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lkjka’k

NBh 'krkCnh bZlk iwoZ dk le; u dsoy Hkkjr esa cfYd fo’o bfrgkl
esa Hkh ifjorZuksa dk nkSj FkkA ;s uohu cnyko çkphu vkSj ijEijkxr ekU;rkvksa ij
ç’u fpUg yxk jgs Fks vkSj uohu erksa dk çpkj dj jgs FksA bl dky esa ;wuku
esa ikbFkkxksjl] bZjku esa tjFkqLV rFkk phu esa dU¶;wf’k;l tSls fopkjd gq, tks
blh ckSf)d Jà[kyk dk fgLlk FksA çkphu Hkkjr esa mfnr gq, uohu erksa ds mn~Hko
ds dkj.kksa dks bl le; dh vkfFkZd] jktuhfrd vkSj lkekftd ifjfLFkfr;ksa esa
[kkstk tk ldrk gSA njvly bl dky esa vkfFkZd lao`fn/k] jkT; fuekZ.k]
uxjhdj.k vkSj ckSf)d ifjorZu dh çfØ;k lkFk&lkFk pyrs gq, ,d nwljs ds
fodkl esa lgk;d cuhA

blh fodkl çfØ;k dk fgLlk Fkk&bl le; mfnr gqvk ckS) er ,sls
dkSu ls dkj.k Fks ftUgksaus ckS) er dks Loh—fr çnku dh\ D;k rRdkyhu lekt
esa çpfyr oSfnd ;K vkSj deZdk.M brus d”Vnk;d gks x, Fks fd u dsoy
lkekU; tu&x.k cfYd {kf=; vkSj czkã.k oxZ ds yksx Hkh bl uohu er dh vksj
rsth ls vxzlj gq,A ckS) /keZ ds mn~Hko vkSj fodkl ds dkj.kksa dks bl le; dh
vkfFkZd ifjfLFkfr;ksa esa gq, ifjorZuksa esa [kkstk tk ldrk gSA mnkgj.kkFkZ ckS)
/keZ us uxjksa esa _.k&O;oLFkk dks çksRlkgu fn;k] ;Kksa esa i’kq&gR;k dh fuank dh]
fHk{kqvksa ds fou; lEcU/kh fu;eks ds vUrxZr lwrh vkSj Åuh oL= iguus dh Loh—
fr nhA bl çdkj ckS) /keZ dks rRdkyhu uxjh; vko’;drkvksa ds Ikfjizs{; esa
ns[kk tk ldrk gS rFkk ,sls gh fQj D;k ge ckS) /keZ dks rRdkyhu uoksfnr
uxjhdj.k gsrq Hkh ,d mRçsjd ds :i esa ns[k ldrs gSa\ ,sls gh rRdkyhu —f"k
vf/k’ks"k ckS) /keZ ,oa uxjhdj.k ls lEcU/kksa dk ç’u Hkh fopkjuh; gSA bUgh
varlZca/kksa dk fo'ys"k.k bl 'kks/k&i= esa izLrqr fd;k tk jgk gSA

ewy 'kCn % ckS) er] uxjhdj.k] egkifjfuokZ.k] /keZpØ çorZu] mRiknu&
vf/k'ks"k] jktrU=] x.krU=
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Hkwfedk

tc ge Hkkjrh; lUnHkZ esa NBh 'krkCnh bZlk iwoZ dk v/;;u djrs gSa rks gesa Kkr gksrk
gS fd ;gh og le; gS tc gesa Hkkjrh; bfrgkl ds lHkh i{kksa dk fooj.k vf/kd çekf.kdrk
vkSj Li"Vrk ds lkFk miyC/k gksus yxrk gSA bl le; jktuhfrd rkSj ij nks çdkj ds jkT;
vfLrRo esa Fks&jktrU= vkSj x.krU=A jktrU= xaxk ds eSnku esa dsfUær FksA ogh x.kjkT;
bu jkT;ksa dh Åijh ifjf/k ds pkjksa vksj fgeky; dh rygVh esa rFkk buesa ls dqN nf{k.k
esa vkSj dqN vk/kqfud iatkc ds vUrxZr mÙkj&if’pe Hkkjr esa cls gq, FksA1

bl le; ds lkfgR; esa gesa 16 egktuinksa dk fooj.k feyrk gS tks bl çdkj
gSa&vax] ex/k] dk’kh] dkS’ky] oRl] 'kwjlsu] ikapky] dq#] eRL;] psfn] vofUr] xa/kkj] dEckst]
v’ed] ofTt vkSj eYy bR;kfnA bu lksyg egktuinksa ds vfrfjä mÙkj Hkkjr esa dqN
x.kjkT; Hkh fo|eku FksA bUgh x.kjkT;ksa esa ls ,d Fkk 'kkD; x.kjkT;] ftlesa bl le;
ds çeq[k fopkjd egkRek xkSre cq) dk tUe gqvk FkkA tgka ,d vksj lksyg egktuin
lkezkT; foLrkj dh nkSM+ esa yxs Fks ogha nwljh vksj x.kjkT; Hkh vius ewY;ksa] ijEijkvksa dks
cpkus dk fujUrj ç;kl dj jgs FksA

tgka vafre nkSM+ esa jktuhfrd rkSj ij jktrU=ksa dk çHkqRo jgk ogha x.kjkT; Hkh la?k
laLFkkvksa ds #i esa vius ewY;ksa dks cpkus esa dke;kc jgsA jktrU=ksa dh vis{kk x.kjkT;
O;fäoknh vkSj LorU= er ds de fojks/kh Fks vkSj :f<+oknh fopkjksa dks lgu djus ds fy,
rS;kj ugha FksA2 okLro esa pkgs jktrU= O;oLFkk gks ;k la?k laLFkk, nksuksa ds fodkl esa bl
le; gq, —f"k ifjorZuksa dh Hkwfedk egRoiw.kZ jghA bl —f"k ifjorZu esa yksgs dh Hkwfedk
lcls egRoiw.kZ gS ftlus mRiknu esa vf/k’ks"k dh ek=k dks c<+k;k vkSj blh vf/k’ks"k dh ek=k
us uxjhdj.k dks lEHko cuk;kA vly esa e/; xaxk dNkjh {ks= esa taxyksa dh lQkbZ fd,
fcuk —f"k esa brus vf/k’ks"k dh ek=k dks çkIr djuk lEHko ugha FkkA ;g ,d Hkkjh o"kkZ dk
{ks= gSA ;g gS Bhd gS fd vkx dh lgk;rk ls taxyksa dks lkQ fd;k tk ldrk gS fdUrq
tehu ls tM+ksa dks fudkyus ds fy, l[r vkStkjksa dh vko’;drk Fkh vkSj yksgs ds ç;ksx
ls ;g dk;Z vklkuh ls fd;k tk ldrk gSA NksVs Hkw[k.M ij QkoM+s vkSj dqnky dh lgk;rk
ls [ksrh dh tk ldrh gSA fdUrq cM+s {ks= ij ;g lEHko çrhr ugha gksrkA —f"k {ks= esa yksgs ds
ç;ksx ds lk{; gesa iqjkrkfRod [kqnkbZ ls Hkh çkIr gksrs gSaA gesa yksgs ds nks Qky çkIr gq, gSa& ,d
dkS’kkach ls rFkk nwljk oS’kkyh ls çkIr Qky mrjh dkys ikyh’knkj HkkaM okys pj.k dk gSA

blh rjg mRiknu ds dk;ksaZ esa bLrseky gksus okys dqN vU; midj.k Hkh feys gSa]
tSls&ldksVj dqYgkM+hA blh rjg dkS’kkEch dh [kqnkbZ esa dqYgkM+h] clwyk ¼r{k.kh½ pkdw] Nqjh]
dkaVs] gafl;k vkfn vusd yksgs ds midj.k feys tks mÙkjh dkys i‚fy’knkj HkkaM ds vkjafHkd
pj.k ds gSa blh çdkj yksgs dh oLrq dh oLrq,a gesa dkS’kkEch] çgykniqj] cukjl vkSj eklksuk
¼iwohZ mÙkj&çns’k½ vkSj fpjkan] iVuk] oS’kkyh] lksuiqj] paik esa izkIr gqbZ gSA

ykSg v;Ld dh Hkjiwj miyC/krk vkSj mlds fuekZ.k dh çkS|ksfxdh esa lq/kkj bR;kfn
dkjdksa usa —f"k rFkk gLrf’kYi mRiknu esa fo’ks"k Hkwfedk vnk dh gSA njvly bl dky esa
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yksgs ds vR;f/kd ç;ksx ds dkj.kksa dks tkuuk vfr vko’;d gSA blds fy, gesa bl ckr
dks le>uk gksxk fd rkez v;Ld esa dke djus dh vis{kk ykSg v;Ld esa dke djuk
vf/kd ykHkdkjh FkkA mnkgj.k ds fy, ;fn yksgkj viuh lEiw.kZ dyk] 'kfä] le; [kpZ
djus ds i’pkr Hkh 100 fdyksxzke rkez v;Ld ls dsoy ,d fdyksxzke rkack çkIr esa djrk
gS ogh bruh gh ÅtkZ] le; nsus ij og 100 fdyksxzke yksg v;Ld ls 60&70 fdyksxzke
yksgk çkIr dj ldrk gSA vr% ;g LokHkkfod gh gS tc ,d ckj ykSg v;Ld dh rduhd
ij fot; çkIr dj yh xbZ rks fuokZg ;ksX; —f"k dk LFkku vf/k’ks"k okyh —f"k iz.kkfy;ksa
us ys fy;kA bl rjg —f"k ;ksX; Hkwfe dh i;kZIr miyC/krk vkSj ykSg rduhd ds ç;ksx us
—f"k vf/k’ks"k dh ek=k dks c<+k;k vkSj blh c<+krs vf/k’ks"k dh ek=k o Hkkstu dh miyC/krk
us vU; vkfFkZd xfrfof/k;ksa ds vfrfjDr yksxksa ds yx ldus dh lEHkkouk dks etcwr
cuk;kA bl rjg fofHkUu {ks=ksa ds ijLij lg;ksx rFkk fof’k"Vrk ds ifj.kkeLo#i çkphu
Hkkjr esa f}rh; uxjhdj.k dh çfØ;k izkjEHk gks ldhA3

 vly esa uxjhdj.k ds fy, fdlh ,d dkj.k dk ftEesnkj ugha Bgjk;k tk ldrk
;fn fdlkuksa us ykSg rduhd dh lgk;rk ls mRiknu esa c<+r çkIr dh rks bl vf/k’ks"k dks
cktkj rd igqpkus esa jktuSfrd 'kfä] fu;e vkSj O;kikjh oxZ dh Hkwfedk dks Hkh udkjk ugha
tk ldrk gSA blh ifjis{; esa uxjhdj.k ds dqN egRoiw.kZ y{k.k vxzfyf[kr izdkj ls gS &
Û HkkSxksfyd fLFkfr Û vf/k’ks"k Û tula[;k dk c<+uk Û cktkj vkSj O;kikj Û Js.kh dh fo’ks"krk
Û [kjhnnkj Û lkekftd Lrjhdj.k Û ç’kklu Û Hkw&Lokeh Û lqj{kk Û f’k{kk Û /keZ Û rhFkZ;k=k
bR;kfnA4

