economic order. 
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Abstract: 

Dr. Ambedkar's contribution has been at all three levels: work and thought. No public affair was 

left out of the scope of his thoughts. When he participated in Indian politics, he participated in all 

processes of politics. He was unique among the greatest constitutionalists in the world of his time. 

Even his opponents have admired his scholarship in this field. Public administration itself is a subject 

of constitution, laws and politics. That is why the issues of public administration could not be ignored 

from Ambedkar's perspective. Not only that, he understood public administration very subtly and 

expressed some new ideas and theories through his voluminous writings and speeches. Some of his 

prominent administrative ideas are traced here. Whenever there is a discussion about exploitation, 

injustice, atrocities, discrimination, hierarchy, equality, lack, public welfare, giving human dignity to 

humans and many other such topics, Dr. Ambedkar stands firmly with us and that is why today Dr. 

Ambedkar is seen as a strong voice of every deprived and oppressed person in the world. He was 

prominently included among the global scholars of his time. Columbia University had prepared a list 

of the 100 excellent students who had studied from their university so far. In that list, Dr. Ambedkar's 

name was at the first position. Architect of the Indian Constitution, great social reformer, pioneer of 

economic policies, expert and commentator on international relations, opponent of superstition, 

fighter for women's equal rights, fighter for labour rights, fiery journalist, effective orator, true 

democrat, ardent scientist, concerned about farmers' issues. Babasaheb is being glorified all over the 

world today as a leader, a planner of energy and water conservation management, a pillar of inspiration 

for education, a man of knowledge, a lover of equality, a tireless book lover, a staunch advocate of 

freedom of thought and most importantly, the creator of modern India and the world's greatest 

humanitarian.  

Keywords: Dr. Babasaheb Ambedkar’s, Economic Administration,  

Introduction: 

Dr. Babasaheb Ambedkar's economic thoughts are also important along with parliamentary 

democracy and social justice. He was a true Indian economist. He has written on many economic 

problems like poverty, unemployment, social inequality, economics of caste system, administration 

and economic policy of East India Company, rupee question and its solutions by shedding light on the 

caste-based economic problems in India. Babasaheb's thoughts have made an important contribution 

to nationalization of industries, socialism, collective farming, abolition of feudalism, and abolition of 

Mahar Watan and Khoti Watan systems. The economic thoughts put forward by Babasaheb on all the 

above problems can be stated as follows.  

1. Administration and Finance of the East India Company: 

Dr. Ambedkar had submitted a research thesis on the subject of Administration and Finance of 

the East India Company for the degree of M.A. at Columbia University in America in 1915. This 

thesis discusses the administration and financial system of the East India Company, the method and 

amount of revenue, the expenditure of the revenue received, taxes on agriculture, salt tax, zakat, opium 

tax, excise, car tax, tobacco tax and stamp duty, judicial fees, tolls, armory, money tax, etc. The East 

India Company collected 80 to 90 percent of the tax through the zamindari system and the ryotwari 

system. The share of land tax was 54 percent. Of the tax money collected, 64 percent was spent on 

soldiers, while 13 percent was spent on paying foreign loans. Due to this, the expenditure on welfare 

schemes for the common people was very low. The East India Company paid more attention to filling 

its treasury. The money of the Indians was used for fighting and capturing territory. It was being done 

to do. He has done the work of showing how much this company spends in India by giving an example 
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from Britain. The amount spent on the water supply of the city of Manchester in England. That much 

was not done in India in the fourteen years from 1834 to 1848. Here Babasaheb says, “The economic 

contribution made by India to England is as amazing as the economic contribution made by England 

to India is amazing.”  

2. Planned Economy and Industrial Development: 

There is a mutual relationship between the people of the nation and the process of production. 

Production and economic development, the transformation of national income into various social 

groups, have an impact on social welfare and change, so Babasaheb has laid more emphasis on planned 

economy and industrial development. For the progress of the nation, wealth should increase, it should 

be accumulated. But this wealth should be used for the development of the poor people. Because in 

the Indian social system, caste is determined by birth and occupations are determined by caste. This 

creates huge economic inequality. To prevent this economic inequality from arising, there should be 

a planned economy. Babasaheb says that it is the responsibility of the government to plan the 

economic life of the society on the basis of equal distribution of national wealth. While he was a 

member of the Bombay Legislative Assembly, in 1926, he had raised a movement regarding the 

problems of the rural poor. This movement against the Khoti system in agriculture freed the rural poor 

from economic exploitation. He also raised his voice against the slavery that was going on under the 

name of Mahar Watan. A large section of the rural population was freed from exploitation. In the field 

of industrial workers, he established an independent labor party in 1936. He worked as a labor member 

of the Viceroy's Executive Council from 1942 to 1946. During this period, he brought about many 

reforms in labor policy. The establishment of the Service Planning Office was an important event in 

this. Babasaheb held the portfolios of Irrigation, Power and Public Works Departments. He played an 

important role in determining the country's irrigation policy. Most importantly, the Damodar Valley 

Project was part of this policy.  

3. Monetary considerations: 

Dr. Ambedkar, while in London, wrote a research paper titled 'The Problem of Rupee' under the 

guidance of Dr. Cannon. In this book, he has taken a historical review of the evolution of the Indian 

rupee. At that time, there was a debate among economists whether the formation of the Indian rupee 

should be in the gold standard or in the gold standard. Generally, paper currency is used in the gold 

standard. Not only this, gold can be purchased from the government by paying paper currency. The 

debate was which of these two standards should be the standard for India. In this regard, Babasaheb 

says, “The gold standard is not stable. It has flexibility. But there will be no limits on currency creation 

here. Due to the creation of more currency than necessary, inflation will increase and the value of the 

rupee will fall and the position of the rupee as a medium of exchange will become unstable.” 

Ambedkar has given some historical evidence to prove this. According to Ambedkar, the gold 

exchange = pound was beneficial to the British. In 1926, Babasaheb had said before the Royal 

Commission, “The question of the rupee is that if the value of the rupee remains stable, the prices of 

goods will remain stable and the rupee will not increase in relation to inflation. But since 1875, the 

value of the rupee had depreciated against the pound. This Britain had benefited by millions of rupees. 

"Ambedkar has suggested two ways to limit the currency. First, the currency should be convertible 

and second, there should be a limit on how much currency can be produced.  

4. Thoughts on Indian Agriculture:  

Dr. Ambedkar wrote an article in 1918 titled 'Small Holdings in India and their Remedies'. It 

discusses the problems of agriculture in India and their remedies. In it, he focused on four major 

questions of agriculture. That is - what should be grown in agriculture? How should the resources 

required for agriculture be produced? What should be the area of the agricultural group? What should 

be the ratio of agricultural land holding? Etc. The reason why the per hectare production capacity of 

Indian agriculture is low compared to other countries is the division and fragmentation of agricultural 

land. Due to the increasing population, agricultural land is being fragmented. To prevent 

fragmentation, banning the sale of land, land cannot be mortgaged. Emphasis should be placed on 
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increasing the land holding area. He has also made recommendations. If we look at agriculture as an 

economic activity in India, the area under cultivation is not important. But in this agriculture, the 

problem of unemployment and poverty has arisen due to idle capital and idle labor. Dr. Ambedkar, 

while giving solutions to agricultural problems, says, “Private ownership of agricultural land should 

be abolished and instead, agriculture should be cultivated through community cooperatives. The 

produce obtained from this should be distributed equally and fairly to all the farmers. This will help 

in eradicating the poverty of the farmers.” Economic inequality, in summary, Dr. Babasaheb 

Ambedkar's thoughts on various topics such as poverty, taxation system, monetary system, planned 

economy and economic development and community cultivation of agriculture are important in his 

economic thought and his thoughts are fundamental in removing the basic problems in Indian 

understanding. 

Summary 

Babasaheb's contribution in the social, political and economic fields is significant. Babasaheb is 

called the architect of modern India because of his contribution in the fields of social, economic, 

political, law, education, energy, water, agriculture, labor, farmers, women and untouchables. Nelson 

Mandela, while speaking in the Indian Parliament in 1990, had said, "We will take inspiration from 

the life and work of Dr. Ambedkar and carry out our struggle on the same basis on which Dr. 

Ambedkar achieved success in the work of social transformation. His Constitution and caste 

abolitionist articles are our energy." Economist Dr. Amartya Sen also says about Babasaheb's 

contribution, “Dr. Ambedkar is my father in economics. He is the true and famous hero of Dalits and 

the exploited.” According to Major General Dhanasak Pumpech of Thailand, “Babasaheb's thoughts 

are inspiring not only in India but throughout the world. His political policy was based on economic 

and social perspectives. Therefore, his philosophy was scientific and humanitarian. 
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Abstract: 

The economics of social justice, as envisioned by Dr. B. R. Ambedkar, presents a holistic and 

morally grounded framework that connects economic development with human dignity, equality, and 

social transformation. Ambedkar’s economic thought emerged from a deep understanding of colonial 

exploitation, capitalist structures, and the entrenched caste system, all of which shaped his vision for 

an equitable society. He argued that true progress is impossible without dismantling structural barriers 

and ensuring equal opportunities for all sections of society. For Ambedkar, economic growth was not 

merely an increase in production or income but a process that must guarantee freedom, security, and 

welfare to the most marginalized. 

Central to his philosophy was the role of the state as an active agent of development. He strongly 

advocated for state planning, public investment, and strategic control over key industries to prevent 

the concentration of wealth and power. His contribution to the formulation of the Reserve Bank of 

India, his emphasis on fiscal responsibility, and his support for labor welfare laws reflect his belief in 

a democratic and welfare-oriented state. Ambedkar also linked education, skill development, and 

empowerment of depressed classes to the broader goals of inclusive growth. 

This paper critically assesses Ambedkar’s economic thought with a focus on state planning and 

inclusive growth, examining how his ideas resonate with contemporary development challenges. In 

many countries of the Global South, persistent inequality, poverty, unemployment, and social 

exclusion continue to hinder development efforts. Ambedkar’s insistence on social justice as the 

foundation of economic policy offers valuable insights for addressing these issues. By revisiting his 

writings, parliamentary interventions, and modern development debates, the paper highlights the 

enduring relevance of Ambedkar’s economic philosophy. It concludes that his framework provides a 

robust moral and economic foundation for achieving equitable and sustainable development in the 

Global South. 

Keywords: Social Justice, Economic Thought, State Planning, Inclusive Growth, Global South, 

Welfare Economics. 

Introduction: 

The intersection of economics and social justice is central to the development discourse of 

modern societies. For Dr. Bhimrao Ramji Ambedkar (1891-1956), economic justice was not merely 

a matter of policy but the foundation of true democracy. He argued that political freedom without 

social and economic equality would lead to the domination of the privileged classes. Ambedkar’s 

economic thought developed through his study at Columbia University under John Dewey and his 

engagement with classical economists like Keynes, Ricardo, and Marx. 

Ambedkar viewed economic inequality as the root of social discrimination and advocated for a 

planned economy guided by state responsibility. His ideas predate and even anticipate many aspects 

of welfare economics and developmental state theory. At a time when laissez-faire capitalism was 

dominant, Ambedkar called for state-led development to secure fair opportunities for laborers, 

women, and marginalized castes. 

In the context of the Global South comprising nations of Asia, Africa, and Latin America still 

grappling with colonial legacies, inequality, and resource dependence Ambedkar’s model of state 

planning and inclusive growth offers valuable insights. His principles resonate with contemporary 
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global agendas like the Sustainable Development Goals (SDGs), which emphasize reducing inequality 

and promoting social inclusion through responsible governance. 

 Objectives of the Study 

1. To examine Dr. B. R. Ambedkar’s economic thought and its philosophical foundations. 

2. To analyze his approach to state planning as an instrument of social and economic justice. 

3. To evaluate the concept of inclusive growth in Ambedkar’s writings and policies. 

4. To explore the relevance and application of Ambedkar’s economic ideas in the Global South 

today. 

Review of Literature 

Several scholars have explored Ambedkar’s economic contributions, often overshadowed by his 

role as a social reformer and constitutionalist. D. R. Jadhav (1991) highlighted Ambedkar’s emphasis 

on industrialization and the welfare state. M. G. Bokare (1994) examined his idea of state socialism, 

which proposed the nationalization of land and key industries. Gail Omvedt (2003) emphasized that 

Ambedkar’s economic analysis was intertwined with the annihilation of caste, as he saw economic 

inequality as both a cause and consequence of social hierarchy. 

A. K. Sen’s (1999) work on development as freedom resonates with Ambedkar’s insistence that 

social empowerment and education are prerequisites for economic development. More recently, 

scholars like Narendra Jadhav (2013) and Sukhadeo Thorat (2015) have revisited Ambedkar’s vision 

in the context of inclusive growth and social justice in India’s neoliberal economy. 

This literature suggests that Ambedkar’s thought provides an alternative paradigm to 

conventional economic models, one that combines growth with justice, efficiency with equality, and 

individual rights with collective welfare. 

Theoretical Framework:  

Ambedkar’s Economic Thought 

Ambedkar’s economic philosophy rests on three interrelated pillars: social justice, state 

intervention, and democratic planning. Influenced by John Dewey’s pragmatism and Keynesian 

economic thought, he believed that markets alone could not ensure fairness in resource distribution. 

Economic democracy, according to Ambedkar, was essential for political democracy to survive. 

a) Social Justice as Economic Foundation 

Ambedkar defined social justice not as charity but as the moral and economic right of every 

individual to live with dignity. For him, caste-based exclusion was not just a social evil but an 

economic barrier that denied millions the right to productive labor and ownership of resources. 

b) State Responsibility 

He envisioned the state as a guardian of public welfare, responsible for eliminating inequalities 

and providing social security. His advocacy for minimum wages, labor rights, and regulation of private 

industries reflected this belief. 

c) Democratic Planning 

Ambedkar’s idea of a planned economy emphasized balancing efficiency with equity. His 1940 

paper “States and Minorities” proposed nationalization of land, state control over key industries, and 

equal access to public resources ideas that later influenced India’s post-independence planning. 

State Planning and Economic Democracy 

Ambedkar’s belief in state planning stemmed from his understanding that unregulated 

capitalism perpetuates exploitation. He proposed a mixed economy where the state would play a 

dominant role in key sectors such as mining, energy, and infrastructure. In “States and Minorities,” he 

presented a constitutional blueprint for what he termed “State Socialism,” advocating for: Collective 

ownership of agricultural land. State management of industries. Equitable distribution of wealth and 

income. 

For Ambedkar, planning was not merely technical it was moral and democratic. Economic 

planning should serve the interests of the weakest sections of society and ensure every citizen has 

access to employment, education, and health. 
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His vision anticipated later developments in development economics, particularly Gunnar 

Myrdal’s idea of “soft states” and Amartya Sen’s “capability approach.” Ambedkar insisted that the 

state must act as a moral agent promoting social welfare rather than a mere regulator of markets. 

Ambedkar’s Vision of Inclusive Growth 

Ambedkar’s inclusive growth model was built on the idea that economic development must 

uplift marginalized communities, including Dalits, women, and rural laborers. He emphasized 

education, industrialization, and labor welfare as the three pillars of inclusive development. 

a) Education as Economic Empowerment 

Ambedkar viewed education as the gateway to liberation from poverty and caste oppression. 

His own life symbolized the transformative power of education. He believed literacy and vocational 

training could break structural barriers to economic participation. 

b) Industrialization and Urbanization 

Ambedkar saw industrialization as essential to liberating India from the “village economy” 

dominated by caste. He advocated for shifting surplus labor from agriculture to industry, creating 

employment and reducing rural inequality. 

c) Labor Rights and Welfare 

As Labor Member in the Viceroy’s Executive Council (1942-46), Ambedkar introduced 

significant labor welfare measures minimum wages, maternity benefits, and insurance schemes. He 

institutionalized the concept of fair employment, anticipating later welfare policies adopted by 

independent India. 

d) Economic Democracy and Equity 

Ambedkar’s notion of economic democracy involved equal access to resources, representation 

in economic decision making and elimination of exploitative relationships. He believed that without 

economic equality, political democracy would remain hollow. 

Application and Relevance in the Global South 

The Global South home to billions facing poverty, inequality, and social exclusion finds 

renewed relevance in Ambedkar’s ideas. His model provides a moral and practical framework for 

inclusive development beyond India. 

1) State led Development: Many developing countries, from Latin America to Africa, have embraced 

state-led planning to reduce inequality. Ambedkar’s insistence on state intervention parallels 

postcolonial economic models like Nehruvian socialism and modern welfare states. 

2) Social Inclusion and Affirmative Action: Policies inspired by Ambedkar’s reservation system in 

India can inform global strategies for inclusion such as gender quotas, minority representation and 

redistributive welfare programs. 

3) Sustainable Development Goals (SDGs): Ambedkar’s vision aligns with SDG principles no 

poverty, quality education, gender equality, and reduced inequalities. His insistence that democracy 

must deliver economic justice anticipates today’s human centered development paradigm. 

4) Lessons for Policy Makers: Countries of the Global South can draw from Ambedkar’s synthesis 

of democracy and socialism promoting participatory governance, public investment in education, and 

equitable resource distribution to achieve sustainable growth. 

5)Primacy of Social Justice in Economic Development: Ambedkar argued that economic growth 

without social justice is incomplete. For the Global South where inequality, caste/ethnic divisions, 

and structural poverty persist his approach emphasizes that social transformation must accompany 

economic reforms. 

6) Land Reforms and Agrarian Restructuring: Ambedkar highlighted that unequal land ownership 

blocks productivity and freedom. His ideas support land reform, tenancy regulation, and 

modernization of agriculture. These remain relevant for regions in Asia, Africa, and Latin America 

where land concentration persists. 
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7) Importance of Human Capital Development: Ambedkar considered education as the greatest 

equalizer. For the Global South, his vision implies investment in universal schooling, technical 

training, women’s education, and public health as prerequisites for inclusive growth. 

8) Industrialization as a Tool of Social Liberation: Ambedkar advocated rapid industrialization and 

urban employment to break caste-based or traditional occupational traps. This aligns with 

contemporary development strategies that promote industrial corridors, manufacturing zones, and 

technology hubs in developing nations. 

9) Preference for Public Sector in Key Industries: He supported public ownership of critical 

industries to prevent monopolies and ensure equitable access to essential goods. Many Global South 

economies still rely on public enterprises for energy, transport, minerals, and infrastructure matching 

Ambedkar’s logic. 

10) Fiscal Redistribution and Progressive Taxation: Ambedkar recognized that budgetary tools can 

reduce inequality. The Global South can benefit from progressive taxation, targeted subsidies, and 

social security systems to finance welfare without deepening debt or inequality. 

11)Institutional Safeguards Against Discrimination: Ambedkar’s combination of 

constitutionalism + economic rights provides a framework for countries dealing with ethnic, racial, 

or religious exclusion. His model supports affirmative action, anti-discrimination laws, and 

decentralized institutions. 

12) Economic Democracy as Complement to Political Democracy: Ambedkar held that political 

democracy cannot survive without economic democracy. Countries in the Global South often have 

democratic structures but unequal economic power; applying his ideas means strengthening labor 

rights, cooperative institutions, and community development. 

13) Planning and Long-Term Economic Vision: Ambedkar supported scientific, data-driven 

economic planning. His emphasis on evidence-based decisions mirrors the developmental planning 

models of East Asia. For the Global South, this means using planning for balanced regional 

development, poverty reduction, and sustainable resource use. 

14) Inclusion of Marginalized Groups in Economic Policy: Ambedkar insisted on representation 

for oppressed communities in decision making. For societies with caste, tribal, racial, or minority 

exclusion, adopting his principles ensures participatory development, not top-down planning. 

15) Ethical Foundation of Economics: Ambedkar’s economic thought integrates morality with 

economic efficiency. He asserted that development must prioritize human dignity, liberty, and equality 

key for Global South nations facing exploitation, environmental injustice, and poverty traps. 

 Findings and Discussion 

1. Integration of Social and Economic Policy: Ambedkar’s model proves that social justice 

cannot be separated from economic planning. Development must address both structural 

inequality and economic inefficiency. 

2. Moral Foundation of Economics: Unlike conventional theories focused solely on growth, 

Ambedkar’s economics embeds morality and equality at its core. 

3. Relevance to Modern Challenges: In an era of neoliberal globalization, Ambedkar’s warning 

against unregulated capitalism resonates strongly. His model offers an ethical counterpoint to 

inequality-driven growth. 

4. Pragmatic and Human centered Approach: Ambedkar’s ideas bridge liberal democracy and 

socialism, offering a middle path where state intervention ensures freedom and equality 

coexist. 

5. Universal Applicability: Though rooted in India’s caste-based society, his framework applies 

to any nation confronting structural injustice, making it globally relevant. 

Conclusion: 

Dr. B. R. Ambedkar’s economic thought stands as one of the most profound, original, and 

human-centered contributions to the discourse on social justice and development economics in the 

modern era. His economic philosophy, rooted in the lived realities of inequality and structural 
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discrimination, challenges the conventional separation between economic efficiency and social equity. 

Ambedkar argued that economic development cannot be measured merely through indicators such as 

income, industrial output, or financial stability; instead, it must be assessed through its ability to 

uphold human dignity, expand capabilities, and ensure equal opportunities for all citizens. In this 

sense, he anticipated contemporary debates on welfare economics, human development and 

sustainable development long before they entered mainstream academic and policy discussions. 

Ambedkar’s emphasis on state planning, public sector development, and institutional reform 

reflects his belief that markets alone cannot correct deep-rooted injustices. For him, the state had a 

moral obligation to intervene in economic affairs to prevent monopolies, redistribute resources, and 

safeguard the interests of marginalized communities. His advocacy for labor rights, social security, 

land reforms, and universal education underlines his holistic approach to economic growth one that 

integrates productivity with justice, and prosperity with equality. 

In the context of the Global South, Ambedkar’s ideas offer a transformative blueprint for 

contemporary policy-making. Many developing nations continue to face challenges such as poverty, 

unemployment, social exclusion, and uneven development. Ambedkar’s framework provides a 

guiding principle: economic growth must be inclusive, planning must be democratic, and governance 

must be anchored in justice. His thought encourages nations to pursue development that empowers 

the weakest, protects cultural and economic rights, and promotes social harmony. 

As countries today navigate the complexities of globalization, technological change, and 

widening inequalities, Ambedkar’s economic philosophy remains profoundly relevant. It continues to 

illuminate the path toward building a just, participatory, and sustainable world order grounded in 

human rights and social justice. 
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Abstract: 

Dr. Babasaheb Ambedkar's Buddhism has been rooted in his childhood. His childhood 

friendship with Buddha was the only way to develop his mental and intellectual development. 

Dadasaheb Keluskar presented Babasaheb with a Marathi biography of Buddha, published in 1898, 

as a gift at his matriculation ceremony. By the time he received his B.A. in 1912, Babasaheb had 

scoured all the libraries in Mumbai and meticulously read books on Buddha, including Sir Edwin 

Arnold's Light of Asia, a poetic biography of the Buddha. The topic of his M.A. thesis submitted to 

Columbia University was Ancient Indian Commerce. In that essay, while explaining the prosperity of 

ancient India, he presented the basis of Buddhist scriptures. Where Buddha or Buddhist Dhamma is 

mentioned at one place in a speech or a program, the value of this Dhamma for human welfare is 

explained. 

He continued this journey more effectively, during which he visited and studied many ancient 

Buddhist sites in India and Maharashtra. In October 1956, he received initiation (Diksha) into 

Buddhism from Mahasthavir Chandramani at Deekshabhoomi, Nagpur, (Figure 9.)  and later initiated 

millions of his followers into Buddhism and revived Buddhism in India. 

Similarly, Milind College was established in Aurangabad on 19 June 1950. The college 

(Figure 4.) building was built by Babasaheb as a replica of the Ashoka-era Sanchi Stupa in Madhya 

Pradesh. It is seen that he also revived Buddhist architecture at this place. 

Babasaheb's followers, who converted to Buddhism after 1956, also studied many ancient 

Buddhist architectures and later adopted them as inspiration for Buddhist architectures and symbols 

in their daily lives. Examples of this include the Sanchi Stupa, the Toran of the Sanchi Stupa, as well 

as the Ashoka Chakra, pillars, Deekshabhoomi, Chaityabhoomi, and Dr. Babasaheb Ambedkar 

Marathwada University, Aurangabad. Entrance. (Figure 8 to 14)   

This research article sheds light on the influence of Buddhism on Dr. Babasaheb Ambedkar 

before 14 October 1956, his revival of ancient Buddhist architecture, and the Buddhist architecture 

movement that began after 1956, when Babasaheb himself took initiation and imparted the Dhamma 

to his millions of Dalit followers. 

Keyword: Dr. Babasaheb Ambedkar, The Influence of Buddhism, Revival of Ancient Buddhist 

Architecture, Navyan Buddhism 

Introduction: 

Dr. Babasaheb Ambedkar had the seeds of Buddhism slowly and since childhood. He was 

introduced to Buddha from childhood through the rituals he was given. Keluskar Guruji had given the 

Buddha Charitra to Babasaheb on his matriculation. This turban remained with him. He announced 

his conversion on 13 October 1935 at Yeola near Nashik. (Figure 1.)  At that time, he had not declared 

which religion he would adopt. On 30 and 31 May 1936, the Mumbai Ilakha Mahar Parishad was held 

in Mumbai. The decision to convert was confirmed in this conference. After the Chavdar Tale 

Satyagraha in 1927, Dr. Ambedkar visited the Buddhist caves near Mahad city. He had forbidden his 

colleagues to sit on the seats built during the Buddhist period there. The then Buddhist monks were 

sitting on these seats. He warned his colleagues that ‘we should not destroy their sanctity by sitting 

on them’. His respect for Buddhism is reflected in this incident. In 1933, while in England on the 

occasion of the Round Table Conference, Dr. Babasaheb Ambedkar had expressed his thoughts that 
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he was thinking about accepting Buddhism. Dr. Babasaheb named his residence in Dadar, Mumbai, 

built around 1934 Rajgruha after the capital of King Bimbisara, who was closely associated with the 

spread of Buddhism. 

In his speech to the Caste-Modak Mandal on 30 May 1936, he asserted that ‘the untouchables 

will find the path to liberation if they heed the Buddha’s teachings. That is, it appears that the idea of 

accepting Buddhism was decided even before 1936. On 2 May 1950, while speaking on the occasion 

of Vaisakhi Pournima at the Buddha Vihara in Delhi and talking to journalists, he had indicated that 

he was thinking of accepting Buddhism. In the article ‘Buddha and the Future of His Dharma’ in the 

Mahabodhi of April-May 1950, Dr. Babasaheb said, If the world can accept any religion, it is 

Buddhism. In a speech at the Royal Asiatic Society, he told me that I had been interested in Buddhism 

since my childhood. In July 1951, Dr. Babasaheb founded the ‘Buddhist Society of India’. 

Although it was possible to use religious conversion to give the untouchables a share in power 

and wealth, Dr. Babasaheb avoided it. He did not trade his moral values and principles in politics 

without being dishonest with India and the Hindu community. 

At the Mumbai Provincial Excommunicated Conference in Barshi (Solapur District) in May 

1924, if we renounce religion, only the Hindus who hate us will respect us. Instead of being outcasts 

as we are today, we will improve ourselves by becoming a part of a larger society. 

Rise of Navayana Buddhism 

Dr. Babasaheb Ambedkar was an untouchable leader, born into a Mahar family in Maharashtra, 

who went abroad to study in 1913. He returned to India in the 1920s and became involved in the 

country's political movement. His aim was to provide social and political rights to the untouchables. 

To free his community from religious prejudices, he concluded that they should abandon Hinduism 

and start moving towards the ancient Buddhism. He studied all the religions of the world, including 

Islam, Christianity, Sikhism and Buddhism. Finally, he chose Buddhism as his Navayana. 

Navayana Buddhism 

Navayana or Neo-Buddhism is a major Buddhist sect and is followed by the majority of 

Buddhists in India. Navayana Buddhism is also called Neo-Buddhism. Dr. Babasaheb Ambedkar is 

the founder of the Navayana sect. Navayana means new or pure path. This sect is slightly different 

from Mahayana, Theravada and Vajrayana, but it combines the original and pure principles of Buddha 

from all three sects with scientific and humanistic principles. This sect does not believe in any 

superstition or useless customs and traditions. This sect of Buddhism was started and founded by Dr. 

Babasaheb Ambedkar. Babasaheb took initiation into Buddhism from Mahasthavir Chandramani on 

14 October 1956 at Deekshabhoomi, (Figure 9.) Nagpur, later initiated millions of his followers into 

Buddhism and revived Buddhism in India. 

Before accepting Buddhism, a journalist asked Dr. Babasaheb Ambedkar, whether the 

Buddhism you are going to accept will be Mahayana Buddhism or Hinayana Buddhism. To this, 

Babasaheb said, My Buddhism is neither Hinayana nor Mahayana. My Buddhism will be Navayana 

Buddhism. Which will contain the original rationalist principles of Buddha, without any evil practices 

or superstitions. It will be a pure form of Buddhism. 

Buddhist Art 

Buddhist art originated in India in the 3rd. century BC and then spread throughout the Asian 

continent. Wherever Buddhism reached, Buddhist art reached and was nurtured. Buddhist art was 

invented in three art forms: architecture, sculpture and painting. Stupas, chaityas and viharas are the 

architectural specialties of Buddhist art. Rock sculptures The caves carved in the mountains have not 

been used as extensively and effectively in any other art tradition as Buddhist art. Therefore, rock 

sculptures can be said to be the most prominent feature of Buddhist art. The Hinayana sect-built prayer 

pavilions, while the Mahayana sect dug chaityas for the Buddha image. Only a few pre-Ashoka 

Buddhist structures have come to light today. These mainly include built stupas. 

All the sculptures of the Hinayana period were created under the shelter of the building, for 

the decoration of the building. The purpose of this sculpture was to present Jataka stories and the 
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Buddha's biography to the people. While doing so, the artists created a vibrant vision of the life of the 

time. The free and lively sculpture in it was consistent with the simple philosophy of the early period 

of Buddhism. It was close to folk life, faith and tradition. In the following Mahayana period, the 

creation of physical statues of the Buddha began. This sect flourished in the centres of Gandhara and 

Mathura under the patronage of the Kushan dynasty. Idols were created in India and later in all 

countries. Narrative sculpture almost disappeared. In this later period, the Vajrayana and Tantric sects 

emerged and the number of Bodhisattvas and the stories built around them increased. Narrative 

painting had a very large place in Buddhist art. For example, the paintings of Ajanta, Bagh, Central 

Asia, which were notable for their colour scheme and linear elegance, reached far and wide. If we 

imagine two parts of Buddhist art, Eastern and Northern, the art of the former can be said to be more 

alive, closer to the masses and experimental, while the art of the latter is considered ritualistic and 

stereotyped. The only thing that remains the same between the two is the existence of the physical 

image of Buddha. (Marathi Vishvkosh) 

Conclusion: 

Babasaheb, who had the Buddhist tradition since childhood, continued his self-respecting 

movement for justice by holding the Buddha's Dhamma in his hand, the influence of Buddha and his 

Dhamma is visible in his every decision. Ambedkar had announced his conversion to Buddhism on 

13 October 1935 in Yeola district, Nashik. (Figure 1.) 

After the death of Babasaheb's wife Ramabai Ambedkar in 1935, it is seen that Babasaheb 

gave up the robes of Buddhist monks and shaved his head and imitated Buddhist monks. This gives 

an idea of the sorrow that Babasaheb experienced after the death of Mata Ramai. To recover from the 

sorrow, it is seen that he followed or assimilated the path of Tathagata Lord Buddha or took the support 

of Dhamma. (Figure 2.) 

On 6 June 1950, Babasaheb established Milind College in Aurangabad. The building of this 

college was a replica of the Sanchi Stupa. The inclusion of the stupa's egg, canopy and yashti is visible 

in the place. Along with the philosophy of Buddhism, he also seems to have accepted Buddhist 

architecture. Which testifies to the ancient history of Buddha. Babasaheb revived ancient Buddhist 

architecture by accepting stupa architecture. (Figure 3-4.) 

Dr. Babasaheb Ambedkar visited the Buddhist stupa at Sanchi in 1954, and on 5 June 1954, he 

also visited the Ajanta and Ellora caves in Maharashtra. These visits are considered important for the 

study of Buddhist Architecture; from these visits it is seen that he studied architecture and repeatedly 

imitated the Buddhist symbols of that architecture in his daily life. Dr. Babasaheb Ambedkar's visit to 

the Ajanta caves has been recorded by the Archaeological Survey of India. (Figure 5-7.) 

On 14 October 1956, Babasaheb accepted Buddhism based on science, humanism and equality. 

Along with Babasaheb, millions of his Dalit followers also accepted Buddhism. If we know why 

Nagpur was chosen as the place for initiation, it is because it is the land of the Naga people and the 

Naga people propagated and spread Buddhism and preserved it at that time. Later, a Deeksha Bhoomi 

was built at this place by Buddhist followers. This Deeksha Bhoomi was also a replica of the Sanchi 

Stupa. Just as the great man Dr. Babasaheb Ambedkar accepted the sacred structure of Sanchi Stupa 

for Milind College, keeping the same thought in mind, Babasaheb's followers have established a 

Deeksha Bhoomi there, keeping the same inspiration in mind. (Figure 8-9.) 

Just a few months after accepting Buddhism, on 6 December 1956, Dr. Babasaheb Ambedkar 

passed away, and a stupa was built over his sacred body. (Chaitybhoomi) (Figure 10.) After the 

Buddha's Nirvana, his body was kept in a gold and silver vessel and a stupa was built on it. This 

practice was continued by Ambedkar's followers and they built a similar stupa on the remains of Dr. 

Babasaheb Ambedkar, which gives a glimpse of the stupa built on the remains of Buddha. 

Ambedkar's followers had started a big movement through this medium to get the Marathwada 

University named after Dr. Babasaheb Ambedkar. Many had even sacrificed their lives to get the 

university named after Dr. Babasaheb Ambedkar. On 14th January 1994, the name of Marathwada 

University was changed to Dr. Babasaheb Ambedkar Marathwada University. In memory of this 
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historical inspiration, the Chaityagavaksha of No. 19 in Ajanta Caves was chosen as the entrance to 

the university. The Chaityagavaksha which gives light to the stupa or Buddha statue and keeps his 

thoughts alive, accepting such a Chaityagavaksha, a replica of this Chaityagavaksha was created by 

the followers of Dr. Babasaheb Ambedkar Marathwada University at its entrance. The purpose behind 

this should be to provide light to the students entering through the entrance and ensure their 

advancement in the field of education. (Figure 11.) 

Going further, Ambedkar followers also include the Ashoka Pillar and Ashoka Chakra as Dalit 

inspiration. The lion pillar found in Sanchi is seen installed in many parts of India and Maharashtra 

today, similarly, the toran of Sanchi Stupa has been accepted by the followers as a reminder of 

architecture or a masterpiece of that time. All the above changes are the influence of Buddhism on Dr. 

Babasaheb Ambedkar and the revival of Buddhist architecture through the Navayana sect. (Figure 

12-14.) 
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Abstract: 

Dr. B. R. Ambedkar believed that true freedom and equality were impossible without giving 

women the same rights, respect, and opportunities as men. His fight against caste and gender 

discrimination encouraged women to become educated, confident, and active in social change. This 

paper looks at how women in the Ambedkarite movement—from Ramabai Ambedkar, who supported 

and inspired her husband’s mission, to today’s leaders like Urmila Pawar and Ruth Manorama—have 

carried forward his message. It discusses how Ambedkar’s ideas helped women see education, self-

respect, and equality as tools for empowerment. These women have worked to end discrimination, 

promote education, and speak up for justice and dignity. The study also explains how Ambedkar 

feminism is different from mainstream feminism because it focuses on the combined struggles of 

caste, class, and gender. By exploring both history and present-day activism, the paper shows that 

Ambedkar’s vision of liberty, equality, and fraternity continues to guide Dalit women’s movements 

and inspire global efforts for gender justice. 

Keywords: Ambedkarite feminism, Dalit women, Ramabai Ambedkar, gender equality, social 

change, empowerment 

Introduction: 

Dr. Bhimrao Ramji Ambedkar, one of India’s greatest social reformers, believed that no society 

could be truly free or democratic without the equality of women. His work went far beyond fighting 

caste discrimination; it included a strong commitment to the liberation and empowerment of women. 

Ambedkar saw that both caste and patriarchy worked together to keep women, especially those from 

Dalit and marginalized communities, in a state of dependence and silence. He often said that the 

progress of its women could measure the progress of a community. This statement remains relevant 

even today, in a world still struggling with gender inequality, social injustice, and violence against 

women. 

Ambedkar’s movement was unique because it brought women into the center of social change. 

He did not see women merely as supporters of reform but as active participants and leaders. In his 

speeches to women’s groups, such as the Mahila Parishads, he encouraged them to become educated, 

self-reliant, and courageous. He believed that education was the most powerful tool to challenge both 

caste and gender oppression. For Ambedkar, women’s education was not just about literacy — it was 

about awakening self-respect, developing critical thinking, and building the confidence to stand up 

against injustice. 

The role of women in the Ambedkarite movement has evolved over time. From Ramabai 

Ambedkar, who silently supported her husband’s work during a period of immense hardship, to 

contemporary Dalit women leaders, writers, and activists like Urmila Pawar, Ruth Manorama, and 

others, the spirit of Ambedkar’s vision continues. These women have expanded the meaning of 

Ambedkarite feminism by linking the struggles of caste, gender, and class. Their activism and 

literature highlight how Dalit women experience multiple forms of discrimination and how they resist 

them through education, collective action, and creative expression. 

Literature Review 

Scholarly work on Dr. B. R. Ambedkar and gender equity has expanded over the years, showing 

how his social philosophy created a base for both Dalit and feminist thought in India. Ambedkar’s 
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writings reveal his deep concern for women’s rights and his belief that caste and gender oppression 

are closely linked. In The Rise and Fall of the Hindu Woman, Ambedkar (1951) argued that the 

subjugation of women in India was not natural but the result of social and religious customs that served 

the interests of patriarchy and caste. His rejection of the Manusmriti was both a symbolic and political 

act against the Brahmanical system that denied women equality and dignity. 

Scholars such as Sharmila Rege (2013) have highlighted that Ambedkar’s approach to women’s 

emancipation was intersectional long before the term became popular in global feminist theory. Rege 

described Ambedkar’s ideas as the foundation of “Dalit feminism,” a movement that connects gender 

justice with struggles against caste and class discrimination. She explained that Dalit women face a 

“triple burden” — of caste, class, and gender — which cannot be addressed by mainstream feminism 

alone. Ambedkar’s call for women’s education and public participation helped shape this 

intersectional approach. 

The work of Urmila Pawar and Meenakshi Moon (2008) in We Also Made History provides a powerful 

record of Dalit women’s contributions to the Ambedkarite struggle. Their book collects testimonies 

and memories of women who were active in the movement but often ignored in mainstream historical 

accounts. These stories show that Dalit women were not passive followers but strong participants who 

organized meetings, wrote articles, and fought for equal rights within their communities. Such 

narratives help us understand that the Ambedkarite movement was shaped equally by women’s voices. 