uxjhdj.k ds bu dkj.kksa esa ls /keZ dh Hkwfedk dk ge bl 'kks/k&i= esa v/;;u djsaxsA
uxjksa esa jgus okys vf/kdre yksx ds ijEijkxr ifjos’k ls nwj gks tkrs gSa vksj bl dkj.k
vius ewY;ksa] ekU;rkvksa ,oa fo'oklksa dks mruk le; ugha ns ikrsA ogha nwljh vkSj lkekftd
vkSj vkfFkZd dkj.kksa ls vU; oxksaZ ds lkFk lkeatL; LFkkfir djuk muds fy,vifjgk;Z gks
tkrk gSA bl uohu HkkSfrd ifjos’k esa mits bu iz'uksa ds fy, ijaijkxr fu;e mfpr lek/kku
ugha ns ikrsA

uohu leL;kvksa ds fy, uohu lek/kku dh vko’;drk gksrh gS tks rkRdkfyd
ifjfLFkfr;ksa ds lkFk lkeatL; LFkkfir dj vf/kd larqfyr ,oa ykHkdkjh gy iznku dj
ldsA lEHkor% blh dkj.k bl le; mfnr gq, ckS) er dks uxjksa esa Hkjiwj leFkZu feyk
D;ksafd og bl le; dh vko’;drkvksa ds vuq:i larqyu cukus esa lQy jgkA5 bl le;
mfnr gq, erksa dh la[;k ckS) er ds vuqlkj cklB ;k frjslB Fkh TkCkfd ckS) er ds
ledkyhu ,d vU; er tSu er ds vuqlkj bu erksa dh leL;k rhu lkS frjslB FkhA6

bu leLr erksa esa uxjh; vkcknh dk lokZf/kd leFkZu ckS)ksa dks çkIr gqvk ftldk
fo’ys"k.k djrs gq,Vªsoj fyax crkrs gSa&^^xaxk ?kkVh esa —f"k ds fodkl us l?ku vkcknh vkSj
uxjhdj.k dks tUe fn;k vkSj cnys esa uxjhdj.k us lkekftd Lrj ij O;fäokn dks rFkk
jktuhfrd Lrj ij fujadq’k jktrU= dks tUe fn;kA O;fäokn vkSj jktrU=okn ds fodkl
us O;fä dh uSfrd ,oa vk/;kfRed lksp dks vLr&O;Lr dj MkykA bl nqfo/kk us ekuoh;
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ifjfLFkfr;ksa ds çfr vlarks"k iSnk fd;k vkSj cq) ds fy, O;fäxr nq[k dh ;g ckr gh muds
ekuoh; n’kk ds fo’ys”k.k dk vkjafHkd fcanq cuhA^^7 ijUrq mDr lEcU/kksa dk fo’ys"k.k djus
ls iwoZ ckS) er dh LFkkiuk ls lEcfU/kr xfrfof/k;ksa dks /;ku esa j[kuk vR;ar vko’;d gSA

ckS) er ds laLFkkid

ckS) er ds laLFkkid xkSre cq) dk tUe 'kkD; oa’k ds dck;yh dqyhu ifjokj esa
gqvkA orZeku esa ;g LFkku usiky esa gSA lEHkor% vius orZeku thou esa iw.kZ larqf"V çkIr
u gksus ds dkj.k mUgksaus Kku çkfIr dh vk’kk esa 29 o"kZ dh vk;q esa xzgR;kx dj fn;kA Kku
çkfIr dh bl ;k=k esa xkSre fl)kFkZ dbZ o"kksaZ rd fujarj HkVdrs jgs fdarq mUgsa muds ç’uksa
ds larks"ktud mÙkj çkIr ugha gq,A var esa mUgksaus vius gh cy ij vkxs c<+us dk fu.kZ;
fy;kA eks{k çkfIr dk ekxZ çkIr u gksus rd og vius LFkku ij ugha fgysaxs] bl ladYi ds
lkFk os ,d ihiy ds ò{k ds uhps /;ku yxk dj cSB x, vkSj varr og vius mís’; esa lQy
jgsA Kku çkfIr ds i’pkr mUgksaus vius fopkjksa dk çpkj yksxksa dks bl nq[ke; thou ls
eqfä fnykus ds fy, fd;kA8

ckS) er vkSj uxjhdj.k ds varlZca/kksa dk fo’ys"k.k

eSDl oscj lEHkor% os igys fo}ku gS ftUgksaus ;g fopkj çdV fd;k gS fd ckS) er
uxjh; lH;rk dh nsu gS tks Lo;a dks le; ds lkFk uxjksa ds fodkl] uxjh; jktra= vkSj
vfHktkR; oxZ dh O;qRifÙk ds :i esa vfHkO;ä djrk gSA9 ogh uxjksa esa jgus okys tuksa gsrq
Hkh tgka ,d vksj oSfnd deZdkaM] ;K] i’kq gR;k ,d cks> tku iMrs Fks ogha nwljh vksj
_.k O;oLFkk tks oSfnd /keZ ds vuqlkj mfpr ugha ekuh tkrh gS] mldh mUgsa furkar
vko';drk FkhA

,sls le; ij uxj okfl;ksa dks Hkh oSfnd /keZ ds fodYi ds rkSj ij ckS) /keZ vf/
kd ljy yxkA ogha nwljh vksj vius 'kS’ko dky esa ckS) er dks Hkh leFkZu dh vko’;drk
FkhA bl rjg ckS) /keZ vkSj uxjhdj.k nksuksa us ,d nwljs dh vko’;drkvksa dks iwjk fd;kA
ftldh iqf"V gesa ckS) lkfgR; esa uxjh; laL—fr dh ppkZvksa ls gksrh gSA xkSre cq) vkSj
la?k ds çfr lEeku ds :i esa nku okyh fogkj dh çFke ?kVuk dk o.kZu ex/k 'kkld
fcafclkj ds ek/;e ls feyrk gSA fogkj nku dh bl ?kVuk us ,d ijEijk dks tUe fn;k
ftlds ek/;e ls fHk{kqvksa ds ,d LFkku ij jgdj v/;;u&v/;kiu] f’k{k.k&çf’k{k.k okyh
fogkjh; O;oLFkk dk lw=ikr gks ldkA10

vly esa uxjksa ds fodkl esa /keZ ,d egÙoiw.kZ dkj.k jgk gSA blesa dksbZ lansg ugha
gS dh /kkfeZd fopkjksa ls xkao esa /kkfeZd laLFkkvksa dk mn; gqvkA ysfdu vf/kd egRoiw.kZ
/kkfeZd LFkku vkerkSj ij 'kgjksa esa dsafær jgs tks jkT; ds uxjksa esa /kkfeZd ,drk dks O;ä
djrk gSA tgka fofHkUu oxksaZ ds yksx ,df=r gksrs gSa] ftlds QyLo#i bu fofHkUu oxksaZ ds
chp tks lkekftd cU/ku Fks os fujarj <hys gksrs jgrs gSaA

bl rjg /keZ u dsoy dqN 'kgjksa] dsUæksa ds mn~Hko dk dkj.k cuk cfYd blus 'kgjh
ijEijk dk foLrkj Hkh fujUrj fd;k D;ksafd ckS) vuq;k;h] fHk{kq fujUrj çpkj ds mns’; ls
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Hkze.k djrs jgrs FksA bl rjg ckS) er us uxjhdj.k dh laLd`fr vkSj lao`f) esa viuk
;ksxnku fn;k ogha nwljh vksj uxjhdj.k us Hkh ckS) mikldksa] fHk{kq ds :i esa ckS) er dks
fujUrj leFkZu iznku fd;kA11 Li"V :i ls vkjfEHkd fnuksa dk ckS) er /kuh vkSj çHkko’kkyh
yksxksa ds nku vkSj mnkjrk ij vR;f/kd fuHkZj FkkA ckS) /keZ uxjksa vkSj /kuh yksxksa ij viuh
fuHkZjrk dbZ rjg ls çfrfcfEcr djrk gSA ikyh&f=fiVd ,sls mnkgj.kksa ls Hkjk iM+k gS tgka
uxjh; rM+d&HkM+d vkSj ,s’o;Z dh ç’kalk dh xbZ gSA

buesa fo’ks"k :i ls ckS) la?k dks nku nsus dh ppkZ gS mnkgj.k ds fy, ckS) lkfgR;
esa vukFkfiaMd dks mlds }kjk fn, x, egku nku ds dkj.k gh Lej.k fd;k tkrk gS ftlus
jktdqekj tsVk ls ckal ds taxy dks [kjhnk vkSj JkoLrh esa xkSre cq) ds fy, ,d eB dk
fuekZ.k fd;kA ;|fi lS)kafrd rkSj ij ckS) er lkalkfjd lq[kksa dks NksM+us dh f’k{kk nsrk
gSA rFkkfi nwljh vksj lekt ds /ku laiUu oxZ ds Hkjiwj leFkZu ls la?k esa fHk{kq ,s’o;Z dk
thou th jgs FksA bldh iqf"V ,d ukStoku ;qod dh dgkuh ls gksrh gS ftlesa og ;g
lkspdj fHk{kq cu tkrk gS fd de ls de mls vPNk Hkkstu rks le; ls çkIr gksxkA12

ckS) tkrd pqYyls<h dFkk ls Kkr gksrk gS fd NBh 'krkCnh bZlk iwoZ esa ,d ejs gq,
pwgs dh dher Hkh eqæk ds ek/;e ls ekih tkrh Fkh] mnkgj.k ds fy, ,d r#.k dks ,d ejk
gqvk pwgk feyk vkSj bl ekjs gq, pwgs dks mlus ,d dkd.kh ¼3 d"kkZi.k dk vkBoka fgLlk½
esa cspkA13 ,sls le; esa la?k dh lqfo/kk,a fuf'pr] gh vkd"kZ.k dk fcUnq jgh gksxhA ckS)
lkfgR;] ikf.kfu dh v"Vk/;k;h ls gesa NBh 'krkCnh bZlk iwoZ ds le`) uxjksa dk irk pyrk
gS ftlesa paik] jktx`g] oS’kkyh] okjk.klh] lkdsr] dkS’kkach] eFkqjk] mTtf;uh] r{kf’kyk
bR;kfn buesa izeq[k gSA fofHkUu çdkj ds m|ksx&/kU/ks] Qy&Qwy jgs FksA bu uxjksa esa fofHkUu
O;olk; okys yksx çk;% vyx&vyx eqgYyks esa jgrs FksA fofHkUu O;olk; drkZ ds fy,
vyx&vyx ukeksa dk ç;ksx fd;k tkrk Fkk tSls /kkrq dk dke djus okyks ds fy, ̂dEekj*
'kCn feyrk gSA dEekj Hkh dbZ oxksaZ esa foHkä FksA dqN yksx —f"k esa dke vkus okys midj.kksa
tSls gy] xaMkls] QkoM+k] gafl;k dk dk;Z djrs FksA tcfd dqN yM+kbZ esa dke vkus okys
vkStkjksa dk mRiknu djrs FksA14

blh çdkj ge tc ckS) fHk{kqvksa vkSj mikldksa ds fy, fu/kkZfjr vkpkj&lafgrk ij
fopkj djrs gSa rks ikrs gSa la?k ds fu;e] O;fäxr vkpj.k NBh 'krkCnh bZlk iwoZ esa gq, HkkSfrd
okrkoj.k ls çHkkfor FksA bl vkpkj lafgrk esa fHk{kqvksa ds os’k] Hkkstu] edku rFkk
;kSu&O;ogkj ij lhek,aWa fu/kkZfjr dh xbZ FkhA ;gka rd fd fHk{kqvksa ds oL=ksa gsrq Hkh xkSre
cq) foLr`r fu;e fu/kkZfjr djrs gSaA ;s fu;e cqukbZ] dVkbZ rFkk jaxkbZ ds {ks= esa gq, fodkl
ds vuqlkj FksA mnkgj.k ds fy,] fou;&fiVd] lwrh] Åuh oL=ksa lfgr pkj çdkj ds oL=ksa
rFkk jaxkbZ ls fufeZr nl çdkj ds jaxksa dh ppkZ djrk gSA oL=ksa dk egRo bl ckr ls irk
pyrk gS fd fou; fiVd dk ,d iwjk v/;k; gh oL=ksa ij ppkZ djrk gSA lHkh /kku ds [ksrksa
dh D;kfj;ksa dh rjg fHk{kqvksa ds oL= esa vusd VqdM+s gksrs gSa ftuesa NksVs&NksVs diM+ksa ds
VqdM+ksa dks tksM+k x;k gksrk gSA

njvly fHk{kqvksa ds oL=ksa dks fu/kkZfjr djus okys fu;e mu uohu rjg ds oL=ksa vkSj
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peM+s dh oLrqvksa ds ç;ksx ds fo#) ,d çfrfØ;k gSA os ckS) fHk{kqvksa ds fy, rhu çdkj
ds oL=ksa dh laLrqfr djrs gSaA tks ,d lk/kkj.k fu/kZu O;fä }kjk igus tkrs gSaA ,d fHk{kq
dh vko’;drkvksa dks Hkh lk/kkj.k fu/kZu ifjokj ds vuqlkj gh lhfer gksuk pkfg,A blfy,
fHk{kqvksa dh O;fäxr laifÙk oL=] dVksjk] 'k¸; rFkk vkS"kf/k rd lhfer FkhA ogha ifjokj]
laifÙk vkSj jktk }kjk 'kkflr lkekftd O;oLFkk ds fo#) fd, x, vijk/kksa ds fy, fHk{kqvksa
dks nafMr fd;k tkrk gS vr% ,sls yksx tks lkekftd drZO;ksa ls vFkok lkekftd vkn’kksaZ
dks rksM+us ds fy, fn, x, n.M ls eqä gksuk pkgrs gSa ,sls yksxksa dks la?k esa ços’k dh vuqefr
ugha FkhA mnkgj.k ds fy, nklksa] yqVsjksa] pksjksa] lSfudksa] vijkf/k;ksa] ekrk&firk ds gR;kjksa rFkk
chl o"kZ ls de vk;q ds yksxksa ds fy, la?k esa dksbZ LFkku ugha FkkA15

oLrqr% ckS) /keZ esa uxjh; dsUnªksa dh egRrk dks bl rF; ls le>k tk ldrk gS fd
njvly tc ge ckS) lkfgR; dk v/;;u djrs gSa rks gesa Kkr gksrk gS ckS) lkfgR; esa
xzkeh.k dsUæksa dh vis{kk uxjh; dsUæksa dh vkòfÙk vf/kd gqbZ gSA xkSre cq) us vius vf/kdre
mins’k uxjksa esa fn, mnkgj.k&Lo:i fou; vkSj lwrfiVd esa ,df=r fd, x, mu 1009
ukeksa esa tgka lqr dk mins’k fn;k x;k gS mudk fooj.k bl çdkj gS&

rkfydk &1

cLrh vko`fr çfr’kr

JkoLrh 593 58-77

jktxzg 140 13-87

dfiyoLrq 056 05-55

oS’kkyh 038 03-76

dkS’kkEch 015 01-46

vU; 'kgj vkSj uxj 167 16-57

tSls dh rkfydk&1 dks ns[kus ls Li"V gksrk gS fd vdsys ikap uxjksa esa gh 83-43
çfr’kr lw=ksa dk mins’k fn;k x;k gS tcfd 'ks"k 16-57 çfr’kr] 167 LFkkuksa ij mifn"V
gq, ftlesa xzkeh.k {ks=ksa ds lkFk vU; uxj Hkh 'kkfey gSA bls gekjs vxyh rkfydk vkSj Hkh
vf/kd çHkkoh rjhds ls O;Dr djrh gS tgka xzkeh.k cfLr;ksa dh rqyuk esa uxjh; cfLr;ksa dk
lUnHkZ vf/kd fn[kk;k x;k gS&

rkfydk&2

cLrh ds çdkj vko`fr çfr’kr
uxjh; 4257 95-37
xzkeh.k 0208 04-67
;ksx 4465 100
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ge rkfydk&1 esa of.kZr LFkkuksa dk foLrkj ls v/;;u djrs gSa rks gesa Kkr gksrk gS

;s lHkh LFky NBh 'krkCnh bZlk iwoZ esa egRoiw.kZ uxjh; dsUæ FksA16 bu uxjh; dsUnzzksa esa

xfrfof/k;ksa dk Øe”k:fooj.k bl izdkj gS&

JkoLrh

ftldh igpku lkgsr&ekgsr ls dh xbZ gS ;g mÙkj çns’k ds xksaMk vkSj cgjkbp

ftys ds chp dh lhek ds ikl rkIrh unh ds ikl Fkk rFkk lHkh egRoiw.kZ ekxksaZ ls tqM+k gqvk

FkkA bl 'kgj dh rhu fn’kkvksa esa mÙkj] nf{k.k vkSj iwoZ esa rhu }kj FksA cq) dky esa JkoLrh

,d egRoiw.kZ O;kikfjd dsUæ FkkA lkFk gh ;g Hkh ,d rF; gS fd ;g uxj ckS) la?k ds

lcls cM+s nkudrkZ vukFkfi.Md dk vkokl Hkh Fkk tks 'kgj esa O;kikfjd iwath ds lap; dk

ladsr nsrk gSA17 xkSre cq) us vius cgqr ls egRoiw.kZ mins’k JkoLrh esa fn,A vly esa tc

xkSre cq) ds mins’kksa vkSj Bgjus ds LFkku dk v/;;u djrs gSa rks Kkr gksrk gS fd mUgksaus

o"kkZdky ds nkSjku ftl ,d LFkku ij lcls vf/kd le; fcrk;k og LFkku Fkk JkoLrhA

xkSre cq) us ;gka iPphl o"kkZokl chrk, ftlesa tsrou esa 19 rFkk vU; 6 iqCckjke esa FksA18

;gka lcls vf/kd le; O;rhr djus ds nks çeq[k dkj.k FksA cq)dky esa cM+s uxjksa esa ,d

JkoLrh Fkh vkSj nwljk ;g uxj vkthfodks ds dsUæ ds :i esa çfl) FkkA vr% tuekul

dks ckS) er dh vksj vkdf"kZr djus ds fy, xkSre cq) dks ;gka dbZ mins’k nsus iM+s vkSj

blh dkj.k xkSre cq) ds lcls vf/kd o"kkZokl ;gka ij O;rhr gq,A19

jktxzg

iVuk uxj ls yxHkx lkS fdyksehVj nf{k.k&iwoZ esa jktxhj uked çfl) ckS) LFky

jgk gSA ckS)] tSu vkSj phuh ;k=h ;qoku&Pokax ds vuqlkj bl uxj ds pkjksa vksj dq’k uked

?kkl dk cgqrk;r gksus ds dkj.k LFkku dks dq’kkxziqj Hkh dgrs FksA ,sfrgkfld –f"V ls cq)

dky esa ex/k jkT; 'kfä o lEiUurk dh cqyfUn;ksa dks Nw jgk Fkk vkSj ex/k dh jkt/kkuh

jktxzg jktuhfrd vkSj /kkfeZd dsaæ ds :i esa çflf) çkIr dj jgh FkhA lkjukFk esa

/keZpØ&çorZu ds ckn Hkxoku cq) dk vkxeu jktxhj esa gh gqvk FkkA20  okLro esa ckS)

la?k dh çkjfEHkd la[;k o`f)] le`f) rFkk çlkj dk Js; jktx`g dks fn;k tkrk gSA D;ksafd

,d rks ex/k ds ckS) mikldksa vkSj fHk{kqvksa esa lekt ds lHkh oxksaZ ;Fkk Jsf"B;ksa] jktifjokjksa]

czkã.kksa ,oa fuEu oxksaZ dk çfrfuf/kRo rks Fkk gh] fofHkUu lEçnk; okfn;ksa tSls vkthodksa]

fuxzUFkks] osyfVBiqfÙk;ksa vkfn mikldksa dk Hkh çfrfuf/kRo FkkA ckS) ijEijk ds vuqlkj xkSre

cq) us viuk nwljk] rhljk] pkSFkk] l=gok vkSj mUuhlok o"kkZokl ;gha O;rhr fd;kA xkSre

cq) ds egkifjfuokZ.k rd ;gka vBkjg cM+s eBksa dh LFkkiuk gks pqdh FkhA çkphu ikfy

lkfgR; esa of.kZr jktxzg esa fHk{kq&fHk{kqf.k;ksa dh la[;k dk C;kSjk rkfydk 3 esa fn;k tk jgk  gS&
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rkfydk 3 % fHk{kq&fHk{kqf.k;ksa dh la[;k dk C;kSjk

jktx`g uxj la[;k
fHk{kq 40

fHk{kq.kh 13
mikld 16
mikfldk 5

vly esa fHk{kq] fHk{kq.kh] mikld o mikfldkvksa dh la[;k –f"V ls ex/k ds yksxksa dk
dks’ky ds i’pkr nwljk LFkku gSA21  xkSre cq) ds jktxhj ds çfr yxko dks bu iafä;ksa
esa of.kZr fd;k gS&

Þjktx`g vkuUnçn gS] pkSj&çikr vkuUnçn gS]
oSHkkj ds fdukjs dh lIro.kZ xqQk vkuUnçn gS]
_f"kfxjh ds fdukjs dkyf’kyk vkuUnçn gS]
lhrkouliZ&’kSf.Md& çkXHkkj vkuUnçn gS]
riksnkjke vkuUnçn gS] os.kqou esa dyUnd

>hy ¼rkykc½ vkuUnçn gS] thod dk vkezou vkuUnçn gS]
enZdqf{k esa exZ&nko vkuUnçn gSAß22

ogh jktx`g xkSre cq) ds ppsjs HkkbZ nsonÙk }kjk fd, x, foæksg o ?kkrd geyksa
dk ?kVuk LFky Hkh jgkA D;ksafd nsonÙk cq) }kjk vius dks mldk mÙkjkf/kdkjh ?kksf"kr
djokuk pkgrk Fkk fdUrq xkSre cq) dks ;g Lohdk;Z ugha FkkA xkSre cq) ds egkifjfuokZ.k
ds ckn ex/k ujs’k vktkr’k=q us muds /kkrq&vo’ks"kksa esa ls çkIr va’k ij jktx̀g esa ,d Lrwi
dk fuekZ.k djk;k FkkA vkSj çFke ckS) laxfr ds vk;kstu dk Js; Hkh jktx̀g dks fn;k tkrk
gSA tks egkdLli dh v/;{krk esa lEiUu gqbZ ftlesa /kEe vkSj fou; dk laxk;u gqvkA23

oS’kkyh

;g ckS) dky dk egRoiw.kZ uxj Fkk tks orZeku le; esa mÙkjh fcgkj esa eqtQjiqj
ls nf{k.k&iwoZ dh vksj yxHkx NÙkhl fdyksehVj nwj clk< uked LFkku ds vkl&ikl
vofLFkr FkkA vius Kku çkfIr ds ikap o"kZ i’pkr xkSre cq) dk ;gka vkxeu rc gqvk tc
;gka Hk;adj vdky iM+k FkkA mUgksaus ogka igqapdj jru&lwr dk ikB fd;k ftlls vdky
dh fLFkfr esa lq/kkj vk;kA ckS) –f"Vdks.k ls bl uxj dk vR;f/kd egRo gSA ,d rks bl
x.k dh dk;Z ç.kkyh ls xkSre cq) vR;Ur çHkkfor FksAnwljk ;gka fHk{kqf.k la?k dh LFkkiuk
gqbZ D;ksafd blls igys Hkh xkSre cq) efgykvksa ds la?k esa ços’k dk vuqjks/k Bqdjk pqds FksA

ogha nwljh vksj oS’kkyh uxj dh çfl) urZdh vkezikyh us ckS) la?k dh 'kj.k ysdj
viuk çfl) vkezou ckS) la?k dks HksaV dj fn;kA ;g ?kVuk xkSre cq) ds 45 osa vkSj vfUre
o"kkZokl dh gSA blds i’pkr mUgkasus ek?k iwf.kZek ds fnu oS’kkyh ls dq’khuxj ds fy, çLFkku
fd;k vkSj ?kks"k.kk dh fd vkt ls rhu ekg ckn os fuokZ.k çkIr djsaxsA bl çdkjmUgkasus
oS’kk[k iwf.kZek ds fnu egkfuokZ.k çkIr fd;k vkSj muds fuokZ.k ds i’pkr çkIr va’k ij
fyPNfo;ksa us ,d Lrwi dk fuekZ.k fd;kA bl rjg xkSre cq) ds le; vkSj muds i’pkr