Gopal Guru (1995) has also contributed to the discussion by analyzing the politics of Dalit women’s 

activism. He pointed out that Dalit women’s experiences cannot be represented by either upper-caste 

feminism or male-centered Dalit politics. Their independent voice forms what he called the 

“autonomous Dalit women’s movement,” which continues Ambedkar’s spirit of equality. Guru’s work 

underlines that recognizing Dalit women’s leadership is essential for understanding social justice in 

India. 

In recent years, scholars like S. Anandhi (2020) and Sanghapali Aruna (2018) have connected 

Ambedkarite feminism with global gender movements. They show that Ambedkar’s ideas about 

equality and fraternity resonate with international debates on race, class, and gender. Dalit women 

activists today use Ambedkar’s message to speak about human rights, education, and representation, 

linking their struggles with those of marginalized women worldwide. 

Together, these studies demonstrate that Ambedkarite feminism is both historical and evolving. It 

draws from Ambedkar’s vision of equality but is continually redefined by Dalit women who face new 

challenges in education, employment, and social status. The literature makes it clear that 

understanding Ambedkar’s feminist vision requires recognizing the active and ongoing role of women 

— from Ramabai Ambedkar to the many leaders and writers who continue his legacy today. 

Ambedkar’s Vision and the Role of Women 

Dr. B. R. Ambedkar’s vision for society was built on three key values — liberty, equality, and 

fraternity. He believed that these principles could not be achieved unless women were free from the 

control of patriarchy and caste. For Ambedkar, the liberation of women was not a separate issue but 

an essential part of social democracy. He clearly said that “I measure the progress of a community by 

the degree of progress which women have achieved.” This statement reflected his belief that a society 

that keeps its women backward cannot be truly civilized. 

Ambedkar observed that the caste system worked by controlling women — especially their 

education, sexuality, and mobility. In his essay Castes in India: Their Mechanism, Genesis, and 

Development (1916), he explained that caste continued mainly through endogamy, or marriage within 

one’s own caste. He argued that the purpose of this practice was to control women’s choices and 

prevent the mixing of castes. Thus, the caste system could survive only by enforcing strict control 

over women. This insight was revolutionary because it connected gender inequality directly to the 

structure of caste — something earlier reformers often ignored. 

Ambedkar’s critique of patriarchy went beyond theory. He actively worked to change laws and 

policies that affected women. As the chairman of the Drafting Committee of the Indian 
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Constitution, he included key rights that protect women, such as equality before the law, non-

discrimination by the state, and equal opportunities in employment and education. He was also the 

main architect of the Hindu Code Bill, which aimed to give women rights to property, inheritance, 

and divorce — rights that were denied to them for centuries. Though the bill faced strong opposition 

and was not fully passed during his lifetime, it later influenced many reforms in Indian family law. 

Education was at the heart of Ambedkar’s vision for women’s empowerment. He believed that 

education was not just about reading and writing but about gaining the ability to think independently. 

Ambedkar encouraged women to study, work, and participate in politics. In his speeches to women’s 

groups, such as the All India Scheduled Castes Federation Women’s Conferences in the 1940s, he told 

women to “educate, organize, and agitate” — three words that became the foundation of the 

Ambedkarite movement. He reminded them that education was their weapon against oppression and 

that self-respect was their shield. 

Ambedkar’s personal respect for women was also visible in his own life. His wife, Ramabai 

Ambedkar, though not formally educated, was a symbol of quiet strength and support. She stood by 

him through poverty and hardship, allowing him to pursue his education and reform work. Ambedkar 

often spoke of her sacrifices and patience as an example of women’s endurance under social and 

economic pressure. After Ambedkar’s conversion to Buddhism in 1956, women played an important 

role in spreading the new religion among Dalit communities. Ambedkar saw Buddhism as a path of 

equality that rejected the caste system and respected women’s dignity. 

Ambedkar’s idea of women’s emancipation was not limited to legal reform; it was also moral 

and spiritual. He wanted women to develop a sense of self-worth and confidence. He often said that 

women must not depend on men to fight their battles; they should rise themselves through education 

and unity. His message gave women a new sense of identity — not as victims, but as agents of change. 

Women in the Ambedkarite Movement: From Ramabai Ambedkar to Contemporary Leaders 

The story of the Ambedkarite movement is not only the story of Dr. B. R. Ambedkar, but also of the 

many women who stood beside him and carried his ideas forward. From the silent strength of 

Ramabai Ambedkar to the outspoken activism of today’s Dalit women leaders, this movement 

shows how women have transformed Ambedkar’s vision into everyday action. 

Ramabai Ambedkar: The Foundation of Support and Strength 

Ramabai Ambedkar, often remembered as Ramai, was Dr. Ambedkar’s wife and companion 

during his most difficult years. Although  she did not have formal education, her emotional strength 

and patience made it possible for Ambedkar to complete his studies and reform work. Living through 

poverty and hardship, she took care of the family while Ambedkar focused on education and public 

service. Ambedkar often mentioned that without Ramabai’s sacrifices, he could not have achieved 

what he did. In this way, she represents the thousands of women who supported social reform silently, 

showing that women’s contributions are not always public but deeply significant. 

Ramabai’s life also symbolizes the struggles faced by Dalit women in early twentieth-century 

India. They faced not only gender discrimination but also the double burden of caste and poverty. 

Despite this, Ramabai’s resilience and compassion made her a source of inspiration for future 

Ambedkarite women. Many Dalit women later named their daughters “Ramai” as a mark of respect, 

linking her name with love, sacrifice, and inner strength. 

Women in Ambedkar’s Lifetime: Early Participants and Organizers 

During Ambedkar’s lifetime, many women became actively involved in his social and political 

movements. They attended meetings, organized events, and even led protests. Ambedkar encouraged 

women to participate in public life and express their opinions openly. He told them that without their 

participation, no social revolution could succeed. In his speeches to women’s groups, Ambedkar urged 

them to reject superstitions, become educated, and stand for their dignity. 

Women like Shantabai Dani, Sulochanabai Dongre, and Kashibai Navrange played important 

roles in the Scheduled Castes Federation and women’s associations. These women worked to spread 

awareness about education and social reform in Dalit communities. They also helped other women 
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understand their rights and encouraged them to fight against early marriage, dowry, and child 

marriage. Their activism planted the seeds of Dalit women’s collective action, which grew stronger 

after Ambedkar’s death in 1956. 

Post-Ambedkar Era: Dalit Women Claim Their Voice 

After Ambedkar’s passing, the Ambedkarite movement continued to grow, and women became 

even more visible as leaders, writers, and organizers. The 1970s and 1980s saw a rise in Dalit women’s 

literature and activism, which connected Ambedkar’s ideas with real-life experiences of caste and 

gender oppression. 

One of the key voices of this period was Urmila Pawar, whose writings and autobiography The 

Weave of My Life (2008) describe her journey as a Dalit woman and the importance of Ambedkar’s 

teachings in shaping her self-confidence. Along with Meenakshi Moon, she co-authored We Also 

Made History (2008), which documents the forgotten stories of women who participated in the 

Ambedkarite movement. This book made it clear that Dalit women were not only followers but also 

active makers of history. 

Another important figure is Ruth Manorama, a social activist who has worked nationally and 

internationally to highlight the struggles of Dalit women. She has spoken about how Ambedkar’s 

philosophy guides Dalit women’s fight for human rights, land ownership, and access to education. 

Her work connects the Dalit women’s movement in India with global struggles against racial and 

gender discrimination. 

Contemporary Leaders and Movements 

In recent decades, Ambedkarite women have become active in new forms of activism — through 

literature, politics, NGOs, and digital spaces. Writers like Baby Kamble, Bama Faustina, and Jyoti 

Lanjewar have used literature to describe the pain, courage, and dignity of Dalit women’s lives. Their 

works give voice to the unspoken experiences of generations of women. 

In politics and social work, organizations led by Dalit women are creating change at the 

grassroots level. Activists like Anand Teltumbde, Kiruba Munusamy, and Sanghapali Aruna represent 

a new generation of Ambedkarite feminists who use Ambedkar’s message to fight for equality in 

education, employment, and digital spaces. The use of social media and public campaigns has helped 

Dalit women connect across regions and share their struggles globally. 

These contemporary women leaders have transformed Ambedkar’s philosophy into a living, 

evolving movement. They are expanding the idea of feminism to include caste-based injustice, 

economic inequality, and the need for dignity in all areas of life. Through conferences, writings, and 

public advocacy, they remind society that the fight for women’s rights is not complete until every 

woman, regardless of caste or class, is treated with respect and equality 

Discussion and Analysis: Ambedkar’s Feminist Vision and Global Gender Struggles 

Dr. B. R. Ambedkar’s feminist ideas go far beyond the boundaries of India. His thoughts on 

gender justice, social equality, and human dignity connect deeply with global movements that fight 

against patriarchy, racism, and economic inequality. Although Ambedkar’s work began as a struggle 

for the rights of the oppressed castes in India, his vision of justice speaks to all women who face 

discrimination, marginalization, and social exclusion across the world. 

Ambedkar’s Feminism: Beyond Equality to Dignity 

Ambedkar’s feminism was not limited to demanding equal rights for women; it focused on 

restoring dignity and self-respect. He believed that real freedom could not exist without inner freedom 

— the freedom from fear, shame, and dependence. This makes his approach different from many 

Western feminist theories that mainly focus on equality in law or economics. Ambedkar’s feminism 

was intersectional long before the term became popular. He understood that a woman’s oppression 

could not be separated from her caste, class, or religion. 

In this way, Ambedkar’s thought resembles the ideas of global feminists like bell hooks and 

Angela Davis, who also connected gender struggles to issues of race and class. For Ambedkar, fighting 



Worldwide International Inter Disciplinary Research Journal (A Peer Reviewed Referred)   ISSN – 2454 - 7905 

Vol. I, ISSUE–CXXXVIII, 4th&5thDec.2025, SJIF Impact Factor: 8.542 Page -211 

patriarchy was not just about empowering individual women, but about transforming society itself. 

He envisioned a new social order where equality was not a privilege but a natural way of life. 

The Caste–Gender Connection: Ambedkar’s Unique Contribution 

One of Ambedkar’s most powerful contributions to feminist theory is his analysis of how caste 

and gender are linked. In Castes in India (1916), he argued that the caste system survives through the 

control of women’s sexuality, especially through restrictions on marriage. By enforcing endogamy — 

marriage within the same caste — society controlled women’s choices and kept the caste hierarchy 

intact. 

This insight remains deeply relevant today, not just in India but in many parts of the world where 

women’s bodies become the site of social control. For example, in some communities, women face 

pressure to marry within religion or ethnicity; in others, their behavior and dress are strictly regulated. 

Ambedkar’s analysis helps us see how controlling women’s freedom helps maintain broader systems 

of inequality. His critique encourages feminists everywhere to study how gender oppression is tied to 

other forms of social hierarchy. 

Education and Self-Respect as Tools of Empowerment 

Ambedkar placed special importance on education as the key to liberation. His famous slogan 

— “Educate, Agitate, Organize” — remains a guiding principle for many gender justice movements 

around the world. He argued that without education, women cannot become aware of their rights or 

challenge social injustices. 

Today, this idea resonates strongly with global efforts to promote girls’ education, especially in 

countries where access to schooling is still unequal. Ambedkar’s message was not only about formal 

education but also about self-respect and confidence. He wanted women to believe in their own worth 

and to refuse to accept injustice as normal. This emotional and moral strength forms the foundation 

of feminist resistance even in modern contexts. 

Ambedkar and Contemporary Feminism 

In recent years, feminist scholars have revisited Ambedkar’s work to explore its connection with 

intersectional and postcolonial feminist theory. Scholars like Sharmila Rege, Gopal Guru, and Urvashi 

Butalia argue that Ambedkar’s writings on caste and patriarchy predate and enrich modern feminist 

frameworks. His insistence on linking economic, social, and spiritual freedom offers a more holistic 

view of liberation. 

For example, Ambedkar’s idea that “rights are meaningless without social equality” mirrors the 

argument made by global feminists who stress that true freedom must go beyond legal reforms. His 

demand for social and moral transformation continues to inspire feminist movements that address not 

only gender but also race, disability, and class-based inequalities. 

Relevance in Global Gender Struggles 

Ambedkar’s feminist vision speaks directly to many contemporary global struggles — from the 

fight against gender-based violence to movements like #MeToo and campaigns for equal pay and 

reproductive rights. His insistence that “justice is the soul of the Constitution” reminds activists that 

political change must come with social consciousness. 

In South Asia, Africa, and Latin America, many women from marginalized communities face 

discrimination that resembles caste-like exclusion. Ambedkar’s philosophy provides a moral and 

intellectual framework for such struggles. For instance, Dalit feminist movements in India, Black 

feminist movements in the U.S., and Indigenous women’s movements across the world share a 

common goal: to reclaim dignity and equality in societies that have long denied them both. 

Ambedkar’s emphasis on solidarity also mirrors the spirit of global feminist cooperation. He 

believed that oppressed people must unite across differences to challenge systems of domination. This 

is seen today in transnational alliances where women connect online and offline to demand justice. 

Ambedkar’s call to “organize” remains a timeless message for collective empowerment. 
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Continuing Challenges 

Even though Ambedkar’s vision was revolutionary, many of the problems he identified still 

exist. Women continue to face violence, wage inequality, and underrepresentation in politics and 

leadership. Caste-based and racial discrimination persist in both open and subtle ways. However, 

Ambedkarite women leaders today — such as activists, writers, and educators — are carrying his 

vision forward. They remind us that progress is not only about legal equality but also about changing 

mindsets, institutions, and cultural values 
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Abstract: 

Dr. B. R. Ambedkar stands as one of the most transformative figures in modern Indian history—

a “Yug Pravartak,” or epoch-maker, whose intellectual, social, and political contributions reshaped 

the foundations of Indian society. This research paper examines the multidimensional aspects of Dr. 

Ambedkar’s personality and philosophy, highlighting his moral virtues, educational excellence, 

struggles against caste discrimination, constitutional leadership, and pioneering work toward social 

democracy. The paper further analyzes how his principles of knowledge, equality, and compassion 

continue to influence contemporary social reform movements. 

Keywords: Ambedkar; Yug Pravartak; Social Reform; Caste System; Education; Human Rights; 

Indian Constitution; Equality; Democracy; Social Justice. 

Introduction: 

Dr. Bhimrao Ramji Ambedkar’s life and work represent an era of radical transformation based 

on the ideals of justice, equality, and human dignity. From childhood adversity to becoming the 

principal architect of the Indian Constitution, Dr. Ambedkar’s journey reflects the making of a true 

“Yug Pravartak.” His personality embodied five key virtues Vidya (knowledge), Prajna (wisdom), 

Karuna (compassion), Shīla (morality), and Maitri (friendship) which collectively shaped his vision 

for a more humane and egalitarian society. 

Methodology: 

This study adopts a qualitative, descriptive, and analytical research approach to examine Dr. B. R. 

Ambedkar’s role as a “Yug Pravartak.” The research relies entirely on secondary data such as books, 

scholarly articles, speeches, biographies, and historical documents related to Ambedkar’s life and 

thought. These sources are analyzed using socio-historical and philosophical frameworks to 

understand his contributions to education, social reform, and constitutional development. The 

interpretation focuses on synthesizing key themes from Ambedkar’s writings and contemporary 

scholarship. This methodology provides a comprehensive and context-rich understanding of why 

Ambedkar stands as an epoch-making figure in modern India. 

Objectives: 

1. To analyze Dr. B. R. Ambedkar’s educational, social, and constitutional contributions that 

establish him as a “Yug Pravartak.” 

2. To examine the key influences, values, and experiences that shaped his philosophy of equality, 

democracy, and human dignity. 

3. To assess Ambedkar’s enduring impact on India’s socio-political transformation and the 

empowerment of marginalized communities. 

Early Life and Educational Journey 

Born on 14 April 1891, Ambedkar faced systemic caste discrimination from his earliest years. 

His father, Ramji Sakpal, served as a Subedar in the East India Company’s army and later taught in a 

military school, inspiring Ambedkar’s commitment to education. 

A scholarship from Maharaja Sayajirao Gaekwad of Baroda enabled Ambedkar to pursue higher 

studies abroad. Between 1913 and 1915, he studied at Columbia University, writing on ancient Indian 

commerce and laying the foundation for his ideas on economic development. Guided by economist 

Edwin Seligman, he earned a Ph.D. in 1917. Later, he taught Political Economy at Sydenham College, 

Mumbai. 

Despite adversity, Ambedkar emerged as one of India’s most educated leaders, shaping national 

debates on economics, labour rights, and democratic governance. 
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Ambedkar as a Visionary Thinker and Social Reformer 

Ambedkar’s philosophy was grounded in rationality, equality, and moral courage. He 

emphasized that education must cultivate social democracy, not merely literacy. His efforts aimed at 

replacing blind faith and superstition with scientific reasoning and knowledge. 

Fight Against Caste and Untouchability 

Ambedkar powerfully critiqued the caste system, describing it as “a division of labourers.” As 

Chairman of the Drafting Committee of the Indian Constitution, he ensured the inclusion of Article 

17, abolishing untouchability, later reinforced by the Protection of Civil Rights Act (1955). 

He argued that India could not progress without eliminating caste hierarchies. His reform 

movements sought to reshape social attitudes and promote dignity and equality for the marginalized. 

Philosophical Influences 

Ambedkar drew inspiration from three great teachers: 

1. Buddha – for compassion and ethical living, 

2. Kabir – for his challenge to orthodoxy, and 

3. Jyotiba Phule – for education and social equality. 

These influences shaped Ambedkar’s belief that “knowledge is the basis of human liberation,” 

making education accessible to all. 

Democratic and Constitutional Vision 

Ambedkar’s constitutional philosophy emphasized: 

• Justice: social, economic, and political 

• Liberty: thought, expression, faith 

• Equality: status and opportunity 

• Fraternity: dignity and national unity 

He viewed democracy as a way of life, rooted in constitutional morality and mutual respect. 

Ambedkar as a “Yug Pravartak” 

Ambedkar is rightfully called a “Yug Pravartak” because he ushered in a new age of: 

• Social equality through legal reform 

• Educational revolution 

• Human rights consciousness 

• Scientific and rational thinking 

• Democratic governance and constitutionalism 

His intellectual depth and unwavering commitment to justice reshaped the moral and political 

fabric of India. 

Conclusion 

Dr. Bhimrao Ramji Ambedkar was a visionary leader, profound scholar, and epoch-maker 

whose contributions to Indian society remain unparalleled. He sowed the seeds of equality, human 

dignity, and social justice during colonial oppression. As the architect of the Indian Constitution and 

a tireless champion of human rights, Ambedkar’s legacy remains timeless—a guiding light for 

generations striving toward a more just and democratic India. 
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Abstract 

The paper redefines the concept of communication philosophy by Dr. B. R. Ambedkar to serve 

as a foundational tool of current day Corporate Social Responsibility (CSR) communication. Based 

on the qualitative textual and theoretical study of the key writings of Ambedkar, the study highlights 

three ethics dimensions in the form of truth as organizational integrity, moral accountability, and 

dialogic responsibility, which fulfil the definition of communication as a moral act and not as a 

managerial role. The study develops the Ambedkarite Communicative Responsibility (ACR) model 

by aligning these Ambedkarian principles with the known CSR and communication ethics models, 

such as those of Carroll, Freeman, and Habermas. The ACR model goes further to promote a 

postcolonial and normative paradigm that conceptualizes view such that corporate communication is 

an ethical justification process, which is rooted on conscience, transparency, and participatory 

dialogue. This framework also generalizes the discourse of CSR globally, which is to incorporate 

moral philosophy into communicative ethics, a contribution to the scholarly field and a practical 

direction at configuring the ethical legitimacy of organizational communications. The results 

reestablish that Ambedkar is a current theorist of communicative justice as well as making him an 

indispensable figure in modern arguments about corporate morality, dialogue, and responsibility. 