NBh 'krkCnh bZlk iwoZ ckS) /keZ vkSj uxjhdj.k ds vUrlZEcU/kksa dk foospukRed v/;;u 8



Hkh oS’kkyh ckS)ksa gsrw ,degRoiw.kZ uxj FkkA ftldh iqf"V ;gka lEiUu gqbZ f}rh; ckS)
laxfr ls Hkh gksrh gSA24

dkS’kkach

nh?kZfudk; ds egkifjfuokZ.klqr rFkk egklqnLlu lqr esa dkS’kkEch dh x.kuk cq)dkyhu
N% uxjksa esa dh xbZ gS tks fd ckS) er dk çfl) dsaæ FkkA ;g çfr"Bku ls JkoLrh tkus
okys nf{k.kkiFk ekxZ ij ,d egRoiw.kZ iM+ko FkkA fou;fiVd esa of.kZr fooj.k ls Kkr gksrk
gS fd dkS’kkEch ls ,d lM+d jktx‘g Hkh tkrh FkhA thod mTtf;uh ls ykSVrk gqvk
dkS’kkEch gksdj gh jktx‘g x;k FkkA xkSre cq) ds le; esa muds lkFk jgus okys çfl)
O;kikfj;ksa }kjk ;gka ?kksf”krjke] dqDdqVkjke vkSj ikofjdXoou ued fogkj cuokus dk
o.kZu Hkh ikyh lfgR; esa feyrk gSA25

dq’khuxj

ikfy lkfgR; ds v/;;u ls bl LFkku dh çflf) dk Kku gksrk gSA bl LFkku dk
Hkxoku cq) ls ?kfu"B lEcU/k gS D;ksafd bl LFkku ij mUgksaus vius thou dk vfUre mins’k
fn;kA bl LFkku dk o.kZu lqrfuikr dh oRFkqxkFkk esa Hkh gqvk gSA orZeku dq’khuxj dks
ckS)dky esa dq’khukjk dgrs FksAeYy x.kjkT; nks Hkkxksa esa foHkä Fkk ftldh ,d jkt/kkuh
dq’khukjk vkSj nwljh ikok FkhA xkSre cq) ds ifjfuokZ.k ds i’pkr dq’khukjk ,d çfl) ckS)
rhFkZ LFky esa rCnhy gks x;kA ;gh Hkxoku us vafre okl fd;k Fkk ;gka 'kky o`{k ds uhps
mudk ifjfuokZ.k gqvkA orZeku dl;k ds :i esa dq’khuxj dh igpku dh xbZ gS tks
xksj[kiqj ls cÙkhl fdyksehVj nwj nsofj;k ftys esa vofLFkr gSA26

voafr

;g if’peh Hkkjr dk çeq[k tuin FkkA vk/kqfud ekyok o e/;çns’k ds dqN Hkkxks
ls feydj voafr uxj cuk FkkA çkphu Hkkjr esa voafr ds nks Hkkx Fks& mÙkjh voafr ftldh
jkt/kkuh mTtSu Fkh vkSj nf{k.k voafr ftldh jkt/kkuh efg"erh FkhA voafr ckS) /keZ dk
çfl) dsUæ FkkA vusd ckS) Fksj o Fksjk ;gk ckS) /keZ dk çpkj djus esa O;Lr FksA voafr
dk i;kZIr vkfFkZd egRo Fkk D;ksafd dbZ O;kikfjd ekxZ bl çns’k ls gksdj xqtjrs FksA

blh rjg tc Hkh ge cksf/klRoksa ds tUe vkokl dk v/;;u djrs gSa rks gesaKkr gksrk
gS fd os mPPk oxZ ,oa uxjh; i‘’BHkwfe ls vf/kd izsfjr gS ftldk fooj.k vkxs rkfydk
4 esa fn;k x;k gSA27

rkfydk 4 % cksf/k lRoksa dh O;kolkf;d i`"BHkwfe

O;olk; vko`fr çfr’kr
jktkjktdqekj 86 37-55
O;olk;h/kuh O;olk;h 57 24-89
mPp vf/kdkjh 54 23-58
fuEu O;olk;h 32 13-98
;ksx 229 100-00
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blh rjg tc ge cksf/klRoksa ds tUeksa dk v/;;u djrs gSa]28 rks ikrs gSa fd 299 esa
ls dsoy 32 ckj vFkkZr 14 çfr’kr us fuEu O;olkf;d oxZ esa tUe fy;kA 86 çfr’kr ls
vf/kd ;k rks jktk] jktdqekj ;k mPp vf/kdkjh FksAuxjh; laL—fr dks c<+kok nsus esa ckS)
/keZ dh Hkwfe Hkh egRoiw.kZ jgh gSA njvly ckS) /keZ esa vfrokn dh ço`fÙk dks udkjk tkrk
gS ftldh >yd gesa yxHkx ckS) lkfgR; esa ns[kus dks feyrh gSA ckS) /keZ esa tUe&
vk/kkfjr] tkfr&O;oLFkk dks iwjh rjg [kkfjt djds la?k ds }kj lHkh ds fy, [kksy fn,]
fdUrq lkFk gh bl ckr dks Hkh Lej.k j[kk fd ,sls yksx ftudh vuqifLFkr lekt esa vlarqyu
mRiUu dj ldrh gS muds la?k esa ços’k ij çfrcU/k FkkA mnkgj.kkFkZ lSfud] nklksa] jktdh;
lsod] iUæg o"kZ ls de vk;q ds ckyd&ckfydkvksa ds la?k esa ços’k ij ikcUnh FkhA ogha
,sls yksx tks fgald xfrfof/k;ksa esa fyIr Fks mudks Hkh la?k ls ckgj gh j[kk tkrk FkkA uxjksa
esa vkfFkZd le`f) ds fy, vfuok;Z vU; dkjdksa tSls 'kkafr vkSj vfgalk dks cuk, j[kukA
oLrqvksa ds mfpr ewY; fu/kkZj.k] O;kikj dks c<+kok nsus ds fy, C;kt ij iSlk nsus dh jhfr
dks c<+kok nsukA bR;kfn ,sls mins’k Fks ftUgsa ckS) /keZ ds }kjk fujUrj c<+kok fn;k tkrk
gS bl çdkj ge ns[krs gSa fd ckS) /keZ vkSj uxjhdj.k ds fodkl dh çfØ;k nksuksa ,d nwljs
ds lgk;d cusA
fu"d"kZ

mijksä fo’ys"k.k ls Li"V gS fd NBh 'krkCnh bZlk iwoZ dk le; pgqeq[kh cnyko dk
nkSj FkkA tgka ,d vksjcksf)d rkSj ij uohu er ijEijkxr oSfnd /keZ dks pqukSrh ns jgs Fks ogha
vkfFkZd {ks= esa ykSg rduhd ds QyLo#i fuokZg —f"k vFkZO;oLFkk dk LFkku nwljh vksj
vf/k’ks"k mRiknu esa ys fy;kA blh vf/k’ks'k dh ek=k us fofHkUu O;olk;ksa] O;kikfj;ksa dks
Qyus&Qwyus dk i;kZIr volj fn;kA fofHkUu dk;ksaZ esa jr oxZ] ;Fkk dqEgkj] rrqok;] Lo.kZdkj
vkfn vius&vius dk;ksaZ esa fo’ks"kKrk çkIr dj Js.kh] laxBuksa ds :i esa laxfBr gks jgs FksA

f'kYidkj 'kL= fuekZ.k esa u, iz;kl dj jgs FksA mnkgj.kkFkZ ex/k ujs’k vtkr’k=q
dh lsuk esa egkf’kykdaVd rFkk jkBewly uked u, midj.k ç;ksx fd, tk jgs FksAogha ykSg
rduhd us lSU; O;oLFkk dks rsth ls lq–<+ dj jkT; fuekZ.k dh çfØ;k esa viuk ;ksxnku
fn;kA bl rjg rsth ls mHkjrs jktuSfrd] O;kikfjd uxjksa esa uohu ckS) er rsth ls Loh—r
gqvk D;ksafd oSfnd ijEijk bu uxjh; laL—fr dh vko’;drkvksa dks iw.kZ djus esa vleFkZ
FkhA ogha nwljh vksj ge ns[krs gSa fd NBh 'krkCnh bZlk iwoZ esa ckS) fHk{kqvksa vkSj mikldksa
ds fy, fu/kkZfjr fu;e rRdkyhu HkkSfrd ifjfLFkfr;ksa ls çHkkfor Fks]tSls oLrqvksa ds
Ø;&foØ; rFkk oLrqvksa ds mfpr ewY; ds lEcU/k esa O;kikfj;ksa dks mins’k nsuk A O;kikj
ds foLrkj ds leqæh ;k=k dks leFkZu nsuk bR;kfnA ogha lkFk ghvius fodkl dh çkjfEHkd
voLFkk esa ckS) er dks leFkZu dh vko’;drk FkhvkSj rRdkyhu uxjksa esa jgus okyh mPp
oxZ ls ckS) /keZ dks Hkh i;kZIr leFkZu feyk gS] mnkgj.kkFkZ&nku fogkj dh çFke ?kVuk ex/k
ujs’k fcfcalkj ds lEcU/k esa feyrh gSA ogha uxjh; laL—fr Hkh oSfnd /keZ ds fodYi ds rkSj
ij ,d ljy /keZ pkgrh FkhA bl rjg nksuksa ,d nwljs ds iwjd cus ftldh iqf"V gesa ckS)
lkfgR; esa uxjh; laL—fr ds fooj.k ls gksrh gSA

NBh 'krkCnh bZlk iwoZ ckS) /keZ vkSj uxjhdj.k ds vUrlZEcU/kksa dk foospukRed v/;;u 10
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çfrek 'kCn dk 'kkfCnd vFkZ çfr:i gksrk gS] ftldk ç;ksx dsoy mUgÈ çfr:iksa
ds fy, fd;k tkrk gS] tks fdlh u fdlh èkeZ vFkok n’kZu ls lEcafèkr gksrs gSaA çfrek fuekZ.k
mifu"knksa dh nsu gS] ftlesa mikluk gsrq è;kuLFk gksus ds lkèku ds :i esa çfrek ;k çfr:i
dks Lohdkj fd;k x;k gSA bl çdkj ;g dgk tk ldrk gS fd çfrek dk mn~Hko mikluk
i)fr ds xHkZ ls gqvk gSA Hkkjrh; vkè;kfRed laL—fr esa fpjUrudky ls ekuo esa v–’;
'kfä ds çfr vkReleiZ.k dh Hkkouk ls fdlh u fdlh çdkj ls fdlh inkFkZ dks ml
v–’; 'kfä dh çfr—fr ekudj viuh Hkfä ds Hkko iq"i vÆir fd, gSaA blh ds QyLo:i
Hkkjrh; laL—fr esa nsoksikluk dh le`)&ijaijk fodflr gqÃ rFkk blh nsoksikluk ds
çHkkoe.My esa fofHkUu lEçnk;ksa 'kSo] oS".ko] lkSj] xk.kiR; vkfn dk mn~Hko gqvkA bu lHkh
lEçnk;ksa esa 'kSo lEçnk; ftuds mikL; nso f’ko gSa  lokZfèkd çkphure lEçnk; gSA 'kSo
lEçnk; dh nks yksdfç; 'kk[kk,¡ gSa ftuesa ,d osnkfUrd 'kSo ,oa nwljk vkxfed 'kSo
lEçnk; gSA nksuksa lEçnk;ksa dh ijEijk,¡ ,d nwljs ls fofHkUu gSa osnkfUrd 'kSo lEçnk; dh
ijEijk,¡ osnksa ,oa mifu"knksa ds vkèkkj ij iqf"ir gksrh gSaA osnkfUrd 'kSo lEçnk; dk fodkl
mÙkj&Hkkjrh; laL—fr esa –f"Vxkspj gksrk gS] tcfd vkxfed 'kSo ijEijk nf{k.k Hkkjrh;
æfoM+ laL—fr esa çfrf"Br gSA bu 'kSo lEçnk;ksa esa vukfn nso f’ko ds fofoèk Lo:iksa dk
vadu çkIr gksrk gSaA f’ko ds bu fofoèk Lo:iksa dk oxÊdj.k nks Hkkxksa esa fd;k x;k gS] ftuesa
,d oxZ f’ko ds çrhd Lo:i Çyx çfrekvksa dk gS rFkk nwljk oxZ f’ko ds ekuoh; :i
çfrekvksa dk gSA f’ko ds bu Lo:iksa esa mudk çrhd f’koÇyx 'kSo èkeZ esa dkQh yksdfç;
gSA f’koÇyx esa ç;qä Çyx 'kCn dk vFkZ fpUg ;k çrhd gSA bl çdkj f’koÇyx dk 'kkfCnd
vFkZ f’ko dk çrhd gSA Çyx iwtk dh f’ko ls lkE;rk dh iqf"V lkfgfR;d lk{;ksa ls Hkh
çkIr gksrh gSA oSfnd lH;rk esa Çyxiwtk dk Li"V çkekf.kd lk{; çkIr ugÈ gksrk gS]
ftldk dkj.k oSfnd lH;rk esa vk;Zlekt dk çHkqRo gks ldrk gS D;ksafd vk;Z Çyxiwtd
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ugÈ FksA ijUrq _Xosn1 esa mYysf[kr ̂ f’k’unsok* 'kCn ds vkèkkj ij ;g dgk tk ldrk gS fd
oSfnd dky esa Çyxiwtk lekt ds ml oxZ esa çpfyr jgh gksxh ftldk oSfnd lekt esa
çHkqÙo ugÈ FkkA bl çdkj ,slk çrhr gksrk gS fd oSfnd dky esa oSfnd lH;rk dk çfrfuèkRo
djus okys çHkqRo’kkyh oxZ esa Çyxiwtk dk çpyu ugÈ Fkk] ijUrq oSfnd dky ds fdlh fo’ks"k
oxZ esa Çyx iwtk çpfyr Fkh ftUgsa ̂ f’k’unsok* 'kCn ls lacksfèkr fd;k x;k gSA ÜosrkÜojksifu"kn2

esa mYysf[kr ̂Ã’kku f’ko çR;sd ;ksfu ij çfrf"Br gS Çyx iwtk dk ,d egRoiw.kZ lkfgfR;d
lk{; gSA :æ tks f’ko dk oSfnd :i gS dks _Xosn esa vfXu dk çrhd dgk x;k gSA cynso
mikè;k; viuh iq~Lrd ̂vk;Z&laL—fr ds ewykèkkj* esa :æ dks vfXu ds çrhd :i esa LFkkfir
djrs gq, dgrs gSa fd vfXu f’k[kk Åij dh vksj mBrh gS] ftldh lkE;rk :æ ds mèoZÇyx
ls dh tk ldrh gS vkSj f’koÇyx dk T;ksÆrÇyx lacksèku Hkh Çyxksikluk dk lacaèk f’ko ls
LFkkfir djrk gSA3

egkHkkjr esa f’koÇyxksikluk dk Li"V çek.k feyuk çkjEHk gks tkrk gSA blesa
mYysf[kr fdjkrktqZfu;e~ vk[;ku esa vtqZu }kjk f’ko ls ik’kqir vL= çkIr djus ds fy,
ou esa Çyx dh LFkkiuk djds ri djus dk mYys[k çkIr gksrk gSA4 egkHkkjr esa gh ,d LFkku
ij egkeqfuÜoj mieU;q }kjk —".k dh iRuh tkEcorh dks Js"B ,oa lqanj Lo:i dk iq= çkIr
djus ds fy, f’ko dh vkjkèkuk Çyx :i esa djus dk lq>ko nsus dk mYys[k çkIr gksrk gSA5

ikSjkf.kd ì"BHkwfe esa Çyxksikluk dk fo’kn~ o.kZu çkIr gksrk gSA f’ko iqjk.k6 esa f’koÇyx
dks ^vfXuLraHk* dgk x;k gSA Ldan iqjk.k7 esa vkdk’k dh rqyuk f’koÇyx ls dh xÃ gSA

ikSjkf.kd xzaFkksa esa f’koÇyx dh mRifÙk ls lEcafèkr vusd dFkkud çkIr gksrs gSaA Çyx
iqjk.k8 esa oÆ.kr dFkkud ds vuqlkj l̀f"V ds var gksus ij lHkh pj&vpj u"V gks x,A l̀f"V
dh bl 'kwU;rk ls czãk O;fFkr gksdj èkjf.kèkj nso fo".kq ds ikl x,A ijUrq fo".kqyksd esa
tkus ij czãk us ns[kk fd bu lcls fojä gksdj ;ksxkRek fo".kq {khjlkxj esa 'k;u dj jgs
gSaA deyu;u fo".kq dks bl çdkj 'k;u esa ns[kdj czãk Øksfèkr gks x, rFkk mudh Çuæk
Hkax djus gsrq mu ij çgkj fd,A czãk ds bl çgkj ls fo".kq dh Çuæk Hkax gks xÃA tkx`r
voLFkk esa gksus ij fo".kq czãk ls cksys fd gs iq=] gs nsoksa ds vxz.kh] eSa vkidk Lokxr djrk
gw¡A ijUrq czãk vius fy, iq= lacksèku lqudj mÙksftr gks x,A czãk us fo".kq ls dgk fd
vkius eq>s iq= dgdj lacksfèkr fd;k gS tcfd eSa l`f"VdrkZ vkSj lagkjdrkZ gksus ds dkj.k
vkils Js"B gw¡A czãk ds bl opu dks lqudj fo".kq us czãk ls dgk fd vki Loa; dks txr
dk drkZ] HkÙkkZ vkSj lagkjdrkZ le>rs gSaA ijUrq lR; ;g gS fd vki esjs 'kjhj ls mRiUu gq,
gSaA fo".kq ds bl çdkj dgus ij nksuksa nsoksa ds eè; viuh&viuh Js"Brk LFkkfir djus gsrq
la?k"kZ çkjEHk gks x;kA rc nksuksa nsoksa ds eè; mRiUu fookn dk var djus ds fy, ,d
nsnhI;eku vfXuLraHk çdV gqvk tks gtkjksa Tokykvksa ls ;qä FkkA {k; vkSj òf) ls jfgr bl
Çyxk—fr dk u vkfn Fkk u varA bl çdkj vkfn vkSj var ls jfgr Çyxk—fr dks ns[kdj
czãk vkSj fo".kq vpafHkr gks x,A nksuksa nso viuh ftKklk 'kkar djus gsrq Çyx :ih bl fnO;
vfXuLraHk ds vkfn vkSj var dh [kkst esa py iM+sA czãk fojkV~ gal dk :i èkkj.k dj vkdk’k
dh vksj xeu fd, rFkk fo".kq ojkg :i èkkj.k dj ikrky dh vksj x,A bl çdkj gtkjksa
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o"kZ rd xeu djus ds ckn Hkh nksuksa nso Çyx ds vkfn vkSj var dk irk ugÈ dj ldsA Çyx
ds vHks| Lo:i ls nksuksa Hk;Hkhr gks x,A rc 'kwyikf.k f’ko muds le{k çdV gq,A czãk
vkSj fo".kq us f’ko ds bl Lo:i ds vkxs ureLrd gksdj mudh Lrqfr dhA czãk] fo".kq dh
Lrqfr ls çlUu gksdj f’ko us nksuksa dks tc] gs Js"B nso dgdj lacksfèkr fd;k rc mudh
bl Å¡ph vkokt ls ̂Å¡* 'kCn dk ukn gqvkA bl ukn ls mRiUu ̂Å¡ èofu dk ̂v* Çyx ds
nk;h vksj vkSj ̂ m* ck;È vksj rFkk eè; esa ̂ e* vafdr gks x;kA czãk us tc Çyx dh Lrqfr
dh rc f’ko ml fnO; T;ksfreZ; Çyx ls ukn dk :i èkkj.k dj fLFkj gks x, bl çdkj
czãk vkSj fo".kq ds eè; mRiUu fookn dk var djus ds fy, f’ko gtkjksa Tokykvksa ls ;qä
lw;Z ds leku rstkse; Çyxk—fr ds :i esa çdV gq,A

f’koÇyx mRifÙk dk blh ds leku dFkkud czãk.M iqjk.k9] f’ko iqjk.k10 Ldan
iqjk.k11 esa Hkh oÆ.kr gSA

Çyx ds Hksn

Çyx dks eq[;r% nks oxks± esa foHkä fd;k x;k gS& ¼1½ -py Çyx ¼taxe½] ¼2½ -vpy
Çyx ¼LFkkoj½

1- py Çyx

f’koÇyx ds py çdkj dks taxe Çyx Hkh dgrs gSaA fuekZ.k inkFkks± ds vkèkkj ij bu
py Çyxksa dks fofHkUu oxks± esa foHkä fd;k x;k gS( tks fuEu çdkj ls gS& ¼1½ e`.e; Çyx]
¼2½ yksgt Çyx] ¼3½ jRut Çyx] ¼4½ nk:t Çyx] ¼5½ 'kSyt Çyx] ¼6½ {kf.kd ÇyxA