Keywords: Ambedkar, Corporate Social Responsibility, Communication Ethics, Moral 

Accountability, Dialogic Responsibility, Transparency 

1. Introduction 

With an increasing distrust of corporate intention in the modern world, the moral validity of 

communication has come to the center of perception-trust of the institution. Corporate Social 

Responsibility (CSR) has become one of the primary formats of explaining the ethical responsibilities 

of business enterprises, but the bulk of its application is limited to managerial reporting, branding, and 

image building (Cornelissen, 2020; Ihlen, Bartlett, and May, 2011). Although a lot of literature has 

existed on ethical communication, there remains a disconnect regarding this between the instrumental 

aims of corporate communication and the philosophical profundity of moral rationality that ought to 

inform the discourse. It is on this loose ground that the intellectual legacy of Dr. Bhimrao Ramji 

Ambedkar presents an excellent but underutilized source of reconsideration on the moral basis of 

organizational communication. Ambedkar was primarily revered as the author of the Indian 

Constitution as well as an exemplary social reformer; nevertheless, he was a sophisticated theorist of 

ethical communication and politics and moral responsibility (Zelliot, 2004; Rodrigues, 2002). His 

works express a discourse philosophy based on veracity, rational thought, and moral conscience -

ethics that appeal to and in a measure predict modern models of CSR communications. 

The theoretic issue that the paper will deal with is the superficial nature of a great proportion of 

recent CSR communication. Most companies put forward CSR as an act instead of an ethical 

undertaking, they tend to focus on agreement and image more than ethical involvement (Banerjee, 

2011; Matten and Moon, 2008). Global reporting initiatives (like the United Nations Global Compact 

and Global Reporting Initiative) offer transparency and accountability, but in many cases, do not have 

a well-developed moral philosophy that ties ethical communication and the actual values that are 

practiced, namely, justice, equality, and truth. Ambedkar philosophy of communicative ideas provides 

a point of contact between Hegelian and postmodernism ideals that helps to close this divide by 

offering a normative basis of responsible communication that views dialogue as a moral practice but 
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does not as a strategic management. By achieving democracy through a perspective that democracy 

is a way of associated living, he puts communication at the core of ethical coexistence (Ambedkar, 

1948/2014), which makes it a crucial channel through which institutional morality and popular 

confidence are achieved. 

This research hence hypothesizes that the communicative ethics, as put forth by Ambedkar, 

which are based on truth, accountability, and dialogue, can be used as the forerunners of contemporary 

CSR and corporate communication ethics. A qualitative, interpretive approach in which a thematic 

and a comparative examination are combined makes the study reconstitute the main ethical themes of 

Ambedkar of his major works such as Annihilation of Caste (1936), States and Minorities (1947), and 

The Buddha and His Dhamma (1957) and reconcile these themes to the traditional models of CSR 

(Carroll, 1991) four-part model, the stakeholder theory presented by Freeman (1984), and the 

discourse ethics introduced by Habermas The research results in the creation of the Ambedkarite 

Communicative Responsibility (ACR) model a three-part model comprising of ethical integrity, moral 

accountability, and dialogic responsibility. The model places Ambedkar in not just a political thinker, 

but a moral philosopher of communication in which his thought anticipates the ethical requirements 

of CSR in the twenty-first century. 

This study is important because it has an interdisciplinary and postcolonial contribution. The 

paper highlights how the Western-centric frame of modern ethical frameworks must be contested with 

an alternative, pluralistic, and globally integrative sense of communicative ethics by imposing the 

moral philosophy of Ambedkar on the study of CSR communication (Kapoor, 2021; Banerjee, 2011). 

It further promotes a transition between the procedural and the moral communication - CSR is no 

longer a device of institutional legitimacy but a moral justification practice. ACR system thus provides 

a way of analysing corporate communication practices in terms of moral conscience and offers a 

theoretical and practical guidance to scholars, policymakers, and corporate entities in an effort to align 

communication with purpose of ethical intent. Finally, the current research establishes that the 

philosophy of communication developed by Ambedkar as based on the pillars of truth, justice, and 

dialogue is timeless in its applicability to the redesign of corporate responsibility and communicative 

ethics in an intricate global order. 

2. Related Work 

The Corporate Social Responsibility (CSR) communication literature sources are significant 

knowledge on stakeholder engagement, transparency, and institutional background. Nevertheless, it 

also brings up the consistency of gaps in the ethical principles of communication, normative standards 

of dialogue and contextuality. As a case in point, Morsing and Schultz (2006) develop a stakeholder 

communication typology, information, response, involvement, in which they insist that organisations 

should cease messaging stakeholders and engage them. Engagement is emphasized by their work but 

has little moral basis behind the argument that stakeholder involvement is a moral action as opposed 

to being a strategic one. In the meantime, Jamali and Mirshak (2007) discuss CSR within the 

framework of developing countries and discover that the CSR practices are still heavily charitable and 

vaguely institutionalised. This implies that there may be a lapse in normative systems which are 

suitable in non-Western organisational structures. Moreover, transparency and greenwashing research 

results suggest that increased disclosure is not necessarily the same as ethical communication (Lyon 

and Montgomery, 2015), whereas the dialogue between stakeholders has been mentioned, as unethical 

in terms of normative content (Greenwood, 2007). These strands reveal the necessity of ethically 

grounded and dialogically rigorous and globally inclusive CSR communication models. 

Table 1. CSR Communication Literature — Key Contributions and Gaps 

Author(s) & 

Year 
Focus / Claim 

Method / 

Scope 
Core Finding Research Gap 

Morsing & 

Schultz 

(2006) 

Three CSR 

communication 

strategies 

Conceptual / 

case-

illustrative 

Advocates 

stakeholder 

Lacks explicit moral 

criteria for 
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(information → 

response → 

involvement) 

involvement for 

legitimacy 

involvement and 

ethical justification 

Jamali 

&Mirshak 

(2007) 

CSR in developing 

country context—

CSR still 

philanthropic and 

weakly 

institutionalised 

Empirical 

(Lebanon) 

CSR practices 

loosely organised, 

context-specific 

Minimal normative 

framework for CSR 

communication in 

non-Western 

contexts 

Greenwood 

(2007) 

Stakeholder 

engagement is 

morally ambiguous 

Conceptual 

critique 

Engagement by 

itself is not ethical 

Absence of 

normative or ethical 

benchmarks for 

“responsible” 

engagement 

Lyon & 

Montgomery 

(2015) 

Transparency and 

disclosure may mask 

strategic 

greenwashing 

Review / 

theoretical 

modelling 

Disclosure alone 

does not ensure 

ethical 

communicative 

practice 

Need for epistemic 

basis of truth in CSR 

communication 

 Research Gaps and How the ACR Framework Addresses Them 

From this review, several research gaps emerge: 

1. The lack of moral justification for stakeholder involvement in CSR communication (Morsing 

& Schultz, 2006). 

2. The absence of a normative, ethically grounded framework for stakeholder dialogue and 

engagement (Greenwood, 2007). 

3. The tendency for transparency to be treated as a strategic rather than truth-based 

communicative act (Lyon & Montgomery, 2015). 

4. The limited development of post-Western, context-sensitive ethical models of CSR 

communication, especially in developing countries (Jamali &Mirshak, 2007). 

The gap is directly addressed by the suggested Ambedkarite Communicative Responsibility 

(ACR) framework, which provides an ethical-philosophical foundation of CSR communication based 

on the truth, moral responsibility, and dialogic responsibility. First, the dimension of Ethical Integrity 

re-focuses communication on truth as an epistemic imperative, which is a response to the 

transparency/greenwashing gap. Second, the gap in moral justification is bridged by redefining 

Stakeholder responsibility as strategic engagement with a sense of Moral Accountability. Third, 

Dialogic Responsibility breaks the normative benchmark gap between involvement and participatory 

moral discourse by making stakeholder dialogue participatory. The ACR framework makes the use of 

a non-Western philosopher (Ambedkar) in promoting a contextually sensitive and globally 

comprehensive model of CSR communication, thereby answering the call of post-Western ethical 

premises. 

Methodology  

To examine the relevance of the communicational ethics of the late Dr. B. R. Ambedkar in a 

way that his ethics can be seen as a pre-historic version of the current day concept of Corporate Social 

Responsibility (CSR), the methodological framework of this study is created. The method used has 

been a qualitative and text-based one due to the philosophical and interpretive character of the quest. 

The approach combines the themes analysis, content validation and comparative theoretical mapping 

to discover, define and contextualize the communicative ethics of Ambedkar into the large discourse 

of CSR and corporate communication. The methodology guarantees analytical soundness, interpretive 

rigor and theoretically consistency in developing the support of the Communicative Responsibility 

(ACR) model of Ambedkar. 
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The present study is an interpretive and qualitative one. I consider the main works of Ambedkar 

as a first-hand source of an analytical approach of the subject and subsequently identify the ethical-

communicative principles brought out by comparison with existing theories of CSR/organizational-

communication theories. It is a theory building approach, not a hypothesis testing one like the 

development of my conceptual model which presents Ambedkarite Communicative Responsibility 

(ACR) (Braun and Clarke, 2006; Alvesson and Sköldberg, 2018).The main corpus is the section of 

the economic-institutional and ethical work of Ambedkar being most relevant to the issue of 

organizational responsibility and public reasoning, The Problem of the Rupee (1923), and two 

volumes of Dr. Babasaheb Ambedkar: Writings and Speeches (editions of Government of India), and 

the essay Buddha or Karl Marx (1956). They are supported by canonical theories of both CSR and 

corporate communication (Carroll, 1991; Freeman, 1984; Cornelissen, 2020/2023) and discourse-

ethics (Habermas, 1984) foundations. Selection admits scholarly editions and publisher or institutional 

materials (archive, ministry series, university/academic presses). 

Table 12 Corpus overview (primary sources) 

Text Type Rationale 

Ambedkar, The Problem of 

the Rupee (1923) 

Book Normative stance on monetary governance and public 

accountability; rich for “truth/accuracy” norms in public 

communication.  

Ambedkar, Writings and 

Speeches (Govt. of India 

volumes) 

Critical 

editions 

Authoritative source for policy speeches/memoranda on 

institutional obligations and democratic reasoning.  

Ambedkar, “Buddha or 

Karl Marx” (1956) 

Essay Ethical foundation (reason + compassion) that grounds a 

communication ethic beyond instrumental PR.  

The paper uses the six steps of thematic analysis proposed by Braun and Clarke (2006) that 

include familiarization, coding, generation of themes, review, definition and naming, and reporting of 

the texts of Ambedkar to uncover recurrent themes of communicative-ethical motifs in his works 

including truthfulness, accountability, and dialogic justification. In order to make the management of 

the textual materials more systematic and transparent, the analysis also uses the three content-analytic 

principles of unitizing, reliability, and traceability introduced by Krippendorff (2019), modified to fit 

the task of interpretation, as opposed to frequency. A comparative theoretical mapping is done. The 

formulated emergent-Ambedkarian themes are fitted with the popular CSR and communications-

corporate-communication frameworks, such as the four-part CSR schema, stakeholder approach, as 

proposed by Freeman (1984) and the synthesis on CSR communication by Ihlen, Bartlett, and May 

(2011). This abductive move evaluates these two points of convergence (transparency is the truth 

claims) and tension (instrumentalism of reputations as opposed to the moral motivation). The model 

of the Ambedkarite Communicative Responsibility (ACR) is expressed by combining both the 

recognized Ambedkarian themes, as well as by Habermas (1984) criteria of discourse-ethics validity 

claims, truth, rightness, and sincerity. The above three-part normative model is suggested as the three 

sensitizing concepts to be used in future empirical research regarding CSR communication. 

Table 3. Coding frame → theoretical mapping 

Code (from 

Ambedkar) 
Thematic cluster Mapped construct 

Accuracy in policy 

argument 
Truth/Integrity 

Transparency; verifiability in CSR reporting 

(Carroll, 1991; Cornelissen, 2020/2023). 

Duty to public 

interest 

Moral 

Accountability 

Non-instrumental responsibility to stakeholders 

(Freeman, 1984; Ihlen et al., 2011). 

Reason-guided 

persuasion 

Dialogic 

Responsibility 

Stakeholder dialogue and deliberation (Habermas, 

1984; Ihlen et al., 2011). 
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Figure 1. Workflow of the analytical process leading to the Ambedkarite Communicative Responsibility 

(ACR) model 

The methodology will integrate the interpretation of the text and theoretical synthesis to transfer 

the moral argument provided by Ambedkar into a theoretical framework that can be used in CSR 

communication. The systematized, thematic analysis of data, comparative correspondence with the 

developed CSR theories, and discourse-ethical syntheses allow developing the ACR model, which 

includes Ethical Integrity, Moral Accountability, and Dialogic Responsibility. The methodology does 

not just preserve the scholarly rigor, but also connects the historical-philosophical insights of 

Ambedkar to the current issues of the communication-ethics debate and the institutional responsibility. 

4. Results 

The critique of the key works by Dr. B. R. Ambedkar demonstrates that there is a moralized 

philosophy of communication expected to embark upon various principles of modern-day Corporate 

Social Responsibility (CSR). A qualitative thematic study with complementary theoretical mapping 

revealed three pillars of ethical orientation that are definitively repeated in the thought of Ambedkar, 

namely truth as the integrity of organization, moral responsibility of institutions, and dialogic 

responsibility. All these orientations are part of the ethical premise that what this paper conceptualizes 

as the Ambedkarite Communicative Responsibility (ACR) framework: a framework redefining 

communication as an organizational tool, but moral process and a key factor to social legitimacy. 

4.2 Emergent Communicative–Ethical Themes 

Thematic analysis was done on the contributions of Ambedkar with The Problem of the Rupee 

(1923), States and Minorities (1947) and Buddha or Karl Marx (1956) and revealed his idea of 

communication was inseparable with ethical reasoning. On numerous occasions, Ambedkar clearly 

stated that the viability of any institution, be it a political or economic institution is determined through 

the moral credibility of such an institution and thus, such moral credibility is ensured through the 

honesty and transparency of communication. It was noted in the analysis that to Ambedkar truth was 

not a rhetoric tool, but a social one which entrenched trust among the masses. His interpretation of 
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responsibility was beyond bureaucratic accountability. One of the ways in which Ambedkar 

envisioned the state of institutions was as moral beings whose communicative action would be a 

service to common good and not self-interest. He argued that ethics should lead in governance of 

organizations proposing such a model of organization governance in the book titled States and 

Minorities (1947), he argued that the state enterprises should be guided by the conscience of the people 

and not by the profit motive. Ambedkar developed the idea of democracy as a form of associated 

living so that rational dialogues and deliberation became the moral nature of communication. The 

conversation according to him, was a communicative and ethical imperative- a kind of the show of 

respect, equality, and a logical involvement. Table 1 summarizes these thematic patterns and is used 

to capture the emergent constructs of communicative-ethical underpinnings of the vision of 

institutional communication by Ambedkar. 

Table 4. Emergent Communicative–Ethical Themes in Ambedkar’s Writings 

Theme Interpretive Description Illustrative Source 

Truth as 

Organizational 

Integrity 

Truthful and reasoned 

communication as the foundation 

of institutional legitimacy. 

The Problem of the Rupee (1923): “No 

institution can survive whose 

foundations are laid upon falsehood or 

ignorance.” 

Moral 

Accountability of 

Institutions 

Responsibility as an ethical duty 

to serve the public conscience 

rather than private profit. 

States and Minorities (1947): Proposal 

for socially guided state enterprises. 

Dialogic 

Responsibility 

Communication as a 

participatory, deliberative, and 

ethical process central to 

democracy. 

Annihilation of Caste (1936): Critique 

of hierarchical authority; advocacy of 

reasoned dialogue. 

These findings demonstrate that Ambedkar’s ethical thought positions communication as the 

central mechanism through which institutions enact moral responsibility. 

4.3 Comparative Mapping with CSR Frameworks 

After defining these themes, they were contrasted with already known models of CSR and 

corporate communication such as the model of the corporate responsibility offered by Carroll (1991), 

the theory of stakeholder created by Freeman (1984), and the model of communication management 

proposed by Cornelissen (2020). The comparison has found out that the moral categories of Ambedkar 

are precursors of important dimensions of CSR yet were more ethical-oriented. The Ambedkarian 

concept of truth as integrity is similar to the CSR concept of transparency. They both acknowledge 

the importance of honesty in communication to the society, but Ambedkar goes further to confirm this 

aspect by demanding that truth is not a strategic, but a moral commandment. Similarly, his theory of 

moral responsibility concurs with the theme of stakeholder theory of the importance of being ethically 

responsible towards society but adds a philosophical foundation of responsibility based on duty, and 

not reciprocity. lastly, his focus on the dialogic responsibility overlaps the requirement of CSR to 

engage with stakeholders but sets itself apart with dialogue as a part of a moral scheme of equality 

and reason. 

Table 5. Alignment between Ambedkar’s Communicative Ethics and CSR Constructs 

Ambedkarian 

Principle 
CSR/Communication Framework Point of Convergence 

Truth as 

Integrity 

CSR principle of transparency and ethical 

reporting (Carroll, 1991; Cornelissen, 2020) 

Both stress truthful 

communication as essential to 

legitimacy. 

Moral 

Accountability 
Stakeholder responsibility (Freeman, 1984) 

Both define responsibility as 

moral stewardship beyond 

compliance. 



Worldwide International Inter Disciplinary Research Journal (A Peer Reviewed Referred)   ISSN – 2454 - 7905 

Vol. I, ISSUE–CXXXVIII, 4th&5thDec.2025, SJIF Impact Factor: 8.542 Page -221 

Dialogic 

Responsibility 

Stakeholder dialogue and participatory 

ethics (Ihlen, Bartlett, & May, 2011; 

Habermas, 1984) 

Both regard dialogue as the 

moral foundation of ethical 

relations. 

The comparative analysis thus situates Ambedkar as a proto-theorist of communicative ethics 

whose framework offers a moral vocabulary to CSR that surpasses its managerial and instrumental 

focus. 

4.4 Development of the Ambedkarite Communicative Responsibility (ACR) Model 

Owing to the comprehensive overview of the above findings, the study created the Ambedkarite 

Communicative Responsibility (ACR) model. This model is a summary of the threefold moral vision 

of communication by Ambedkar and incorporates it with the current CSR discourse. The ACR model 

takes communication as a moral practice of institutional existence, with ethical integrity, moral 

accountability, and dialogic responsibility being mutually dependent aspects. 

Table 6. Dimensions of the Ambedkarite Communicative Responsibility (ACR) Model 

Dimension Definition CSR Parallel 

Ethical Integrity 
Communication grounded in truth, 

rationality, and verifiable evidence. 

Transparency and truthfulness 

in CSR reporting. 

Moral 

Accountability 

The moral obligation of institutions to act as 

responsible agents of public good. 

Stakeholder responsibility and 

ethical governance. 

Dialogic 

Responsibility 

The commitment to participatory, respectful, 

and rational communication with the 

community. 

Stakeholder engagement and 

dialogic communication. 

Together, these dimensions reframe CSR communication as an ethical relationship between 

institutions and society—a transformation from compliance-based responsibility to conscience-driven 

morality. 