2- vpy Çyx

f’koÇyx ds vpy çdkj dks LFkkoj Çyx ds uke ls Hkh tkurs gSaA Çyx ds bl çdkj
dks lajpuk ds vkèkkj ij fofHkUu oxks± esa foHkä fd;k x;k gSA xksihukFk jko us bu vpy
Çyxksa ds ukS çdkjksa dk o.kZu fd;k gS] tks bl çdkj gSa& ¼1½ Lo;aHkw Çyx] ¼2½ iwoZÇyx] ¼3½
}Sr Çyx] ¼4½ xk.kiR; Çyx] ¼5½ vlqj Çyx] ¼6½ lqj Çyx] ¼7½ vk"kZ Çyx] ¼8½ jk{kl Çyx]
¼9½ ekuq"k ÇyxA12

bu vpy Çyxksa esa Lo;aHkw Çyx dks mÙke dksfV dk }Sr vkSj xk.kiR; Çyx dks
mÙkekeè;edksfV dk lqj] vlqj vkSj vk"kZ çdkj ds vpy Çyx dks mÙke dksfV esa lcls fuEu
çdkj esa rFkk ekuq"kÇyx dks fuEu dksfV esa eè;e çdkj dk ekuk x;k gSA

vpy çdkj ds Çyxksa esa lcls vfèkd ekuq"kÇyx çpfyr gSA ekuq"kÇyxksa dk fuekZ.k
nsok;ru ds }kjk mldh Å¡pkÃ] nsok;ru ds ,d ikÜoZ dh yEckÃ ;k gLr dh yEckÃ ds
vkèkkj ij dh tkrh gSA ekuq"kÇyxksa dh lajpuk rhu Hkkxksa esa foHkä gksrh gS] ftlesa lcls
fupys oxkZdkj Hkkx dks czã Hkkx] eè; Hkkx dks fo".kq Hkkx tks v"Vdks.kh; gksrk gS rFkk
Åijh o`Ùkkdkj Hkkx dks :æHkkx dgrs gSaA f’koÇyx ds :æHkkx ij lajfpr {kSfrt js[kk dks
ikÜoZlw= ,oa mèoZ js[kk dks czãlw= dgk tkrk gSA

ekuq"kÇyxksa ds Åij mRdhÆ.kr vk—fr;ksa ds vkèkkj ij bls fuEu Hkkxksa esa ck¡Vk x;k gS tks
bl çdkj gS& ¼1½ lkèkkj.k Çyx] ¼2½ v"VksÙkj Çyx] ¼3½ lgL= Çyx] ¼4½ èkkjk Çyx] ¼5½ eq[kÇyxA
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bu ekuq"k fyxksa esa lcls fof’k"V Lo:i okyk Çyx eq[kÇyx gSA Çyx ds bl çdkj
esa :æHkkx ij ,d] nks] rhu ;k pkj dh la[;k esa f’ko eq[kk—fr dk vadu fd;k tkrk gSA
f’koÇyx ds :æHkkx ij vafdr f’ko eq[kk—fr;k¡ f’ko ds fofoèk Lo:iksa dk çfrfufèkRo
djrh gSaA

:æHkkx ij iwoZ fn’kk esa vafdr eq[kk—fr rRiq:"k] if’pe esa l|kstkr] mÙkj esa
okenso] nf{k.k esa v?kksj rFkk Çyx ds f’kjksHkkx dks çrhdkRed :i ls Ã’kku eq[k ds :i
esa vfHkfgr fd;k x;k gSA f’ko ds l|kstkr eq[k dks i`Foh dk çrhd] okenso dks ty dk
çrhd] v?kksj eq[k dks rst dk çrhd ,oa rRiq#"k dks ok;q dk çrhd rFkk Ã’kku dks vkdk’k
dk çrhd dgk x;k gSA

f’ko ds bu ik¡pksa eq[kksa esa Ã’kku ;k lnkf’ko eq[k f}us= rFkk vU; pkjksa eq[k f=us=èkkjh
gksrs gSaA  iwoZ fn’kk esa fo|eku f’ko ds eq[k dks egksoeq[k] nf{k.k fn’kk esa HkSjo eq[k ¼v?kksj½]
if’pe fn’kk esa fo|eku eq[k uanheq[k] mÙkj fn’kk ds eq[k dks mekeq[k rFkk ik¡pos eq[k dks
lnkf’ko eq[k dgrs gSaA13

çfrek y{k.k

f’koÇyx çfrek ds ewÙkZu foèkku dk f’kYixzaFkksa ,oa iqjk.kksa esa foLr`r o.kZu çkIr gksrk
gSA fo".kqèkeksZÙkj iqjk.k14 esa f’koÇyx dks rhu Hkkxksa esa foHkä fd;k x;k gSA ;s rhu Hkkx Hkksx
ihB ¼:æHkkx½] Hkæ ihB ¼fo".kq Hkkx½ rFkk czãihB ¼czã Hkkx½ gSaA bu rhu Hkkxksa esa :æHkkx
dk Lo:i o`Ùkkdkj] fo".kqHkkx dk Lo:i v"Vdks.kh; tcfd czãHkkx dk Lo:i oxkZdkj
gksuk pkfg,A eRL; iqjk.k15 esa oÆ.kr f’koÇyx çfrek fuekZ.k foèkku ds vuqlkj f’koÇyx
çfrek Üosr jax ,oa fpduh lrg ls ;qä fuÆer djuh pkfg,A nsoky; esa LFkkiuk gsrq fuÆer
f’koÇyx dk ifjek.k eafnj ds ifjek.k ds vuqlkj j[kus dk foèkku gSA f’koÇyx fuekZ.k ds
fy, loZçFke pkSdksj ,oa lery xÙkZ esa czãlw= LFkkfir djuk pkfg,A czãlw= ds ck;È vksj
vpkZ ;k Çyx dh LFkkiuk djuh pkfg,A iwoksZÙkj ;k nf{k.kiwoZ dh vksj iwoZ}kj cukuk pkfg,A
iwoZ esa fLFkr bl }kj dks egsUæ}kj dgrs gSaA iwoZ}kj dks bôhl Hkkxksa esa foHkä dj eè;e
Hkkx esa czãlw= dh dYiuk djuh pkfg,A blds v)ZHkkx dks rhu Hkkxksa esa foHkä dj mÙkj
dh vksj rFkk nf{k.k dh vksj ,d Hkkx NksM+dj czã LFkku dh dYiuk djuh pkfg,A bl
v)ZHkkx esa Çyx dh LFkkiuk ç’kLr ekuh xÃ gSA v)ZHkkx dks ik¡p Hkkxksa esa foHkä fd;k
tkrk gS ftlds rhu Hkkx T;s"B Hkkx dgs tkrs gSaA Hkhrjh Hkkx dks 9 Hkkxksa esa foHkä djrs
gSa] ftlds iape Hkkx dks eè; Hkkx dgrs gSaA bl çdkj ukS Hkkxksa esa foHkä xHkZ x`g esa rhu
Hkkx T;s"B Hkkx] mlds ckn rhu  Hkkx eè;e Hkkx vkSj vafre rhu Hkkx dfu"B dgk tkrk
gSA ukfHk ;kfu :æHkkx ds vkèks Hkkx ds cjkcj vkB Hkkx djds fQj mlds rhu Hkkxksa dks
NksM+dj pkSdksj fo"kdEHk fuÆer djuk pkfg,A Çyx ds eè;Hkkx esa vkB dks.k fuÆer djuk
pkfg,A rnUrj cps gq, Hkkx dks nks dks.kksa ls ykafNr djuk pkfg,A blh çdkj Åij dk
Hkkx Hkh vkB dks.kksa okyk fuÆer djuk pkfg,A Çyx esa egsÜoj Hkkx dks mèoZ o`Ùkkdkj fuÆer
djuk pkfg,A eè;e Hkkx ftls oS".ko Hkkx dgrs gSa] bls v"Vdks.kh; fuÆer djuk pkfg,
rFkk oS".ko Hkkx ds uhps fLFkr czã Hkkx dks oxkZdkj fuÆer djuk pkfg,A ogÈ xHkZeku ds
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ifj.kke ls fuÆer Çyx dks pkj Hkkxksa esa foHkä dj fo"dEHk dh dYiuk djuh pkfg,A
nsok;ru dks lw= }kjk ukidj mls rhu Hkkxksa esa foHkä djuk pkfg,A blesa uhps dk Hkkx
pkj dks.kksaokyk vkSj eè; Hkkx vkBdks.kksa ls ;qä fuÆer djuk pkfg,A lcls Åij ds Hkkx
iwT; Hkkx ;k ukfHkHkkx dgk tkrk gSA bl çdkj ls fuÆer f’koÇyx ds yEckÃ dk foLrkj
pkSdksj Lo:i dk gksuk pkfg,A vkB dks.k okys Hkkx ds v)ZHkkx dks NksM+dj 'ks"k dks
o`Ùkkdkj fuÆer djuk pkfg,A Çyx ds f’kjksHkkx dks ewyHkkx ls fcYdqy lhèkk fuÆer djuk
pkfg,A

nsorkewÆrçdj.k16 ds vuqlkj f’koÇyx çfrek fuekZ.k ds fy, v"Vèkkrq dk ç;ksx
fd;k tk ldrk gSA ;s v"Vèkkrq Lo.kZ] pk¡nh] rk¡ck] dk¡lk] ihry] jk¡xk] lhlk vkSj yksgk gSA
èkkrq ls fuÆer f’koÇyx çfrek dh Å¡pkÃ ,d ls vkB v¡xqy rd dk gksuk pkfg,A ,d ls
vkB v¡xqy Å¡pkÃ ds Çyxksa dks vyx&vyx uke ls vfHkfgr fd;k x;k gSA ,d v¡xqy ds
Çyx dks ^euksgj*] nks v¡xqy Å¡pkÃ ds Çyx dks Jheq[k] rhu v¡xqy Å¡pkÃ ds f’koÇyx dks
:ærst] pkj v¡xqy Å¡pkÃ ds f’koÇyx dks egksRlo] ik¡p v¡xqy Å¡pkÃ ds f’koÇyx dks vkuan]
N% v¡xqy Å¡pkÃ ds f’koÇyx dks lqoL=k[;] lkr v¡xqy Å¡pkÃ ds f’koÇyx dks L=hiw¡t vkSj
vkB v¡xqy Å¡pkÃ ds fuÆer f’koÇyx dks uanhoZ)u dgrs gSaA f’koÇyx çfrek ds ihfBdk ds
fuekZ.k esa feJ èkkrq dk ç;ksx ugÈ gksuk pkfg,A ftl èkkrq dk f’koÇyx gks mlh èkkrq dh
tygjh Hkh cukuh pkfg,A v"Vèkkrq ds vykok vU; èkkrq ds Çyx Hkh ;fn fuÆer djuh gks
rks mls Hkh v"Vèkkrq ds vuqlkj gh fuÆer djuh pkfg,A ogÈ dk"B fuÆer Çyx dks dHkh Hkh
lksyg v¡xqy ls de Å¡pkÃ dk fuÆer ugÈ djuk pkfg,A dk"B fuÆer Çyx dks ,d&,d
v¡xqy c<+krs gq, Ng gkFk rd c<+k;k tk ldrk gS vFkok lksyg v¡xqy esa vkB ckj
lksyg&lksyg v¡xqy dh o`f) djrs gq, ,d lkS vëkÃl v¡xqy Å¡pkÃ rd fuÆer fd;k tk
ldrk gSA bl çdkj fuÆer ukS Çyxksa dks vyx&vyx uke ls vfHkfgr fd;k x;k gSA igys
lksyg v¡xqy Å¡ps f’koÇyx dks edjsUnq] nwljs cÙkhl v¡xqy ds Çyx dk uke ekaxY;] rhljs
vM+rkyhl v¡xqy Å¡ps Çyx dks iq"i] pkSFks pkSlB v¡xqy Å¡pkÃ ds Çyx dks fl)kFkZd] vLlh
v¡xqy Å¡pkÃ ds Çyx dks n.M] NBs fN;kUos v¡xqy Å¡pkÃ ds Çyx dks çkSjo] lkrosa ,d lkS
ckjg v¡xqy Å¡pkÃ ds Çyx dks dkE; vkSj vkBosa ,d lkS vëkÃl vaxqy Å¡pkÃ ds Çyx dks
iq"id vkSj uosa ,d lkS pkSokyhl v¡xqy Å¡pkÃ ds Çyx dks Qyksn~Hko dgrs gSaA dk"B fuÆer
f’koÇyx gsrq Jhi.kkZ] 'kh’ke] v’kksd] f’kjh"k] panu] uhe] jäpanu] oh;Zd] diwZj nsonk:]
ikfjtkr] paid] egqvk vkSj vxj o`{k ds dk"B dk ç;ksx djuk pkfg,A ik"kk.k fuÆer Çyx
,d ls ukS gkFk dh Å¡pkÃ rd dk fuÆer djuk pkfg,A ,d gkFk ls de Å¡pkÃ dk ik"kk.k
Çyx fuÆer ugÈ djuk pkfg,A ,d&,d gkFk dh òf) djrs gq, rSarhl çdkj ds Çyx fuÆer
fd;s tkus ds foèkku dk o.kZu gSA ik"kk.k fuÆer bu rSrhl çdkj ds Çyxksa dk uke JhHko]
mn~Hko] e;âr] ik’kgUrk] egkrst] ijkij] egsÜoj] 'ks[kj] f’ko] 'kkar] euksgykndj] :ærst]
lnkReK] okenso] v?kksj] ÃÜoj] rRiq#"k] Ãjku] e`R;qat;] fot;Øekr] fdj.kk{k] egksjkL=]
JhdaB] eqfuo)Zu] iq.Mjhd] lqoäz] mekrst] foÜosÜoj f=us=] «;Ecad vkSj egkdky gSaA
nsoky; esa LFkkiuk ds mís’; ls fuÆer Çyx xHkZx`g ds ifjek.k ds vuqlkj fuÆer djuk
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pkfg,A pkj gkFk ds xHkZx̀g esa ,d gkFk Å¡pkÃ ds f’koÇyx dh LFkkiuk djuh pkfg,A vFkkZr~
Çyx dh Å¡pkÃ xHkZeku ds vkdkj dk ,d pkSFkkÃ gksuk pkfg,A ogÈ ik¡p gkFk ;k iSarkyhl
gkFk xHkZeku okys nsoky; esa ik¡posa Hkkx ds Çyx dh LFkkiuk djuk pkfg,A N% gkFk ls pkSou
gkFk ds xHkZeku okys nsoky; esa xHkZeku ds NBsa Hkkx ds cjkcj dh Å¡pkÃ dk f’koÇyx fuÆer
djuk pkfg,A uosa Hkkx ds ik¡posa Hkkx dk Çyx eè;e eku dk tcfd xHkZeku ds v)ZHkkx
ds Çyx dks dfu"B eku dk dgk tkrk gSA ;fn f’koÇyx èkkrq] jRu] 'kaHkqck.k Çyx] dk"B Çyx]
eq[k Çyx ;k ikÆFkd Çyx gks rks xHkZx`g ds eku dks de ;k vfèkd djds fuÆer fd;k tk
ldrk gSA