4.5 Conceptual Visualization of Findings 

Figure 2 illustrates the connections between the ethical grounds provided by Ambedkar, the 

contemporary CSR theories and the synthesized ACR model. This is in contrast to a linear flowchart, 

since this diagram provides a network of the three domains that interdepend upon each other, in the 

sense that the concept and analysis of CSR ethics and the idea of Ambedkar are united to create the 

conceptual space of the ACR framework. 

 



Worldwide International Inter Disciplinary Research Journal (A Peer Reviewed Referred)   ISSN – 2454 - 7905 

Vol. I, ISSUE–CXXXVIII, 4th&5thDec.2025, SJIF Impact Factor: 8.542 Page -222 

 Figure 2. Theoretical correlation of the communicative ethics of Ambedkar, contemporary CSR principles, 

and the consequent ACR model. 

The diagram underscores the fact that all three ethical grounds put forward by Ambedkar are 

not isolating factors but overlap in the CSR theory and create a rational system of moral 

communication in the institutions.Theresults indicate that the philosophy of Ambedkar presents an 

indigenous and globally appealing model of normative grounds in relation to CSR communication 

ethics. His view of truth as a moral responsibility, accountability as ethical responsibility, and dialogue 

as participatory rationality is a whole communication ethic. In contrast to the contemporary CSR 

models that are inclined to focus on strategic communication and stakeholder management, the model 

by Ambedkar shifts responsibility towards the ethical motivation and the conscience of the people. 

His communicative ethics, in this regard, are not a criticism of CSR, but rather a moral enrichment of 

its philosophical foundation.The findings prove that the communicative ethics of Ambedkar anticipate 

the most important values of CSR, but their moral rationalism is provided with greater accuracy. The 

three interrelated areas, such as ethical integrity, moral accountability, and dialogic responsibility, are 

united into the concept of the Ambedkarite Communicative Responsibility (ACR) model. This 

framework reinstates CSR communication as a dialogical, ethical and truthful practice. In the 

perspective of Ambedkar, communication is not a management strategy but a moral contract that 

emphasizes institutional legitimacy and social justice. 

5. Discussion 

The study outcomes prove that the communicative philosophy of Dr. B. R. Ambedkar offers a 

unique moral basis, which prefigures various major principles of contemporary Corporate Social 

Responsibility (CSR) communication. The focus on truth and moral responsibility and dialogic 

communication made by Ambedkar contributes to the definition of communication as a moral activity 

and not a managersial activity. His concepts when combined with the traditional CSR paradigms 

namely, the model of corporate responsibilities which pursues Carroll (1991), stakeholder theory as 

described by Freeman (1984) and discourse ethics led by Habermas (1984) provide an ethical 

infrastructure which goes beyond instrumental and reputation-oriented corporate communication.  

The idea that Ambedkar develops of truth as organizational integrity is consistent with the 

principle of transparency that is the basis of most CSR and corporate reporting models. Nevertheless, 

as opposed to how Carroll (1991) or Cornelissen (2020) approaches the concept of transparency as a 

communicative expectation in responsible corporations, Ambedkar views the truth in the light of an 

epistemic and ethical expectation. The demands that social and institutional legitimacy be based on 

the reasoned and evidence-based discourse put communication as a process of moral verification 

instead of strategic disclosure. This redefinition means that the motive behind corporate transparency 

should not be driven by falling into law and a reputation should not be made by a sincere sense of 

honesty and moral thinking. Therefore, this structure by Ambedkar brings CSR communication 

beyond the performative accountability to ontological authenticity a communicative ethic of being 

honest instead of seeming transparent. 

Moral responsibility of the institutions is developed on the theme of accountability and is 

extended on the stakeholder theory of Freeman (1984), which states that a business owes duties to 

many parties other than shareholders. Ambedkar builds on this line of reasoning by re-conceptualizing 

responsibility as a kind of moral obligation, as opposed to reciprocity established by negotiation. His 

works imply that institutions do not only exist in the society, but on behalf of their society; therefore, 

their communicative behaviours should be in the interest of the society. This perception is a stark 

contrast of instrumentalist opinion on CSR that frequently rationalize that accountability is typically 

mediated either by market anticipation, social license, or brand image (Matten and Moon, 2008). The 

practicality of moral accountability is a moral state of existence in an institution and not a managerial 

achievement under the concept of Ambedkar. In the case of corporate communicators, this 

reorientation will necessitate communicative practices that are based on moral motivation and public 

conscience as opposed to the practice of appeasing the stakeholders.  
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The third element is the dialogic responsibility that provides a valuable addition to the discourse 

ethics tradition. Ethical communication as defined by Habermas (1984) refers to it, is a 

communication that satisfies the validity assertion of truth, rightness, and sincerity in a perfect speech 

situation. Ambedkar has predicted this style of democracy by setting it in a framework of moral and 

social liberation in his concept The issue of democracy in the style of an associated living. Dialogue 

is neither merely procedural nor merely ethical, though, according to Ambedkar, it is the process 

according to which the principles of equality and justice are achieved during communication. Such an 

opinion takes CSR communication beyond the stakeholder dialogue as a form of consultation or 

feedback (Ihlen, Bartlett, and May, 2011) and issues it as dialogue as an act of ethical interaction. 

Corporate communication that is informed by the ethics of Ambedkar, therefore, will need to go 

beyond tokenistic practices of engagement but rather foster deliberative, inclusive and rational 

dialogue that treats the stakeholders as moral agents. 

The factor of combining of the three dimensions; truth, accountability, and dialogue into one 

model called the Ambedkarite Communicative Responsibility (ACR) model is both a theoretical and 

practical contribution to the field. Theoreticalally, the ACR model is an extension of current CSR 

models with development of a moral-philosophical basis within communicative ethical framework. It 

provides a postcolonial re-thinking of corporate responsibility that prefigures moral rationalism, 

compassion and truth as defining instances of institutional legitimacy. In practice, the model is an 

invitation to a heuristic instrument of measuring communication practices in corporations: it 

encourages the organizations to analyze whether the communicative practices are ethically sound, 

ethically responsible, and dialogically open. This model therefore converts the CSR communication 

into managerial practice of persuasion into justification which is a moral practice. 

The ACR model defies the Western-centric thesis of the CSR theory because it establishes an 

aboriginal ethical philosophy into the discursive context of global communication. As pointed out by 

scholars like Banerjee (2011) and Kapoor (2021), mainstream CSR bodies have been criticized in 

homogenizing the Euro-American concept of ethics without referring to non-Western schools of 

thought. The communicative ethics of Ambedkar breaks this imbalance in showing how moral 

thinking of the Global South could explain universalizable rules of responsibility and justice. Through 

its contribution to the more pluralistic conception of worldwide corporate communication ethics and 

its additional basis on ethic, the analysis of the linkage between the philosophy of Ambedkar and the 

communication of a company involving creating a social responsibility policy helps create seen 

communication ethics in a more straightforward, ethical manner. 

The consequences of the findings to corporate communication pedagogy and practice are also 

implied. Incorporation of communication ethics of Ambedkar into the CSR programs might generate 

a more thoughtful, dialogic, and ethically concerned dialogue communication among upcoming 

professionals. Organizations, in their turn, can make the ACR model operational, as it preaches the 

transparent reporting processes, all-inclusive dialogues platforms, and ethical decision-making 

principles, that place more emphasis on the truth and fairness than on image management. This could 

help companies to establish genuine social legitimacy based on moral responsibility instead of 

transactional responsibility. 

It has been emphasized in the discussion that the communicative philosophy of Ambedkar 

provides a communication of CSR in modern days with a moral corrective take. His views on truth, 

moral obligation, and discussion reform the scope of morality of business responsibility. The 

understanding of these concepts within the framework of the ACS does not simply restore the CSR 

communication to the functional base of ethical persuasion; it also suffices to prove that the ideas of 

Ambedkar remain critical in the spheres of global discussion on the issues of moral governance, 

integrity within organisations, and communicative justice. 

6. Conclusion 

This paper concludes that Dr. B. R. Ambedkar communicative philosophy is a rich source of 

ethics that redefines the current Corporate Social Responsibility (CSR) communication. The 
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suggested model of corporate communication as an answer to the moral accountability model 

integrates his truth, moral accountability, and dialogue principles in suggesting a new model of trust 

and responsibility in corporate communication called the Ambedkarite Communicative Responsibility 

(ACR) model. The principles of accountability and transparency as moral agents in service of the 

greater good prescribe by the very conception of truth as organizational integrity that ambedkar 

proposes is that transparency is sought as an ethical obligation, and that institutions are to be viewed 

as moral agents. His focus on dialogic responsibility further turns the stakeholder engagement into a 

dialogue of mutual ethical discursiveness and not persuasion. A combination of these dimensions 

creates a postcolonial and philosophically sound perspective of CSR that goes beyond managerial 

paradigms and provides a universal but context-specific model of moral communications. More or 

less, the ACR framework confirms the persistence of Ambedkar as a theorist of communicative 

justice, whose ideas can inform corporations, academics, and policy-makers to more authentic, 

inclusive and ethics-oriented forms of communication in the twenty-first century. 
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Abstract: 

Ganpat Mahadev Jadhav, widely known by the popular epithet “Madke Buwa”, remains one of 

the most spirited yet under-documented figures in the Ambedkarite movement. Although largely 

absent from mainstream historiography, his remarkable journey—from an uneducated labourer, 

mechanic, and pottery seller to a courageous protector, trade unionist, and a powerful organizer—

reflects a unique form of leadership rooted in loyalty, sacrifice, and unwavering dedication to Dr. B.R. 

Ambedkar. This research paper examines the socio-historical trajectory of Madke Buwa, his evolving 

relationship with Ambedkar, his crucial contributions to early Dalit mobilisation in Mumbai, his role 

in labour movements, his position in the Scheduled Caste Federation, and his involvement in the 

organization of the Mahar Regiment during World War II. Drawing on textual references, oral 

histories, and documented biographical accounts, this study situates Madke Buwa within the broader 

framework of the Ambedkarite socio-political renaissance and highlights his unparalleled contribution 

to the cause of social justice in India. 

Keywords: Madke Buwa, Ganpat Mahadev Jadhav, Dr. B.R. Ambedkar, Scheduled Caste Federation, 

Labour Movement, Dalit History, Non-Brahmin Movement, Mahar Regiment, Ambedkarite Politics, 

Trade Unionism, Social Justice. 

1. Introduction:  

The history of the socio-political awakening of the oppressed communities in India is 

inseparable from the intellectual and activist legacy of Dr. B.R. Ambedkar. While Ambedkar’s 

leadership has been globally recognized, the contributions of lesser-known associates who formed the 

backbone of his movement remain largely underexplored. Among these, Madke Buwa occupies a 

distinct and extraordinary position. His life—marked by hardship, resilience, and extraordinary 

courage—serves as a compelling narrative of how marginalized individuals became transformative 

agents in Ambedkar’s struggle for equality. 

The present research reconstructs the life and contributions of Madke Buwa and critically 

evaluates his role as a trusted associate, protector, and organiser in Ambedkar’s movement. The paper 

relies primarily on autobiographical recollections, eyewitness accounts, and documented historical 

references, especially those preserved in the volume “Samakalin Sahakaryanchya Aathavaniatil Dr. 

Babasaheb Ambedkar” edited by Vijay Surwade. 

2. Early Life and Formation of Identity: 

Ganpat Mahadev Jadhav was born into a socio-economically marginalized community. 

Although formal education remained inaccessible to him, he demonstrated an early proficiency in 

mechanical skills and physical agility—traits that later shaped his leadership style. His famous 

nickname “Madke Buwa” emerged from his occupation as a pottery seller: 

Initially a follower of ascetic “buwa” traditions, he wore saffron robes. In 1928, a British 

employer, impressed by his mechanical skills, took him to Africa and appointed him as a boiler 

mechanic at a salary of Rs. 400 per month—an unusually high wage for the time. 

He returned to India in 1929 due to cultural alienation and discomfort with colonial authority. 

Upon his return, he began selling pots in Mumbai, earning him the lasting epithet “Madke Buwa”. His 

identity thus evolved through multiple socio-economic roles—labourer, mechanic, migrant worker, 

pot-seller—each shaping the determination and organisational discipline that defined his future 

activism. 
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3. Proximity to Dr. B.R. Ambedkar: The Emergence of a Trusted Associate: 

Madke Buwa lived in a small residence on the first floor of a chawl adjacent to Damodar Hall, 

the earliest office of Dr. Ambedkar in Mumbai. This proximity nurtured a deep and organic bond 

between the two. Before Ambedkar moved to Rajgruha in 1934, Damodar Hall served as the nucleus 

of: dailydiscussions,organisational planning,strategic meetings, and ideological development around 

caste emancipation and social reform. 

Madke Buwa actively participated in these early meetings and soon became one of Ambedkar’s 

most trusted companions. Despite being uneducated, he possessed: exceptionally progressive 

thinking, strong organisational instincts, disciplined lifestyle, and an unwavering commitment to 

Ambedkar’s mission. Ambedkar valued him not as a subordinate but as a dependable colleague whose 

integrity and loyalty were beyond question. 

4. Madke Buwa as Ambedkar’s Protector (“Bodyguard”): 

During the tense political climate leading up to the Poona Pact in 1932, Ambedkar faced: 

hostility from orthodox nationalists, organised threats, emotional blackmail through Gandhi’s fast, 

and potential risks to his life. Amidst such hostility, Madke Buwa followed Ambedkar like a shadow, 

guarding him discreetly and risking his own safety. His responsibilities included: monitoring 

suspicious movements, ensuring safe travel routes, managing crowds during public meetings, and 

defusing confrontational situations. 

His fearlessness and unwavering loyalty earned him the popular recognition as “Babasaheb’s 

bodyguard.” Whenever Ambedkar held meetings in Mumbai—be they large conferences, processions, 

rallies, or gatherings—Madke Buwa was almost always designated as either: President, or Chairman 

of the Reception Committee. This reflected his influence within the Ambedkarite organisation and 

Ambedkar’s absolute trust in him. 

5. Leadership within Labour and Trade Union Movements: 

The establishment of the Bombay Municipal Workers’ Union in 1934 marked a significant 

turning point in labour mobilisation among oppressed communities. Ambedkar became the President 

of the union, while Madke Buwa served as the Joint Secretary (Sahachitnis). 

His contributions included: organising municipal workers’ meetings, negotiating with officials, 

mobilising workers for strikes and demonstrations, structuring union committees, and maintaining 

discipline during protests. 

Despite the presence of several educated activists in Mumbai, Ambedkar appointed Madke 

Buwa as the Secretary of the Scheduled Caste Federation (Bombay Province)—a position requiring 

strategic decision-making and substantial administrative responsibility. This appointment alone 

testifies to his organisational competence and Ambedkar’s recognition of his capabilities. 

6. Role in Military Mobilisation: The Mahar Regiment : 

In the early 1940s, Ambedkar advocated before the Governor of Bombay for the re-

establishment of military recruitment for the Mahar community, whose martial history had been 

ignored after the British abolished Mahar battalions following World War I. 

Ambedkar argued that: the Mahars had bravely served the East India Company; their battalion was 

unjustly dissolved on economic pretexts; the onset of World War II justified their reinstatement. 

Due to Ambedkar’s persistent efforts, a new Mahar Regiment was sanctioned. In this critical 

mobilization drive, Madke Buwa was appointed as one of the: 

Recruitment Supervisors / Organising Officers, tasked with guiding Mahar youth to enlist in the armed 

forces. 

His role demonstrated: administrative competence, political reliability, influence among the masses, 

and Ambedkar’s absolute confidence in his organising ability. 

7. Personal Discipline, Lifestyle, and Character 

Despite minimal education, Madke Buwa carried himself with confidence, elegance, and 

dignity. His attire usually consisted of: a decorative black velvet cap, a fine dhotar, His signature in 
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Marathi was learned through practice, yet his progressive thinking surpassed that of many educated 

individuals. 

His personality reflected: simplicity combined with orderliness, courage combined with humility, 

discipline combined with compassion. 

To Ambedkar’s followers, he symbolized the possibilities that an “ordinary” individual could achieve 

through determination and dedication. 

8. Challenges, Jealousy, and Opposition : 

Madke Buwa’s closeness to Ambedkar inevitably invited jealousy from certain political 

aspirants and local leaders who resented his influence. Yet, Buwa never sought personal gain: he never 

pursued political office, never exploited his proximity to Ambedkar, never claimed credit for 

organisational achievements. 

His stature rested entirely on: sacrifice, loyalty, selfless service, and unwavering adherence to 

Ambedkarite ideology. 

9. Final Years and Sudden Demise 

Madke Buwa passed away on Sunday, 28 March 1948, at the age of 69, following a sudden 

heart attack at his Mumbai residence. 

At this time: Ambedkar was India’s Law Minister, deeply involved in drafting the Indian 

Constitution. 

Yet, upon receiving the news, Ambedkar sent a deeply emotional condolence message, stating:  “The 

death of Buwa has shocked me. A major worker of the Untouchables, a trade unionist, and an 

influential organiser of the Scheduled Caste Federation is no more.” 

Ambedkar expressed his desire that the message be read at the funeral procession. The message 

was publicly read at Worli Crematorium at 7 p.m., where Buwa’s mortal remains were cremated with 

full respect by the Samata Sainik Dal. 

10. Legacy and Historical Significance : 

Madke Buwa’s contribution extends beyond personal loyalty. He represents: the empowerment 

of the uneducated but conscious masses, grassroots leadership in the Ambedkarite movement,the spirit 

of fearless activism, the labour movement’s connection to social justice, the transformation of ordinary 

individuals into extraordinary leaders. 

His story challenges the elite-centric narratives of social reform and highlights the indispensable 

role of working-class leaders in the Ambedkarite transformation of Maharashtra. 

11. Conclusion: 

Madke Buwa stands as a symbol of unwavering commitment, political discipline, and fearless 

leadership within the Ambedkarite movement. His life demonstrates how marginalised individuals 

carved out leadership roles not through formal education but through determination, courage, and 

loyalty to a righteous cause. His legacy remains deeply embedded in the history of: Dalit mobilisation 

in Mumbai, Ambedkarite organisational structures, labour union movements, the establishment of the 

Mahar Regiment, and the preservation of Ambedkar’s safety during turbulent political times. This 

research reaffirms that Madke Buwa was not merely a bodyguard or an organiser but a pillar of 

Ambedkar’s movement—a figure whose life deserves greater recognition in the historiography of 

social justice movements in India. 
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Abstract:  

Dr. Babasaheb Ambedkar's thought is closely linked to the concepts of religion, morality and 

social justice. He viewed religion not from the perspective of superstition, ritual and theism, but from 

the perspective of human welfare, equality and morality. Ambedkar adopted India's ancient Buddhism 

and placed religion in a new social and moral framework - where Buddhism becomes a path of 

morality and social transformation rather than religious customs, traditions and rituals. Buddhism 

seeks to achieve world peace and the moral development of humanity through the values of 

compassion, wisdom and equality. This research examines the global moral relevance of Navayāna 

Buddhism from his perspective by conducting a philosophical and social analysis of Ambedkar's 

religious thoughts. This study shows that Ambedkar's Navayāna Dharma is not only a path to the 

salvation of the untouchables but can also be a guide to morality, human rights and peace at the global 

level.  

Key Words:  Buddha, Dhamma, Navayāna, untouchables, humanity, compassion. 