Çyx foLrkj ds eku dks O;kl ds uosa Hkkx ds eku ds cjkcj djuk pkfg,A bl çdkj
foHkkftr uosa Hkkx ds lk<+s vkB Hkkx czã Hkkx] eè; ds vkB Hkkx fo".kq Hkkx vkSj lk<+s lkr
Hkkx egsÜoj Hkkx j[kuk pkfg,A f’koÇyx dk :æHkkx o`Ùkkdkj] fo".kq Hkkx v"Vdks.kh; rFkk
czã Hkkx oxkZdkj fuÆer djuk pkfg,A ukxj 'kSyh esa fuÆer f’koÇyx dks T;s"B Hkkx] eè;
Hkkx vkSj dfu"B Hkkx esa fuÆer djuk pkfg,A bl 'kSyh esa Çyx fuÆer djus ds fy, f’koÇyx
dh dqy yEckÃ dks lksyg Hkkxksa esa foHkkftr djuk pkfg,A bl çdkj foHkkftr Hkkx okys
f’koÇyx esa ik¡p Hkkx ds foLrkj okys Çyx dks T;s"B Çyx pkj Hkkx foLrkj okys Çyx dks
lk)ZdeZd dgk tkrk gSA f’koÇyx dh Å¡pkÃ dks vkB ls xq.kk djds çkIr xq.kuQy esa
lÙkkÃl ls Hkkx nsus ij çkIr 'ks"kQy ;fn ,d gS] rks mls vfÜouh u{k=] nks 'ks"kQy jgs rks
Hkj.kh u{k=] rhu 'ks"kQy jgs rks —fÙkdk u{k= vkSj pkj 'ks"kQy jgs rks jksfg.kh u{k= ls ;qä
f’koÇyx dgk tkrk gSA

ihfBdk y{k.k

f’koÇyx dks ftl vkèkkj ij LFkkfir fd;k tkrk gS ml vkèkkj Hkkx dks ihfBdk ;k
;ksfuihB dgk tkrk gSA f’kYixzaFkksa ,oa iqjk.kksa esa ihfBdk ds y{k.kksa dk foLr`r o.kZu çkIr
gksrk gSA nsorkewÆrçdj.k17 esa mYysf[kr y{k.kksa ds vuqlkj ihfBdk dh yEckÃ vkSj pkSM+kÃ
dk foLrkj Çyx dh yEckÃ ds vuqlkj çnÆ’kr djuk pkfg,A ihfBdk dk fuEu Hkkx czãk
dk Hkkx ,oa mnj Hkkx fo".kq dk Hkkx çnÆ’kr djuk pkfg,A ihfBdk dk vkdkj ;ksfu ds
vkdkj dk gksuk pkfg,A f’koÇyx vkSj ihfBdk dks ,d gh èkkrq ;k ik"kk.k dk çnÆ’kr djuk
pkfg,A bl ij 'kkL=h; er fHkUurk Hkh ns[kus dks feyrh gSA dqN 'kkL=dkjksa ds erkuqlkj
çLrj ,oa dk"B ds Çyx gsrq idh gqÃ b±V dh ihfBdk Hkh çnÆ’kr dh tkuh pkfg,A ;fn
nsok;ru iwoZ ;k if’pe }kj ls ;qä gks rks ç.kky ;kfu ihfBdk dh ufydk mÙkj fn’kk esa
fuÆer djuh pkfg,A

ihfBdk dks LFkf.Myk] okih] ;{kh] oSjh] eaMyk] iw.kZpUæk] otz] i|k] v)ZpUæk ,oa
f=dks.kk vkfn ihfBdk ds nl ukeksa dk mYys[k çkIr gksrk gSA

LFkf.Myk] okih ,oa ;{kh dks ,d es[kyk] nks es[kyk ;k rhu es[kyk okyh vkSj
lepkSjl ihfBdk ls ;qä çnÆ’kr djuk pkfg,A xksykdkj eaMy ,oa vfèkd es[kyk ls ;qä
ihB eaMyk ds uke ls tkuh tkrh gSA Ng dks.k rFkk eè; esa rhu es[kyk ;qä ihB otzk gS
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lksyg dks.k rFkk uhps ls NksVh ihfBdk i|k gSA tcfd Mksjh yxs èkuq"k ds l–’k okyh ihB
v)Zpaæk ds uke ls tkuh tkrh gSA f=dks.kks ls ;qä ihB f=dks.kk gSA

lkfgfR;d lk{;ksa ds lkFk&lkFk iqjkrkfRod lk{;ksa ls Hkh Hkkjrh; laL—fr esa
Çyxksikluk ds Li"V çkekf.kd lk{; çkIr gksrs gSaA Çyxksikluk dk çFke çekf.kd lk{;
lSaèko&lH;rk ds iqjko’ks”kksa ls çkIr gksrk gSA lSaèko&lH;rk ls çkIr bu iqjkrkfRod vo’ks"kksa
ls ,d vkSj rF; çdk’k esa vkrk gS] og ;g gS fd çfrek iwtk ls iwoZ çrhd iwtk dk çpyu
FkkA bUgÈ çrhdksa esa ls ,d cgqçpfyr çrhd f’koÇyx gSA lSaèko&lH;rk ls cgqy la[;k esa çkIr
Çyxk—fr dh lkE;rk ledkyhu Çgnw èkeZ esa çpfyr f’koÇyxksikluk esa çnÆ’kr gksrh gSA18

vkj-th- Hk.Mkjdj ds erkuqlkj dq"kk.kksa ls iwoZ Çyxksaikluk çpfyr ugÈ FkhA bl
rF; dh çkekf.kdrk dq"kk.k&’kkld foedSMfQlst dh eqækvksa ij f’ko ds ekuo :i ds
vadu ls gksrh gSA19 ogÈ ftrsUæukFk cutÊ us Ã- lEor~ ds iwoZ dh eqækvksa ,oa ewÆr;ksa ds vkèkkj
ij ;g çekf.kr djus dk ç;Ru fd;k gS fd f’ko dh iwtk :i çfrek vkSj Çyx çfrek nksuksa
gh Lo:iksa esa dh tkrh FkhA Ã- lEor~ dh eqækvksa ij vafdr f’ko dh f=eq[k vk—fr vkSj
Çyx dk fp=.k bldk çkekf.kd lk{; gSA20 loZçFke f’koÇyx dk Li"V çkphure lk{;
vkaèkzçns’k ds xqìheYye ls çkIr f’koÇyx gS] ftldk fuekZ.k dky Ã-iw- f}rh;'krh dk gSA

xqIrdky vkrs&vkrs vius dkyØfed fodkl esa Çyx çfrekvksa dk f’k'ukdkj Lo:i
tks fo’ks"kr% dq"kk.kdkyhu Çyx çfrekvksa dh fo’ks"krk jgh gS] lekIr gks xÃA xqIr’kkldksa
ds dky esa fuÆer Çyx Lo:i çfrekvksa esa djen.Mk ls çkIr dqekjxqIr ds 'kkludky dh
f’koÇyx çfrek bldk mR—"V çek.k gSA21

fgeky; ds vkuu esa clk x<+oky fgeky; ;qx&;qxkUrj ls f’ko {ks= ds uke ls
lacksfèkr gksrs jgk gSA ikSjkf.kd dFkkudksa esa oÆ.kr f’ko ds fofoèk yhyk Lo:iksa ds lk{kh
fgeky; dh bl ikou Hkwfe esa f’ko Lo:iksa dk ewÙkZu ;gk¡ dh ewÆrdyk dk yksdfç; fo"k;
jgk gSA bl {ks= esa f’ko Lo:iksa ds fu:i.k esa muds :i çfrekvksa dh vis{kk çrhd Lo:i
Çyx çfrekvksa dk f’kYikadu çHkwr la[;k esa –f"Vxkspj gksrk gSA cgqy la[;k esa Çyx Lo:iksa
ds :ik;u ls bl {ks= dh Hkwfe dk d.k&d.k f’koe; çrhr gksrk gSA bl {ks= ls çkIr gksus
okyh f’koÇyx çfrek,¡ vU; {ks=ksa ds leku gh vius nks eq[; Lo:iksa fu"dy ,oa ldy Çyx
çfrekvksa ds :i esa fo|eku gSA bl {ks= dh ewÆrdyk esa fu"dy Çyxksa dk f’kYikadu lcls
vfèkd la[;k esa fd;k x;k gSA ogÈ ldy Çyx Lo:i çfrekvksa dh la[;k fu"dy Çyxksa
dh rqyuk esa de gksrs gq,  Hkh ;gk¡ ds ewÆrdyk ds fof’k"V Lo:iksa esa lfEefyr gSaA22