Introduction: 

Dr. Babasaheb Ambedkar's thoughts are attracting people not only in India but also all over 

the world in the modern era for study and for the purpose of research from a modern scientific 

perspective. In the 20th century in India, there was a period of British and social and religious 

inequality. It was during this period that Ambedkar's thoughts were formed. In India under British rule 

in the 20th century, along with the political freedom struggle, the ideological struggle of religion and 

moral conduct between British and Indian culture is seen. India's situation was very complex and 

changeable in the struggle for religion, customs, traditions, political and social rights, rights and 

freedom. By the end of the 19th century, the British had established their complete political control 

over India. On the one hand, the fight for political freedom and on the other hand, the Indian social 

reform movement, two streams of thought are visible in Indian history. The social reformers of that 

time thought that social reform in India was more necessary than political freedom. Dr. Babasaheb 

Ambedkar was one of them. He was not just a social reformer, but a promoter of modern humanism, 

equality and morality. In his view, religion is not just a spiritual or religious institution but a powerful 

tool for social restructuring. He had said, “The purpose of religion is to liberate man; not to enslave 

him.” From this perspective, he strongly condemned the unjust systems of traditional Hinduism — 

caste system, untouchability and inequality — and focused his attention on the moral values of 

Buddhism.  

The Navayana Buddhism that he embraced in 1956 redefined religion: it is not a path of 

individual salvation but of social liberation and moral revolution. In Navayana Buddhism, Ambedkar 

considered ‘Dhamma’, i.e. moral law, brotherhood, wisdom and compassion, as the pillars of social 

life. These values further underline the moral relevance of Navayana Buddhism in today’s global 

context — where war, inequality and moral degradation have increased. The aim of this research is to 

analyse Ambedkar's religious thoughts and show how Neo-Buddhism is an effective path to world 

peace, morality and equality. This study provides a moral and philosophical analysis of Ambedkar's 

ideas in the context of his writings, such as "Buddha and His Dhamma", "Annihilation of Caste", etc. 

Objectives: 

1. To analyse Ambedkar's religious thought philosophically — to discuss its relationship between 

religion, morality, and society. 
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2. To examine the fundamental principles of Navayana Buddhism (wisdom, compassion, 

equality, Dhamma) and their relationship to social change 

3. To explore the impact of Navayana Buddhism on modern society — especially in terms of 

social justice, women's equality, and human rights. 

4. To discuss the utility and international relevance of the principles of Navayana Buddhism in 

the context of world peace and morality. 

5. To examine whether Ambedkar's religious thought can provide moral guidance in today's 

multicultural and conflict-ridden world. 

Research Methodology: 

Ancient literature has been studied as a source of reference to write this research paper.  Along 

with qualitative and analytical methods have been used for this research. 

Literature Review: 

Dr. Babasaheb Ambedkar studied in a Western way. During this period, Indian society was 

deeply unequal. The caste system and the ideas of touchable and untouchable, aristocracy and lower-

class status, divided people into many casts, religions, and sects. Under British rule, Western education 

spread in India, and this had a great impact on Indian thinkers. Many social reformers began to realize 

that social reform was necessary before political freedom. Dr. Babasaheb Ambedkar was an important 

leader in this movement. He worked to bring social change and to reform Hinduism. In his book 

Revolution and Counter-Revolution, he explained that Hindu moral and religious ideas were based on 

the Vedas, Smritis, and Puranas. According to him, these texts are not truly ethical or religious. 

Considering their rules as moral or religious teachings only creates confusion between ethics, religion, 

and law1. 

According to Babasaheb, the real social reform is the complete restructuring of society. But 

Hinduism is more difficult to reform than any other religion because of caste discrimination, 

untouchability and many restrictions2. He says in his book ‘Annihilation of Caste’, ‘Social reform in 

India has fewer friends and more opponents. Without efficiency in the social sphere, it is not possible 

to make permanent progress in other spheres of life. Hindu society was not efficient due to the 

nuisance created by evil customs and constant efforts should be made to eradicate these undesirable 

customs’.3 Therefore, Dr. Babasaheb Ambedkar, with the role of reorganizing Hinduism anew, 

‘introduced the Hindu Code Bill in 1949 when he was the first Law Minister of independent India. 

The purpose of this Hindu Code Bill was to reform the laws in Hindu society and improve the 

condition of women. The condition of women in Indian society was also not good. Social reforms in 

traditions like child marriage, the practice of Sati, and the ban on female education were necessary 

and primary. It was not easy to reorganize a society that was under the influence of thousands of years 

of customs and traditions. Dr. Babasaheb Ambedkar was constantly in the role of this change. 

Religion in Ambedkar's Thought: 

“Religion is for man, not man for religion”. This declaration of Babasaheb attracted the whole 

world to him. At that time, the foundation of society was seen to be based on the ideas of religion and 

piety. From ancient times to modern times, human society has looked at the concept of religion by 

following the principles of conduct and thought. But Dr. Babasaheb Ambedkar tries to redefine 

religion. In his book 'Philosophy of Hinduism', he gives references to many Western philosophies 

regarding religion. In this book, Ambedkar explains the difference between religiosity and philosophy 

associated with religion. He makes this difference in terms of a religious householder obsessed with 

religiosity and a philosophical person. He makes the difference between religion and philosophy in 

such a way that philosophy tries to know the truth, while religion teaches us to love the truth. 

Philosophy is static, while religion is dynamic. Dr. Babasaheb Ambedkar says, 'I understand the 

meaning of religion as knowledge4'. Knowledge makes a person wise. With knowledge, a person 

follows the role of a thinker in his personal life and in society and follows comprehensive morality. 

Which can achieve social interest, social welfare and progressive development of the society. This is 

the thought of Dr. Babasaheb Ambedkar in the role of Indian social structure. His role was that there 
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should be a combination of religion and the cultivation of moral values. According to him, religion 

should be primarily a matter of principle and not of rules. The moment it degenerates into rules, the 

moment it ceases to be religion, because it ends the sense of responsibility which is the essence of 

religious action in the true sense. True religion is the foundation of society5. With the aim of 

restructuring and reforming the society, Dr. Ambedkar studied various religions in depth and decided 

to accept that religion which is based on knowledge and moral conduct. In this, he tested the ancient 

Buddhism of India. He started a religious revolution in the whole world by accepting Buddhism anew. 

He found the thought he wanted about religion in Buddhism. Buddhism is a religion based on the idea 

that keeping life pure is Dharma (Dhamma) and good deeds (actions) are the basis of the moral system 

of human life.  

Morality in Ambedkar's Thought: 

Dr. Babasaheb Ambedkar believed that the relationship between society and religion should 

be at the moral level. Ethics is the behaviour according to the ideals set by the society and the 

behaviour according to the individual's inclinations. Dr. Babasaheb Ambedkar, in his book 'Philosophy 

of Hinduism', presents such ideas about ethics that the human group in which a person lives has some 

common ethics. These ethics are common to all groups. They are recognized by that human group and 

such ethics are passed on from one generation to another. This type of ethics is called moral ethics. 

But he believes that the behaviour according to the inclinations of the individual is more than this, 

which is completely moral ethics. Because in this type of ethics, the individual has the right to choose 

what is good. The individual does not accept this type of ethics as inevitable or does not behave 

because it is approved by the society. He himself considers the value of the goals he has set and he is 

personally responsible for that ethics. He has accepted those moral values through thought. This 

conclusion attracts them to the ethics of Buddhism. Buddha gave a place to morality in his philosophy. 

Through this morality, every person makes his life happy, prosperous and progressive. If every person 

starts behaving or living with the same ethics and thoughts, social morality increases and there is scope 

for establishing brotherhood and equality in the society. As a result, peace and progress in the society 

increase. 

Buddhism and its ethical relevance in fostering global peace, morality, and equality: 

 Dr. Babasaheb Ambedkar strived to destroy the unequal system in the Indian society and create 

equal treatment, equality and brotherhood for all men and women. If he explored every religion and 

picked the one that focuses most on morality and equality, he would choose Buddhism. According to 

him, Buddhism is the only religion which teaches on the basis of morality and what actions should be 

taken for the welfare and happiness of the common man. Because by regulating one's moral and ethical 

conduct, one can cultivate inner peace and social peace. In this context, the ethical practices of 

Buddhism contribute significantly to enhancing the level of happiness, peace, and goodwill in human 

life. Buddhist philosophy provides the foundation for the ethical values of life and humanity in ancient 

India. For thousands of years, the untouchable community in Indian society was deprived of human 

welfare. The untouchable community had forgotten that we are human beings like other human beings, 

we also have the right and privilege to achieve knowledge and progress. Dr. Ambedkar made constant 

efforts to awaken people to their true identity. With a firm decision to convert, he embraced Buddhism 

on 14 October 1956 in Nagpur. This historic act helped re-establish Buddhism in India as a renewed 

religious tradition. According to him, Buddha's teachings of equality and brotherhood are beneficial 

to the entire world. Buddhist thought is a philosophy that contributes significantly to enhancing the 

level of happiness, peace, and goodwill in human life. Buddhist thought provides the foundation for 

the ethical values of life and humanity in ancient India. It contains the invaluable teachings of the 

Buddha, which teach peace and goodwill for all human beings. 
 Today, the entire world is beset by numerous crises. Human beings are living in a precarious 

state regarding economic, social, religious, and political matters, and their physical and mental balance 

is also compromised by the crisis of natural disasters. Human beings are seen increasing the level of 

hostility among themselves. By escalating conflicts over issues such as Naxalist, terrorism, religious 
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sectarianism, regionalism, imperialism, etc., humans are disrupting and losing social and inner peace. 

By harbouring false beliefs and misconceptions, mutual harmony is being destroyed. It seems that 

humanity is moving away from the path of truth. In such a situation, Buddhist literature shows the 

right path to such misguided people, which leads them on the path of virtue, friendship, goodwill and 

compassion. Essentially, Buddhist literature contains a philosophy that brings the lost back to the right 

path through the path of Dhamma. Today, Buddhist ideology is prevalent all over the world, which is 

full of peace and goodwill. Inspired by this ideology, some nations, states and people are on the path 

of progress.  
Conclusion: 

In Dr. Babasaheb Ambedkar's view, religion and morality are not separate but complementary. 

He viewed religion not from the traditional religious framework but from the perspective of social 

reconstruction and moral guidance. According to him, the true religion is that which gives freedom, 

equality and brotherhood to man; which does not promote discrimination, injustice and slavery among 

men. Ambedkar redefined religion in a new social sense through Navayana Buddhism. He brought the 

fundamental principles of Buddhism, such as Compassion, Wisdom and Equality, to the centre of 

modern society. Through Navayana Buddhism, he said that religion is not just a path to salvation but 

a path to social transformation, moral awareness and human coexistence. This study demonstrates that 

Ambedkar's religious thought is highly relevant in today's global context — one marked by inequality, 

violence, religious fanaticism, and a lack of environmental ethics. The values of Navayana Buddhism 

offer an alternative ethical framework for world peace. They insist on an ethics based on the dignity 

of human life, justice, and mutual respect. Also, Ambedkar's Navayana Dharma erased the distinction 

between "religion" and "morality" and made religion an institution of social morality. He considered 

religion not as a personal interest but as a path to collective well-being. From this perspective, 

Navayana Dharma is a humanistic religion, which conveys the message of human unity across the 

boundaries of caste, gender, race, nation and religion. 
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Abstract 

The present research paper emphasizes Dr. B.R. Ambedkar’s various thoughts and his doings 

which helps youth in getting inspiration in individual work.  Today's youth are interested in various 

field which are related to society e.g. politics, economics, education, Social justice, empowerment and 

equality etc.  These all society related factors are important for persons personality development, Dr. 

B. R. Ambedkar his individual life and his work is idealistic and inspiring for every Indians. This 

paper highlights Ambedkar's speeches and writings, identify key aspects of his personality including 

his resilience, intellectual curiosity and commitment to social change.   

Personality is inclusive of all aspects of individual life as well personality is also part of social 

component good person is always asset of society, because they also guide and help who struggle in 

their personal and social life. This is one of the reason why Dr. Ambedkar’s thoughts are selected for 

present study.  

The paper argues that Ambedkar's ideas and ideals are essential for today's youth to navigate the 

complexities of a rapidly changing world and to contribute to the development of a more just and 

equitable society. 

Keywords: Ambedkar’s Thoughts  personality, Personality development  youth,  

1. Introduction 

In modern India Dr. Bhimrao Ramji Ambedkar (1891–1956) remains one of the most influential 

intellectual and political figures. As the architect of the Indian Constitution and a relentless critic of 

caste-based exclusion, Ambedkar produced a vast corpus of literary work that raises questions on 

social hierarchies and advances a moral-ethical project grounded in justice, liberty, equality, dignity, 

reason and self-respect. Taking into consideration  contemporary challenges  that youths are facing 

such as  identity fragmentation, social inequality, mental-health stressors, and civic disengagement 

this paper asks: how can Ambedkar's thought contribute to the personality development of today's 

youth? 

Personality development is a multi-dimensional process involving cognitive, moral, social, and 

affective growth. Modern frameworks emphasize the role of socio-cultural context, education, values, 

agency, and resilience (Bandura, 1977; Erikson, 1968). Ambedkar's thought, with its emphasis on self-

respect, critical and rational thinking, and social transformation, interconnects meaningfully with 

these developmental dimensions and offers both philosophical foundations and practical strategies for 

nurturing empowered youth. 

The study utilizes qualitative and analytical method and descriptive style of presentation. It 

blends Ambedkar's writings with contemporary theory in personality development and with empirical 

literature on youth education and empowerment to formulate an integrative framework for practice 

and research. 

2. Literature Review 

2.1 Ambedkar's Intellectual Project 

Ambedkar's work is expansive it touches aspects such as legal reform, political economy, social 

critique, and religious-philosophical reflection. Central to his project are themes of anti-caste struggle, 

the ethical imperative of equality, and the transformative potential of education (Keer, 1954; Jaffrelot, 

2005). Scholars have documented Ambedkar's emphasis on dignity (Kumar, 2012), the moral 

necessity of self-respect (Omvedt, 1994), and his advocacy for rationality and constitutional 

democracy (Zelliot, 2005). 
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2.2 Personality Development and Youth 

Psychological theories integrates the study of personality development among youth (e.g., 

Erikson on identity formation; Bandura on social learning) with socio-cultural perspectives that 

highlight contextual influences (Bronfenbrenner) and values education (Rokeach, 1973). 

Contemporary research points to the role of civic education, critical pedagogy, and values-based 

mentoring in fostering youth agency and resilience (Hooks, 1994; Nussbaum, 2010). 

2.3 Ambedkar in Education and Youth Empowerment 

Ambedkar himself emphasized education as emancipatory: he saw learning as a pathway to self-

assertion and social mobility (Keer, 1954). Recent scholarship links Ambedkarian principles with 

contemporary pedagogies aimed at empowering marginalized youth and promoting critical 

consciousness (Teltumbde, 2018; Thorat & Newman, 2010). 

3. Objective  

1. To understand the core elements of Ambedkar's thought are most pertinent to personality 

development 

2. To Evaluation of  Ambedkar’s thoughts, elements be operationalized within contemporary 

educational and developmental frameworks for youth 

3. To study Application of Dr. B. R. Ambedkar thoughts with personality development for youth  

4. Methodology 

This qualitative study uses interpretive content analysis and systematic literature synthesis. The 

unit of analysis is Ambedkar's corpus (selection of speeches, essays, and books) and peer-reviewed 

scholarship on Ambedkar, education, and personality development. Primary texts by Ambedkar 

(selected speeches and essays) and an extensive set of secondary academic sources—books, peer-

reviewed articles, and policy documents—formed the dataset. Selection criteria prioritized seminal, 

widely cited works and scholarship that directly engages with Ambedkar's ideas and youth 

development. A thematic content analysis approach was employed. Texts were coded iteratively to 

identify recurring concepts related to personal virtues, social agency, education, and psychological 

resilience. Codes were iteratively grouped into higher-order themes reflecting Ambedkarian principles 

with potential relevance to personality development. 

Fundamental Challenges and Issues Before Indian Youth 

Indian youth constitute one of the largest and most dynamic populations in the world. With over 

65% of India’s population below the age of 35, the nation’s progress depends greatly on its young 

citizens. However, they face several fundamental challenges that hinder their full potential and 

contribution to national development. 

 1 Unemployment and Underemployment: The foremost challenge is the lack of adequate job 

opportunities. Despite possessing educational qualifications, many youths remain unemployed or 

underemployed due to the gap between academic learning and market requirements. Skill mismatch 

and the dominance of the informal sector aggravate this issue. 

2 Education and Skill Gap: Though literacy levels have improved, the quality of education and 

employability skills remain questionable. The current system often emphasizes rote learning over 

creativity, critical thinking, and practical knowledge. Vocational and technical education is still 

underdeveloped. 

3 Mental Health Issues: Increasing academic pressure, job insecurity, and social competition have 

led to rising mental health problems among the youth. Depression, anxiety, and stress are becoming 

common, yet awareness and access to mental health care remain limited. 

4 Political and Social Disengagement: While young people are vocal on social media, many remain 

disconnected from active political participation and social responsibility. A sense of cynicism toward 

governance and corruption discourages civic engagement. 

5 Substance Abuse and Lifestyle Challenges: Exposure to unhealthy lifestyles, peer pressure, and 

addiction to social media or substances pose serious threats to youth well-being and productivity. 
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6 Gender Inequality and Social Barriers: Young women, in particular, continue to face 

discrimination in education, employment, and safety. Caste-based and regional disparities also restrict 

equal opportunities. 

In conclusion, addressing these challenges requires holistic reforms in education, employment, 

and mental health policies, along with encouraging youth participation in nation-building. 

Empowering the youth today means securing India’s future tomorrow. For this purpose relevance of 

Dr. Ambedkar’s life and doings stands as guiding principles for the youth’s  

Core Themes from Ambedkar's Thought that guides the youths are as follows  

The thematic analysis produced six interrelated themes relevant to youth personality 

development. 

1  Self-Respect and Dignity 

Ambedkar placed self-respect at the canter of his moral project. For youth, cultivating self-

respect counters internalized inferiority and fosters a secure sense of self — a psychological 

foundation for confident agency. 

2 Critical Rationality and Questioning Spirit 

Ambedkar championed reason and an unflinching scrutiny of received wisdom. This critical 

rationality supports cognitive development, reflective judgement, and the ability to question unjust 

norms — essential for mature personality formation. 

3 Commitment to Social Justice and Empathy 

Ambedkar's concern for structural injustice emphasizes moral commitment beyond individual 

achievement. Integrating justice-orientation cultivates prosocial values and empathy in youth, 

broadening their identity toward collective responsibility. 

4 Education as Emancipation 

Ambedkar's insistence on education as a liberatory tool underscores the role of knowledge in 

personal empowerment. Pedagogies that combine skills, critical awareness, and historical 

consciousness can nurture competent and conscious personalities. 

5 Moral Courage and Agency 

Ambedkar embodied moral courage — willingness to oppose entrenched power structures. 

Developing courage and agency in youth enables them to enact ethical choices and sustain principled 

action under pressure. 

6 Constructive Identity Formation (Conversion and Choice) 

Ambedkar's own example — including collective conversion to Buddhism by many of his 

followers — illustrates the role of conscious choice in identity formation. Encouraging reflective 

identity-formation processes helps youth craft coherent, value-aligned selves 

Solutions to Fundamental Challenges Before Indian Youth in the Light of Dr. B. R. Ambedkar’s 

Thoughts and Deeds 

Dr. B. R. Ambedkar’s life and philosophy provide a powerful framework to address the multiple 

challenges confronting Indian youth today. His ideals of education, equality, self-respect, social 

justice and moral courage can guide national and institutional reforms for youth empowerment and 

holistic personality development (Keer, 1954; Omvedt, 1994). 

1 Unemployment and Underemployment 

Ambedkar viewed economic independence as essential for human dignity. He advocated 

industrialization, technical education, and equal access to employment opportunities. His emphasis on 

“education as the greatest weapon for upliftment” implies that youth should be equipped with 

practical, skill-based learning aligned with modern industries. Establishing Ambedkar-inspired skill 

development centres and encouraging entrepreneurship among marginalized youth can bridge the 

employment gap. Policies ensuring fair wages and social security would reflect his belief in economic 

democracy (Ambedkar, 1948; Thorat & Newman, 2010). 
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2 Education and Skill Gap 

Ambedkar consistently linked education with social transformation. He famously stated, 

“Educate, Agitate, Organize,” highlighting education as a tool of liberation rather than mere literacy. 

To overcome the current education-skill gap, curricula should integrate critical thinking, ethics, and 

civic responsibility—values central to Ambedkar’s thought. He founded institutions such as the 

People’s Education Society to promote rational and inclusive learning; similar community-based 

initiatives can democratize quality education for all (Ambedkar, 1945; Keer, 1954; Nussbaum, 2010). 

3 Mental Health Issues 

Ambedkar’s philosophy of self-respect, compassion, and rationality offers a psychosocial 

remedy for today’s youth stress and alienation. His teachings in The Buddha and His Dhamma 

emphasize mindfulness, moderation, and moral discipline as paths to inner peace. Youth should be 

encouraged to adopt Ambedkar’s humanistic and Buddhist values, fostering emotional resilience and 

mental well-being. Educational institutions can integrate mental health awareness programs inspired 

by his stress on moral and spiritual balance (Ambedkar, 1957; Omvedt, 1994). 

4 Political and Social Disengagement 

Ambedkar considered active citizenship the foundation of democracy. He urged every individual 

to participate in social reform and political processes. To combat youth disengagement, Ambedkar’s 

concept of “constitutional morality” must be promoted through civic education, youth parliaments, 

and local self-governance participation. Encouraging informed, ethical political involvement can 

transform young citizens into responsible nation-builders committed to equality and justice 

(Ambedkar, 1945; Jaffrelot, 2005; Sen, 2005). 

5 Substance Abuse and Lifestyle Challenges 

Ambedkar’s life was a model of self-discipline, purpose, and moral strength. His personal 

example demonstrates that real freedom arises from intellectual and ethical control. To address 

addiction and lifestyle crises, youth programs should promote self-control, rational decision-making, 

and community service inspired by Ambedkar’s Buddhist principles of moderation (Majjhima 

Patipada). Creating spaces for creative, cultural, and athletic engagement can help channel youthful 

energy productively (Ambedkar, 1957; Bandura, 1977). 

6 Gender Inequality and Social Barriers 

Ambedkar was a pioneer in advocating women’s rights and social equality. As the chief architect 

of the Hindu Code Bill, he sought to secure women’s inheritance rights and autonomy. His declaration 

that “I measure the progress of a community by the degree of progress which women have achieved” 

provides moral guidance for today’s policymakers. To combat gender inequality, youth organizations 

and institutions must integrate gender sensitization, equal opportunity practices, and safety 

mechanisms. Ambedkar’s crusade against caste and patriarchy also calls for inclusive youth 

movements that transcend social divisions (Ambedkar, 1948; Kumar, 2012; Teltumbde, 2018). 

5. Discussion: Mapping Ambedkarian Themes to Personality Development 

The six themes resonate with established psychological constructs. 

1 Self-Respect & Self-Efficacy: Ambedkar’s dignity-centered focus aligns with Bandura's (1977) 

self-efficacy and Erikson's (1968) identity work, suggesting interventions to bolster youth self-belief. 

2 Critical Rationality & Cognitive Complexity: Ambedkarian questioning fosters analytical 

thinking and moral reasoning (Kohlberg), essential for mature personality. 

3 Social Justice Orientation & Prosocial Behavior: Linking personal development with justice 

cultivates civic virtues and social responsibility (Nussbaum, 2010). 

4 Education & Resilience: Pedagogies informed by Ambedkar promote both competence and 

resilience through critical knowledge and community ties. 

5 Moral Courage & Ethical Identity: Encouraging principled action helps youth develop integrity, 

an enduring personality trait. 
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Conclusion 

Dr. B. R. Ambedkar’s intellectual legacy offers a profound and multidimensional framework 

for understanding and fostering the holistic personality development of contemporary Indian youth. 

His philosophy integrates moral courage, rational inquiry, self-respect, education, and commitment to 

social justice—values that remain critical in today’s rapidly transforming socio-economic landscape. 

By emphasizing dignity of the individual, equality of opportunity, and the role of education as an 

instrument of empowerment, Ambedkar envisioned a society where youth are both reflective thinkers 

and active change-makers. His thought, therefore, can be effectively incorporated into educational 

curricula, skill development initiatives, and youth leadership programs aimed at cultivating resilience, 

critical consciousness, and ethical responsibility. Future scholarship should focus on empirically 

testing Ambedkar-informed pedagogical models, assessing their impact on self-concept, civic 

engagement, and moral reasoning. Ultimately, Ambedkar’s vision continues to provide a timeless and 

transformative resource for shaping socially responsible and intellectually vibrant citizens. 

Policy suggestions and Practical Framework for Implementation 

From the thematic mapping above, the paper proposes a three-pronged framework for 

educational and developmental programs: 

1. Curriculum Integration: Include Ambedkar's texts and contemporary critical pedagogy 

modules to foster critical reasoning, historical awareness, and ethics. 

2. Values-Based Life-Skills Training: Design workshops emphasizing self-respect, 

communication skills, conflict resolution, and civic engagement. 

3. Community Engagement and Service Learning: Opportunity for youth to apply justice-

oriented values in real-world contexts, building empathy and agency. 

Policy Implications 

Policymakers in education should promote value-education infused curricula, teacher training 

on anti-bias pedagogy, and support for youth-led civic initiatives. Scholarships and mentorship for 

marginalized youth would operationalize Ambedkarian commitment to equality. 

9. Limitations 

This study is primarily interpretive in nature and grounded in secondary textual analysis of Dr. 

B. R. Ambedkar’s writings, speeches, and relevant scholarly commentaries. It does not incorporate 

primary empirical fieldwork or direct participant observation. Hence, the conclusions drawn are based 

on conceptual and theoretical interpretations rather than data-driven evidence. The proposed 

framework for youth personality development inspired by Ambedkar’s thought remains normative, 

and its practical applicability requires systematic empirical validation through longitudinal and 

experimental studies. Furthermore, the analysis is dependent on the availability and selection of 

secondary sources, which may reflect inherent selection bias. The author’s interpretive orientation, 

influenced by socio-cultural context and academic background, may also shape the reading of 

Ambedkar’s philosophy. Consequently, while this study offers valuable theoretical insights, its 

findings should be viewed as a foundation for further empirical and interdisciplinary inquiry rather 

than as conclusive evidence. 

11. Scope for Future Research 

Future research should move beyond theoretical interpretation and engage in empirical testing 

of Ambedkarian educational and developmental frameworks. Pilot studies may introduce Ambedkar-

based curriculum modules in schools, colleges, and youth training programs, measuring their effects 

on parameters such as self-esteem, critical thinking, civic responsibility, and prosocial behaviour. 

Longitudinal studies can assess sustained behavioural and attitudinal changes over time, while 

comparative research across different regions, caste groups, and socio-economic backgrounds would 

help evaluate the universal applicability of Ambedkar’s ideas. Additionally, cross-cultural studies 

could explore how Ambedkar’s principles of equality, rationality, and moral autonomy resonate in 

diverse global contexts. Such systematic research will strengthen the empirical grounding of 
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Ambedkarian philosophy and demonstrate its continued relevance in contemporary educational and 

social psychology discourse. 
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Abstract: 

This paper reimagines Dr. Babasaheb Ambedkar’s philosophy of gender equality as a blueprint 

for social transformation. Moving beyond conventional interpretations, it views his ideas as a radical 

call to dismantle the intertwined structures of caste and patriarchy. Ambedkar positioned women not 

as beneficiaries of reform but as agents of change, empowered through education, legal rights, and 

social dignity. His visionary work on the Hindu Code Bill laid the foundation for modern gender 

justice in India. By tracing Ambedkar’s intellectual legacy, this study highlights how his principles 

continue to energize contemporary feminist movements and shape pathways toward an inclusive 

democracy. 

Keywords: Dr. Babasaheb Ambedkar, Gender, equality, women rights.  

Introduction: 

Maharashtra is known as land of Social Reformers Dr. B. R. ambedkar is often called as 

Babashaeb which means "respected" or "respected father" in Marathi. Millions of Indians consider 

him the "great liberator". The influence of Ambedkar's thoughts is seen not only in India but also in 

the struggles for equality around the world. Ambedkar's philosophy is based on human values.  

This paper reimagines Dr. Babasaheb Ambedkar’s philosophy of gender equality as a blueprint 

for social transformation. Moving beyond conventional interpretations, it views his ideas as a radical 

call to dismantle the intertwined structures of caste and patriarchy. Ambedkar positioned women not 

as beneficiaries of reform but as agents of change, empowered through education, legal rights, and 

social dignity. His visionary work on the Hindu Code Bill laid the foundation for modern gender 

justice in India. By tracing Ambedkar’s intellectual legacy, this study highlights how his principles 

continue to energize contemporary feminist movements and shape pathways toward an inclusive 

democracy have been inspired by his philosophy. 

It is said that behind every successful man there is a woman, but behind the progress of all 

women in independent India there is one of the great man, and that is the Bodhisattva Dr. Babasaheb 

Ambedkar. Instead of thinking about what Babasaheb did for us, I think we should find answers to 

some questions.  

What if 6-7 hours a day had not been granted to workers? What if delivery leave had not been 

mentioned for women, regardless of caste or religion? What if women and men had not been given 

equal rights? What if the later arrived unnecessary practice, had not been completely eradicated? What 

if girls had not been given the right to education? What if women had not had the right to inheritance? 

What if they had not had the right to ask for alimony? What if they had not had the right to remarry? 

What if they had not the right to divorce? What if women had not been given independence? What if 

they had not had the right to vote? What if they had not had the right to study in school? What if the 

water that we call life is not the right to drink clean water? 

If we take the names of the major greats, feminist leaders, and social reformers of India, then 

the first name in it will be Dr. Babasaheb's name. Because Babasaheb has been 'labelled' as a 'Dalit 

leader', but he was not only a leader of Dalits but also of the poor common people of every caste in 

the society. But what happens with such labelling as just a Dalit leader, that Babasaheb, every citizen; 

no matter what caste or religion he belongs to, has benefited from his great work, it is as if we have 

rejected this work, in fact, every citizen is indebted to Babasaheb today. This is an unpayable debt. 

He gave equality and empowerment to everyone. Recently, International Women's Day was 

celebrated. Empowerment of women is an important and perhaps therefore a hotly debated topic! But 

also, a rare laugh! In fact, a woman, no matter what caste or religion she belonged to, even a woman 
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from the upper caste was a Shudra. Originally, Babasaheb studied, thought about, wrote and worked 

extensively against all kinds of inequality and injustice in society. His opposition was to inequality 

and injustice, not to any one caste or religion, that is why Babasaheb was a great leader who destroyed 

inequality in all castes and religions and introduced equality! Where does this inequality come from? 

The solution and action that would be needed to destroy it is empowerment! Babasaheb studied 

education, health, integrity, tradition and all these factors that come from it closely. Many social 

reformers worked for the advancement of women. Babasaheb, carrying on his legacy strongly and 

with foresight, not only took that work forward, but also gave it the constitutional legal framework, 

so that many generations of women in the future would benefit from it. 

Today, in independent India, women have got many rights because of social reformers like 

Babasaheb. In his long essay, The Rise and Fall of Women, Babasaheb has discussed regarding 

women rights.   

Women's liberation does not happen just after very Easley. For that, concrete action has to be 

taken. And that is what Babasaheb did. The three principles of independence, equality and fraternity 

were the foundation of his philosophy. For this, he studied history and examined what was the position 

of women. Today, we see women in politics, sports, film crews, historical figures, etc. everywhere.  

He publicly stated in the Mahad Satyagraha Parishad that women should take the initiative for 

the end of caste. Widow marriage, inter-caste marriage should happen and he explained the need for 

it to the congregation. Today, girls’ study, work and earn money. it is only because of contemporary 

of social reformers. Women of all castes and religions should consider Babasaheb as their saviour. He 

also encouraged Ramabai to join the movement. Due to this, the number of women entered the 

Kalaram temple in Nashik and participated in the Mahad Satyagraha. 

Babasaheb made tireless efforts to liberate women of all castes and religions in India from 

oppressive customs and traditions. He studied the condition of women in history, reflected, wrote 

various articles, books, and worked through various movements. Babasaheb did not stop after doing 

all this. He thought that if all this was put into a law, women would be given rights very effectively. 

Therefore, he worked very hard, examined all the nuances, and looked into the future and wrote the 

draft of the "Hindu Code Bill", which took tremendous efforts. 

So much effort for the welfare of women, to give them all the rights through law! Babasaheb 

was not just a reformer who spoke, but a reformer who acted. What a great perspective that women 

will get rights when there is a shield of law. With this code bill, women got inheritance rights, dowry, 

divorce rights, marriage act, remarriage rights, etc. Important things were given to women at all levels, 

social, marital and economic levels, and Babasaheb knew that they should be empowered and 

independent at all levels. However, the then government was not qualified to understand this great, 

all-inclusive perspective, but as a prohibition, the first Law Minister of India, Dr. Babasaheb, gave a 

ministerial manifesto with principle. Today, we do not see this attitude changing in the society. Apart 

from this, there should be equal pay for equal work (for women and men), the Women's Self-Defence 

Act, delivery leave, the right to parenthood, and the right to property.  

Work for women's rights - 

Ambedkar was a supporter of women's liberation. He was influenced by the teachings of 

Tathagata Gautam Buddha and the work of Mahatma Jyotiba Phule. According to senior social 

activist and many scholar ‘The real ideological foundation of Indian women's liberation is based on 

the strong philosophy of Lord Buddha, not on any gender-based idea imported from outside! And 

Ambedkar's important contribution, as much as the law, is this pure Indian foundation he gave!' 

According to Ambedkar, any society can be evaluated by the condition of women in that society. He 

was insistent that society should focus on the development of women. He realized that this holistic 

progress should not only be for men, but also for women. He was a supporter of women's education. 

He established Milind College in Aurangabad (present day sambhajinager) and admitted girls here. 

Important decisions like maternity allowance for female miners, equal wages for female coal miners, 

ban on polygamy, required days of minor leave for women workers and laborers, paid leave of month, 
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compensation in case of injury and provision of pension after several years of service should be 

mentioned. Ambedkar is the Prominent person in the world to provide maternity leave to a working 

or employed woman, and after many years after India, maternity leave has been granted to women in 

other countries. 

In 1947, when Ambedkar was the law minister, he introduced the Hindu Code Bill in the Lok 

Sabha. It included the principles of abolition of untouchability, equality between men and women in 

marriage, the right of women to divorce, and provision for women to benefit from inheritance rights. 

According to Ambedkar, for the fight for social justice to be successful, it was necessary to lay the 

foundation of equal personal relations in the personal law of Hindu society by rejecting the caste 

system and patriarchy. This bill was initially supported by Pandit Jawaharlal Nehru. Ambedkar was 

of the opinion that if the desired effect was not achieved by including the principles of equal rights on 

economic issues in the Constitution, then the Hindu Code needed to be amended. Ambedkar was 

adamant that the root causes of caste injustice and injustice against women are intertwined. He wanted 

a complete Hindu code of conduct parallel to the Constitution; but that did not happen. Ambedkar 

gave Indian women the right to vote, for which women in Europe had to struggle, without asking for 

it. He seems to have taken a clear stand that proper family planning is related to women. Ambedkar 

actively involved women in his movement. Women participated in large numbers in the “Chavdar 

Talya” Satyagraha of Mahad in 1927, the Kalaram Temple Satyagraha of Nashik in 1930 and the 

Women's Conference in Nagpur in 1942. Marriage is an obstacle in the progress of a girl and it should 

not be imposed on her, "After marriage, the wife should be the friend of her husband and a companion 

with equal rights. She should not become the slave of her husband." He used to say. Just as a man's 

opinion is taken about how a wife should be, similarly a woman's opinion, likes and dislikes about her 

husband should be taken into consideration. Ambedkar proposed the idea that women should come 

forward to get their rights. Ambedkar has many works for Indian women. But many women from the 

upper caste and Bahujan society are unaware of Ambedkar's work or are not ready to learn about it. It 

seems that only upper caste and Dalit women in some scholars and movements have taken note of 

Ambedkar's contribution.  

Educational awareness: According to Ambedkar, ignorance and illiteracy existed among the 

lower castes who were denied education for thousands of years. Due to this, the upper castes forced 

the lower castes to do menial jobs instead of doing them themselves. Ambedkar made the lower castes 

realize that the reason for their miserable condition was lack of education. Ambedkar encouraged the 

people of the lower castes to send their children to school. He tried to provide these children with 

facilities like scholarships, uniforms, food and shelter. He gave the message to his followers to "learn, 

organize and struggle". Education is an effective weapon of social change. Education makes a person 

aware of his duties and rights. Ambedkar explained the importance of education in the society so that 

the untouchable community in the society could become aware of its own identity. Education is the 

milk of the tigress. He told the community members that the person who feeds on it will not remain 

without gurgling. Primary education is the foundation of all education; therefore, this education should 

be of very high quality and merit. The goal of primary education should be that once a boy or girl 

enters school, he or she should come out fully educated, informed and qualified. The government 

should pay attention to this. He said that education should reach all sections of society. After receiving 

education, a person becomes intellectually strong. A person starts understanding the difference 

between good and bad. He has asserted the need for education to instil the qualities of wisdom, 

morality and compassion in everyone. Children should not only be taught basic knowledge in school, 

but their minds should be cultured and qualified. Education should be such that these educated children 

can fulfil their social obligations properly and competently for the benefit of society. Schools are 

factories that make good citizens and dutiful citizens. Those who participate in this process should be 

aware of this. He founded the People's Education Society in 1946 and started Siddhartha College in 

Mumbai and Milind College in Aurangabad (Present day Sambhajinger). He believed that true 

education is that which takes into account the interests of the nation and society. 
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Hindu Code Bill - 

Prolonger, India has had a patriarchal culture and women had a secondary place in society. The 

Hindu Code Bill was a step towards the empowerment of women. Men were free to marry more than 

one person, but widows could not remarry. Widows were also deprived of property. The Hindu Code 

Bill was first introduced in Parliament on 1 August 1946, but no consent was given to it. Later, on 11 

April 1947, Ambedkar reintroduced it in the Constituent Assembly. This bill removed the unnecessary 

practices that existed in Hinduism at that time. Dr. Ambedkar included widows and their daughters in 

the Hindu Code Bill along with ordinary women. This means that through the Hindu Code Bill, he 

gave daughters the right to inherit along with sons. According to the Hindu dowry law, women could 

not sell their husband's property.  it would go to the husband's brothers or sons by right. On this, the 

Hindu Code Bill gave women the right to sell the property owned by their husband. According to 

another anther custom in Hinduism at that time, an adopted child did not have the right to property. 

The Hindu Code Bill proposed to provide that right. The Hindu Code Bill banned the practice of 

polygamy and advocated monogamy. An atmosphere of rebellion was created inside and outside the 

Parliament.  After Indian independence, Jawaharlal Nehru entrusted the Law Minister Dr. Ambedkar 

with the responsibility of working as the first step towards a uniform civil law. Dr. Ambedkar himself 

formed a committee. In which he was the chairman of the committee, while the members were K. 

Bhandarkar, Minister of State G.R. Rajagopal and S.V. Gupte of Bombay Bar. The committee made 

only minor changes in the draft submitted to the Legislative Assembly in 1947 before independence. 

But before the bill was placed before the Constituent Assembly, Ambedkar had worked continuously 

took wide range of time to prepare the Hindu Code Bill. This bill was introduced in Parliament on 5 

February 1951.  Babasaheb Ambedkar had tried to give Indian women legal rights, status and dignity 

through the Hindu Code Bill. This bill sought to convert the law related to seven different elements 

into articles. 

These Multiple Elements - 

Regarding the rights of a deceased Hindu person (both male and female) who died without 

making a will, The right to appoint the heir of the deceased, Potgi, Marriage, Divorce, Adoption Act, 

Ignorance and guardianship 

Resignation - 

Dr. Babasaheb Ambedkar prepared the "Hindu Code Bill" and presented it in the Parliament. It 

could not be passed due to opposition. Therefore, he sent his resignation to the Prime Minister Pandit 

Nehru. In it, he wrote, 'I am resigning because the Hindu Code Bill has been not be passed. He gave 

up the post of Minister for women's rights. He thought that women's rights were more important than 

power. He did not give up the principle for power, but gave up the power for the principle. 

Hindu Marriage Act - 

This law was conceived by Dr. Babasaheb Ambedkar in the Parliament in 1956. Because this 

law was stalled, which is why Babasaheb resigned from the post of Law Minister. 

Purpose - 

The Hindu Marriage Act was established in 1955 under the Hindu Code Bill. During this period, 

three other important laws were also made. These three laws are - Hindu Succession Act (1956), Hindu 

Minorities and Guardianship Act (1956), Hindu Adoption and Maintenance Act (1956). All these laws 

were introduced under the leadership of Dr. Babasaheb Ambedkar with the aim of modernizing the 

current Hindu legal system. 

The Hindu Marriage Act was introduced in Parliament in 1955 under the Hindu Code Bill. Its 

objective is to regulate the personal life of Hindu people, especially the marriage system in society, 

its legal validity, conditions of invalidity and feasibility, and to make provisions in law. 

Who is applicable - 

The Hindu, Jains, Buddhists, Sikhs are also included in this. The conditions of marriage are 

mentioned in as follows: "Two Hindus can be married only if both of them are not married to their 

husbands/wives". The Act prohibits polygamy.  
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Guardianship - 

The Marriage Act deals with guardianship matters in marriage. Where a marriage requires 

guardianship of the bride, the following persons can be accepted as guardians - father, mother, paternal 

grandmother, paternal grandfather, full brother, cousin.  

Rituals - 

The Hindu Marriage Act records the rituals and customs of marriage. According to the Hindu 

Marriage Act, the marriage should be performed according to the rituals and customs of the 

community of both the persons getting married. These rituals include rituals like Saptapadi. In 

Saptapadi, the two persons getting married are expected to walk seven steps together in the presence 

of the sacred fire. The marriage ceremony is considered complete only when the seventh step is 

completed. 

Ghatsphot (Divorce) - 

Either the husband or wife can apply for Ghatsphot, the Ghatsphot can be taken on several 

grounds, some of the main ones being, adultery, cruelty, living apart from each other for two or more 

years, conversion of one or both the spouses, mental abnormality, chronic illness and leprosy. A wife 

can apply for divorce if her husband remarries after this marriage and after the establishment of sexual 

relations between the two or if the husband is proven guilty of rape, homosexuality or sexual 

intercourse with a living being. Apart from this, if either of the spouses feels that the marriage needs 

to be ended and it is now difficult for them to remain in the marriage and if they can prove it, they can 

go for divorce. Divorce cannot be applied for up to one year after marriage. 

On issues that are important to these women, the Constituent Assembly declared that the law 

will not discriminate between human beings on the basis of caste, religion or sex, and that everyone 

will be weighed in the same scale in the scales of justice. Against this background, there was 

opposition to giving Hindu women their fair rights. 

Later, the Inheritance Act, which was opposed, was set aside and the Hindu Marriage Act was 

taken up first. Nehru got these four laws passed by dividing the Hindu Code Bill into four different 

parts at different times. The four Hindu laws passed in 1955-56 are as follows: 

1. Hindu Marriage Act 

2. Hindu Succession Act 

3. Hindu Ignorance and Guardianship Act 

4. Hindu Adoption and Alimony Act 

When these laws were passed in the Lok Sabha, Babasaheb was not directly related to them, as 

he was in the Rajya Sabha at that time. The passage of these laws is considered to be a revolutionary 

event in the history of Indian justice and legal system. These laws began a radical change in the lives 

of Indian women. These laws established equality in the status of men and women under the law. 

While resigning from the post of Law Minister of India, Babasaheb had said about the Hindu Code 

Bill that, “Leaving the inequality between classes in society, the inequality between men and women 

untouched, and passing laws related to economic problems is like making a mockery of our 

Constitution and building a palace on a pile of dung.” 

In conclusion - 

Dr. Babasaheb Ambedkar's views on women were an important aspect of his overall vision of a 

just and equitable society. Throughout his life, he recognized the importance of women's 

empowerment and equality and worked tirelessly to advance their rights and interests. 

1.Education and Economic Empowerment: Ambedkar believed that education and economic 

empowerment were essential for women's liberation. He advocated for women's access to education 

and employment and recognized the importance of economic independence to enable women to make 

choices about their lives. 

2.Social and Cultural Reforms: Ambedkar was a strong critic of social and cultural practices that 

oppressed women, such as child marriage, polygamy, and the Devadasi system. He advocated for 
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reforms that would enhance women's rights and dignity and worked to create a more just and equitable 

society. 

3.Political Participation: Ambedkar believed that women's participation in politics was essential for 

their empowerment. He advocated for women's suffrage and encouraged women to participate in the 

political process, recognizing that their voices and perspectives were crucial to creating a more just 

and equitable society. 

4.Challenging Patriarchy: Ambedkar's views on women were deeply rooted in his critique of 

patriarchy and the social and cultural norms that perpetuated oppression of women. He recognized 

that patriarchy was a major obstacle to women's empowerment and worked to challenge and dismantle 

these norms through his advocacy and activism. 

Legacy and Influence - 

Dr. Babasaheb Ambedkar's feminist views have had a profound impact on Indian society and 

the women's movement. His advocacy for women's rights and empowerment has inspired generations 

of feminists and social activists, and his legacy continues to shape the struggle for women's liberation 

in India to this day. 

1.Inspiration for feminist movements - Ambedkar's views on women have been an inspiration for 

feminist movements in India and have influenced the development of feminist theory and practice in 

the country. 

2.Policy Reforms - Ambedkar's advocacy for women's rights has led to significant policy reforms 

through the passage of laws such as the Hindu Code Bill and the Dowry Prohibition Act. 

3.Empowerment of Dalit women - Ambedkar's work is particularly significant for Dalit women, 

who have faced many forms of oppression and marginalization. His advocacy for their rights and 

empowerment has helped create a more just and equitable society for Dalit women. 

Conclusion: 

In conclusion, Dr. Babasaheb Ambedkar's views on women were revolutionary and ahead of his 

time. His advocacy for women's rights and empowerment has had a profound impact on Indian society 

and the women's movement, and his legacy continues to inspire and guide feminist movements in 

India to this day. Their vision for a society in which women are treated with dignity and respect, and 

have equal access to education, employment, and social justice, is a powerful call to action for social 

change. 
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Abstract: 

 Dr. B. R. Ambedkar’s intellectual legacy transcends the geographical boundaries of India and 

resonates within global discourses on justice, dignity, and human rights. His philosophy—as 

articulated through his writings, constitutional interventions, and socio-political activism—presents a 

universal model of social justice grounded in liberty, equality, and fraternity. This research paper 

examines Ambedkar’s ideas not only as a response to caste-based oppression in India but also as a 

framework applicable to modern struggles against discrimination, exclusion, and structural inequality 

across the world. Through a critical interpretation of his major works such as Annihilation of Caste, 

The Buddha and His Dhamma, and his contributions to the Indian Constitution, the paper analyses 

how Ambedkar's vision aligns with global democratic values, international human rights principles, 

and contemporary social movements. His global relevance lies in offering an ethical, moral, and 

institutional foundation for building just societies.  

Keywords: Social Justice; Equality; Human Rights; Global Perspective; Democracy; Caste System; 

Social Transformation; Constitutionalism; Fraternity. 

Introduction:  

 Dr. Babasaheb Ambedkar stands as one of the most influential thinkers of the twentieth century, 

whose ideas on social justice and equality continue to shape discourses worldwide. Although rooted 

in the specific historical and cultural milieu of caste oppression in India, his philosophy transcends 

local boundaries and contributes to global debates on human dignity, minority rights, and democratic 

values. His engagement with law, political theory, economics, religion, and social reform produced a 

multidisciplinary vision that remains relevant in addressing contemporary inequities. This research 

paper explores Ambedkar’s global perspective on social justice and analyses its universal significance. 

Objectives: 

 The aim of this research paper is to critically evaluate the global relevance of Dr. B. R. 

Ambedkar’s philosophy of social justice and equality. The objective is to interpret his theoretical 

contributions, reformist strategies, and constitutional ideas as part of a broader global discourse on 

human rights and democratic governance. This includes analysing how his critique of caste 

discrimination becomes a universal critique of structural injustice; how his emphasis on constitutional 

morality echoes concerns in diverse societies struggling with inequality; and how his advocacy for 

liberty, equality, and fraternity forms a moral foundation that transcends national boundaries. The 

paper further seeks to demonstrate how Ambedkar’s ideas remain applicable to global struggles 

against racial segregation, gender discrimination, economic exclusion, and institutional violence. 

Interpretation: 

 Dr. B. R. Ambedkar’s intellectual contributions represent one of the most comprehensive 

philosophies of human emancipation produced in modern history. When discussing social justice and 

equality from Ambedkar’s perspective, it is essential to understand that his philosophy evolved in 

response to India’s deeply entrenched caste hierarchy. Yet, Ambedkar did not treat caste merely as an 

Indian problem. He approached it as a structural form of inequality that had universal characteristics. 

In his interpretation, caste was a system rooted in religious sanction, enforced through social custom, 

and perpetuated by economic dependency—a pattern observable in various social orders across the 

world. Therefore, the global relevance of his thought lies in his ability to identify patterns of 

oppression and offer principles that can be used to dismantle them. 
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Ambedkar’s global outlook was shaped by his international education and intellectual 

exposure. His time at Columbia University introduced him to the works of John Dewey, who deeply 

influenced Ambedkar’s understanding of democracy as a way of life rather than merely a political 

system. From Dewey, Ambedkar learned that democracy must be rooted in moral values and social 

ethics. His later experiences at the London School of Economics refined his views on the intersection 

of economy and social justice, making him sensitive to how economic inequality reinforces social 

hierarchies. This global intellectual exposure allowed Ambedkar to recognise that social injustice is 

not culturally specific but systemically produced. Thus, he framed his ideas in a way that resonates 

with people struggling against various forms of domination. 

One of Ambedkar’s most significant contributions to global thought is his conceptualisation 

of social justice as an ethical and institutional arrangement rather than a mere moral sentiment. For 

Ambedkar, social justice required concrete political and legal interventions. This understanding 

became the foundation of his work on the Indian Constitution. As Chairman of the Drafting 

Committee, Ambedkar ensured that the Constitution would serve as an instrument for achieving 

substantive equality, not just formal equality. The provisions guaranteeing fundamental rights, 

abolishing untouchability, and ensuring equality before the law were progressive measures intended 

to transform Indian society. But Ambedkar’s constitutional vision was not restricted to India. He 

believed that any society aspiring to be democratic must recognise and correct historical injustices 

through affirmative action, political safeguards, and legal protection for vulnerable groups. This 

insight forms a cornerstone of contemporary global human rights discourse. 

Ambedkar’s emphasis on fraternity also contributes significantly to his global relevance. 

While liberty and equality have long been recognised as essential democratic values, Ambedkar 

elevated fraternity to equal importance. He argued that without fraternity—defined as a sense of 

shared humanity and solidarity—liberty and equality could not be sustained. In this regard, Ambedkar 

goes beyond many Western political theorists who focused primarily on rights and institutional 

arrangements. Fraternity, according to Ambedkar, serves as the moral glue holding societies together. 

Contemporary global conflicts, whether based on race, ethnicity, religion, or nationalism, reveal the 

need for this ethical dimension of democracy. Ambedkar’s insistence that social justice requires the 

cultivation of moral values makes his thought exceptionally relevant in a world increasingly 

threatened by social fragmentation and identity-based hatred. 

Ambedkar’s critique of Hindu caste hierarchy in Annihilation of Caste extends beyond a 

narrow religious critique. He presents a universal argument against any social structure that normalises 

inequality. His rejection of birth-based status resonates with global struggles against apartheid in 

South Africa, racial segregation in the United States, and ethnic discrimination in various countries. 

His understanding of caste as a system that limits individual freedom, entrenches inequality, and 

suppresses human potential applies to similar systems of inherited privilege or inherited disadvantage 

elsewhere. Thus, Ambedkar’s analysis of social injustice anticipates many debates in modern 

sociology and critical race theory, making him a globally relevant thinker. 

In developing his philosophy of equality, Ambedkar differed from many western liberal 

thinkers. While liberalism traditionally emphasises formal equality—equality before law—Ambedkar 

believed that substantive equality is essential. Substantive equality requires taking into account 

historical oppression and creating opportunities for disadvantaged communities. This understanding 

is central to affirmative action policies around the world today. Ambedkar’s advocacy for reservation 

in education and employment was not based on charity or welfare but on justice. His principle that 

social groups historically excluded must receive institutional support for a limited time to ensure equal 

participation resonates with contemporary debates on minority rights, gender representation, and 

equitable access to resources globally. 

Ambedkar’s interpretation of Buddhism in The Buddha and His Dhamma reinforces his global 

perspective. He viewed Buddhism as an ethical philosophy offering a universal message of 

compassion, rationality, and social responsibility. For Ambedkar, the Buddha was the first proponent 
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of social democracy because he rejected inequality and upheld moral freedom. Ambedkar’s modern 

reinterpretation of Buddhism emphasises human rights, scientific temper, and social equality—values 

that transcend religious boundaries and contribute to global ethical discourse. His idea of Navayana 

Buddhism, therefore, becomes a global movement of human emancipation rather than a sectarian 

religious revival. 

Furthermore, Ambedkar’s critique of capitalism reveals his forward-looking understanding of 

global economic structures. While he appreciated the importance of markets in promoting individual 

freedom, he also recognised that unchecked capitalism leads to concentration of wealth, exploitation 

of labour, and widening inequalities. His economic vision—rooted in state intervention, land reforms, 

and social welfare—aligns with modern models of social democracy and welfare states across the 

world. Ambedkar anticipated many issues that globalisation has intensified today: corporate 

dominance, commodification of labour, and systematic marginalisation of the poor. His emphasis on 

using the state as an instrument for equity and justice remains relevant in contemporary debates about 

inclusive development. 

Ambedkar’s global relevance also emerges through his advocacy for women’s rights. He 

argued that no society could claim to be democratic if it denied basic rights to women. His efforts in 

passing the Hindu Code Bill demonstrate his commitment to gender justice. The global women’s 

rights movement shares many fundamental concerns that Ambedkar articulated nearly a century ago, 

including equal rights in marriage, property, employment, and political participation. Ambedkar’s 

assertion that social progress should be measured by women’s progress is a principle recognized in 

global gender studies today. 

In contemporary times, Ambedkar’s ideas resonate strongly with international movements 

such as Black Lives Matter, indigenous rights campaigns, anti-discrimination laws, Dalit rights 

activism outside India, and global efforts to address structural inequality. His insistence that justice 

must be structural, not merely personal, aligns with the global shift toward acknowledging systemic 

discrimination rather than treating it as an individual failure or prejudice. His principle of 

constitutional morality serves as a warning against majoritarian dominance, reminding democracies 

worldwide that legal institutions must protect minorities and prevent tyranny. 

Moreover, Ambedkar’s intellectual legacy contributes significantly to global academic 

studies. His writings are increasingly cited in discussions on intersectionality, critical caste theory, 

anti-discrimination law, comparative constitutionalism, and political ethics. International scholars 

recognise Ambedkar as a global theorist whose ideas complement and extend those of John Rawls, 

Karl Marx, W. E. B. Du Bois, and Judith Shklar. His emphasis on dignity as a fundamental human 

right enriches philosophical traditions across cultures. 

A key element of Ambedkar’s global vision is his belief that social justice must be achieved 

through peaceful, democratic, and constitutional means. Unlike revolutionary thinkers who advocated 

violent transformation, Ambedkar insisted that change must come through dialogue, reason, and 

institutional reform. His faith in democracy as a moral project reveals a deeply philosophical 

understanding of political life. For him, democracy could not survive without eliminating social 

inequality and ensuring equal participation for all. This perspective remains instructive in a world 

where democracies increasingly face threats from authoritarian tendencies, populist movements, and 

social polarisation. 

Ambedkar also recognised the importance of education in achieving global justice. He 

believed that education empowers individuals to resist oppression and contribute to social 

transformation. His famous call to “Educate, Agitate, Organize” is not merely a slogan for Indian 

Dalits but a universal strategy for empowering marginalized communities everywhere. Education, 

according to Ambedkar, must foster critical thinking, moral responsibility, and civic engagement. This 

makes his vision compatible with global movements for inclusive and equitable education. 

Overall, Ambedkar’s global perspective on social justice integrates ethical principles with 

institutional design, making his philosophy uniquely comprehensive. He does not rely solely on moral 
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preaching nor exclusively on political reforms. Instead, he offers a holistic framework where personal 

values, community ethics, and state institutions work together to create a just society. His integration 

of liberty, equality, and fraternity forms a triadic foundation for any society aspiring to be truly 

democratic. The global relevance of Ambedkar’s thought lies in this synthesis. His ideas speak to 

people across cultures who seek to build societies based on dignity, justice, and human solidarity. 

Upon reflecting on Ambedkar’s global perspective, it becomes clear that his ideas offer both 

a critique of social inequalities and a constructive path for their resolution. His vision stands out 

because it does not merely identify injustices but insists on transforming social structures through 

legal safeguards, moral education, and collective responsibility. In the global context, Ambedkar 

serves as a bridge between traditional struggles for civil liberties and contemporary movements for 

socio-economic equality. His interdisciplinary method—spanning law, philosophy, economics, and 

religion—demonstrates that social justice cannot be achieved through isolated reforms but through a 

comprehensive reorganisation of society. The continued relevance of Ambedkar’s thought in global 

academia, international policy discussions, and grassroots activism reflects the universal appeal of his 

philosophy. His emphasis on human dignity and institutional morality remains a guiding light in the 

twenty-first century. 

Conclusion: 

Dr. B. R. Ambedkar’s philosophy of social justice and equality offers a universal framework 

for understanding and combating structural inequality across the world. Rooted in his critique of the 

caste system, yet shaped by global intellectual traditions and democratic values, Ambedkar’s ideas 

transcend national boundaries. He emphasised substantive equality, moral fraternity, constitutional 

safeguards, and institutional intervention as essential pillars of a just society. His reinterpretation of 

Buddhism, critique of capitalism, defence of minority rights, and commitment to gender justice reveal 

a comprehensive vision of human emancipation. In a world increasingly confronted by inequality, 

discrimination, and social fragmentation, Ambedkar remains a globally relevant thinker whose 

insights continue to inspire scholars, activists, and policymakers. His legacy stands as a testament to 

the enduring power of ideas grounded in human dignity and moral courage. 
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