x<+oky fgeky; {ks= ls çkIr f’koÇyx çfrekvksa dk fooj.k fuEu çdkj ls gS&

lkèkkj.k Çyx çfrek

bl Lo:i dk igyk f’koÇyx nsgjknwu ftys ds yk[kke.My fLFkr f’koeafnj ls çkIr
gqvk gSA ;g f’koÇyx eafnj ds ços’k }kj ds oke ikÜoZ esa fLFkr eafnj çkax.k esa laxzfgr gSA
èkwlj o.kZ ds ik"kk.k ls fuÆer bl f’koÇyx ds nks Hkkx :æHkkx vkSj fo".kqHkkx –’;eku gS]
ftlds vkèkkj ij ;g dgk tk ldrk gS fd ;g f’koÇyx fo".kqèkeksZÙkj iqjk.k esa fn, x,
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y{k.kksa ds vuq:i rhu foHkkxksa czã Hkkx] fo".kq Hkkx vkSj :æHkkx esa foHkä gSA bl
f’koÇyx esa czã Hkkx ;ksfuihB ds uhps fLFkr gSA f’koÇyx esa –’;eku fo".kqHkkx
v"Vdks.kh; fuÆer gS rFkk :æHkkx o`Ùkkdkj fuÆer gS ftldk 'kh"kZHkkx mHkjk gqvk çnÆ’kr
fd;k x;k gSA bl f’koÇyx ds :æHkkx ij 'kh"kZ ls FkksM+k uhps czãlw= ,oa ikÜoZ lw= dk
vadu fd;k x;k gSA bl f’koÇyx dk fuekZ.k Hkwfe ls Å¡pkÃ ij mBs vk;rkdkj ;ksfuihB
ij fd;k x;k gSA ¼fp= la[;k & 1½

bl Lo:i dk ik¡pok¡ f’koÇyx nsgjknwu ftys ds yk[kke.My fLFkr f’koeafnj ds
v)ZeaMi esa ços’k }kj ds ck;È vksj j[kk x;k gSA ;g f’koÇyx ;ksfuihB ij LFkkfir ugÈ
gSA bl f’koÇyx ds rhuksa Hkkx czã Hkkx] fo".kq Hkkx rFkk :æ Hkkx –’;eku gSA bl çdkj
bu rhuksa Hkkxksa dk –’;eku gksuk ;g çnÆ’kr djrk gS fd ;g f’koÇyx bl LFkku ij
LFkkfir ugÈ Fkk] bls ;gk¡ laxzfgr fd;k x;k gSA

bl Lo:i dk nlok¡ f’koÇyx mÙkjdk’kh ftys ds ckM+kgkV fLFkr dk’khfoÜoukFk
eafnj ds xHkZx`g ls çkIr gqvk gS tks xHkZx`g esa eq[; f’koÇyx ds :i esa LFkkfir gSA bl
f’koÇyx dk dsoy :æHkkx –’;eku gS] tks czãlw= ,oa ikÜoZlw= ds vadu ls ;qä çnÆ’kr
fd;k x;k gSA vk;rkdkj ;ksfuihB ij LFkkfir ;g f’koÇyx nf{k.k fn’kk dh vksj >qdk gqvk
çnÆ’kr fd;k x;k gSA ¼fp= la[;k & 2½

bl Lo:i dk ckjgok¡ f’koÇyx mÙkjdk’kh ftys ds nsoy xzke ls çkIr gqvk gSA ;g
f’koÇyx ;ksfuihB ij LFkkfir ugÈ gS rFkk bl f’koÇyx dks vkèkkj ls 'kh"kZHkkx rd ,d
leku csyukdkj lajpuk esa çnÆ’kr fd;k x;k gSA xgjs èkwlj o.kZ ds ik"kk.k ls fuÆer bl
f’koÇyx ij vafdr czãlw= vkSj ikÜoZ lw= dk fo’ks"k :i esa vadu bl f’koÇyx dks fof’k"V
Lo:i çnku djrs gSaA ¼fp= la[;k & 3½

ekuq"k Çyx çfrek,¡

bl oxZ dh f’koÇyx çfrekvksa ds vUrxZr x<+oky fgeky; {ks= ls fuEu ekuo Çyx
Lo:i çfrek,¡ çkIr gksrh gS& ¼1½ v"VksÙkj’krÇyx] ¼2½ lgL= Çyx] ¼3½ eq[kÇyxA

eq[kÇyx çfrek,¡

f’ko dh eq[kÇyx çfrekvksa dks eq[kksa dh la[;k ds vkèkkj ij vyx&vyx oxks± esa
foHkä fd;k x;k gSA tks fuEu çdkj ls gS& ¼1½ ,deq[kh] ¼2½ f}eq[kh] ¼3½ f=eq[kh] ¼4½
prqeqZ[kh] ¼5½ iapeq[kh

bu eq[kÇyx çfrekvksa esa x<+oky fgeky; esa fuEu Lo:i dh eq[kÇyx çfrek,¡ çkIr
gksrh gSa&

¼1½ ,deq[kh f’koÇyx çfrek,¡

bl Lo:i dh çFke çfrek nsgjknwu ftys ds yk[kke.My fLFkr f’koeafnj ds xHkZx`g
ls çkIr gqÃ gS] tks xHkZx`g esa vU; çfrekvksa ds lkFk laxzfgr gSA bl çfrek esa f’koÇyx ds
nks Hkkx fo".kqHkkx ,oa :æHkkx Li"V fn[kkÃ ns jgk gSA Çyx dk fo".kqHkkx v"Vdks.kh;
lajpuk esa çnÆ’kr gS tcfd :æHkkx ij f’ko dh eq[kk—fr dks çnÆ’kr fd;k x;k gSA xgjs
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èkwlj o.kZ dh ik"kk.k fuÆer bl ,deq[kh Çyx esa f’ko dks tVkeqdqV] dqaMy] gkj vkfn
vyadj.kksa ls lq’kksfHkr çnÆ’kr fd;k x;k gSA bl çfrek esa nsork dks ruh gqÃ HkkSag ,oa Qwys
gq, uklkiqV ds ekè;e ls jkSæ :i esa çnÆ’kr fd;k x;k gS] tks laHkor% f’ko ds v?kksj :i
dk ifjpk;d gSA ¼fp= la[;k &4½

bl Lo:i dh nwljh çfrek peksyh ftys ds :æukFk eafnj ds xHkZx`g ls çkIr gqÃ
gSA xHkZx`g esa eq[; çfrek ds :i esa LFkkfir ;g f’koÇyx oxkZdkj ;ksfuihB esa LFkkfir gS
tks oke ikÜoZ esa gYdk >qdk gqvk çnÆ’kr gSA bl çfrek esa f’koÇyx dk nks Hkkx fo".kqHkkx
,oa :æ Hkkx fn[kkÃ ns jgk gSA Çyx dk fo".kqHkkx ,oa :æHkkx nksuksa o`Ùkkdkj lajpuk esa
çnÆ’kr gS ijUrq fo".kqHkkx ls :æHkkx dh eksVkÃ de gksrh gqÃ çnÆ’kr dh xÃ gSA Çyx esa
:æHkkx dh yEckÃ fo".kqHkkx ls vfèkd çnÆ’kr fd;k x;k gSA :æHkkx dk 'kh"kZ mHkjs gq,
xksykdkj lajpuk esa çnÆ’kr gSA bl Çyx ds :æHkkx ij vafdr f’ko dh eq[kk—fr dks
tVktwV ls lq’kksfHkr çnÆ’kr fd;k x;k gSA vyadj.k foghu bl çfrek esa nsork dks ruh
gqÃ HkkSag] Qwys ukfldkiqV ds ekè;e ls jkSæ :i esa çnÆ’kr fd;k x;k gS tks f’ko ds v?kksj
:i dk ifjpk;d gS bl Çyx çfrek esa nsork dh eq[kk—fr esa ew¡Nksa dk vadu çfrek ij
xkaèkkj dyk 'kSyh ds çHkko dks çnÆ’kr djrk gSA

xgjs Hkwjs jax ds ik"kk.k ls fuÆer ;g çfrek bl {ks= dh LFkkuh; dyk—fr çrhr ugÈ
gksrh gS D;ksafd x<+oky fgeky; gh ugÈ lEiw.kZ mÙkjk[k.M dh i`"BHkwfe esa bl çdkj ds
ik"kk.k dh çkfIr ugÈ gksrh gSA

bl çdkj ds ik"kk.k dh bl {ks= esa vuqiyCèkrk vkSj vadu 'kSyh ds vkèkkj ij ;g
çfrek eè; Hkkjr dh dyk—fr çrhr gksrh gSA vadu 'kSyh ds vkèkkj ij ;g Çyx çfrek
NBÈ 'krkCnh Ã- dh çrhr gksrh gSA ¼fp= la[;k & 5½

bl Lo:i dh rhljh çfrek peksyh ftys ds e.My xzke fLFkr vuqlw;k nsoh eafnj
ls çkIr gqvk gSA ;g çfrek eafnj ds eaMi }kj ds ckgj ck;È vksj j[kh gqÃ gSA oxkZdkj ;ksfu
ihB esa LFkkfir bl Çyx dk nks Hkkx fo".kq Hkkx ,oa :æHkkx fn[kkÃ ns jgk gS bl Çyx dk
fo".kqHkkx lkeus ls [kf.Mr voLFkk esa gS ijUrq blds vfèk’ks"k Hkkx ds vkèkkj ij bldh
lajpuk prq"dks.kh; çrhr gksrh gSa] rFkk :æHkkx dh lajpuk o`Ùkkdkj çnÆ’kr gSA ftl ij
f’ko dh eq[kk—fr dk vadu fd;k x;k gSA bl ,deq[kh Çyx esa f’ko dks tVkekSyh èkkj.k
fd, gq, rFkk vU; vyadj.kksa esa dqaMy] gkj vkfn vkHkw"k.kksa ls vya—r çnÆ’kr fd;k x;k
gS çfrek esa nsork ds eq[keaMy ij eanfLer Hkko dk vadu çfrek dks fnO;rk çnku dj jgh
gSA bl Çyx çfrek esa nsork ds eq[ke.My dh lkSE;rk muds okenso :i dk ifjpk;d gSA
vadu 'kSyh ds vkèkkj ij ;g çfrek vkBoÈ 'krkCnh Ã- dh çrhr gksrh gSA

bl Lo:i dh pkSFkh çfrek peksyh ftys ds pafMdk eafnj ls çkIr gqÃ gSA bl çfrek
esa Çyx dk fo".kqHkkx ,oa :æHkkx –’;eku gSA ftlds :æHkkx ij f’ko dh eq[kk—fr dk
vadu gS] tks [kf.Mr voLFkk esa gSA bl [kf.Mr çfrek ds vfèk’ks"k Hkkx ds :i esa xys esa
çnÆ’kr xzSos;d vkHkw"k.k ds vkèkkj ij ;g vkBoÈ 'krkCnh Ã- dh çrhr gksrh gSA çfrek esa
;ksfuihB dh fLFkfr vLi"V gSA
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bl Lo:i dh ik¡poh çfrek ikSM+h ftys ds jkeiqj xzke ls çkIr gqÃ gSA bl çfrek

esa fo".kq Hkkx vkSj :æ Hkkx çnÆ’kr fd;k x;k gSA çfrek esa fo".kqHkkx [kf.Mr voLFkk esa

gS] ftlds dkj.k bldh lajpuk vLi"V gSA çfrek ds :æHkkx ij vafdr f’ko dh eq[kk—fr

esa nsork dks v)Zpaæ ls ;qä vya—r tVkeqdqV rFkk vU; vyadj.kksa esa dqaMy] xzSos;d vkfn

ls lq’kksfHkr çnÆ’kr fd;k x;k gSA çfrek esa nsork dks ruh gqÃ HkkSag] Qwys gq, uklkiqV ds

ekè;e ls jkSæ :i esa çnÆ’kr fd;k x;k gS] tks laHkor% f’ko ds v?kksj :i dk ifjpk;d

gSA çfrek esa nsork ds xys dks ek¡ly js[kkadu esa çnÆ’kr fd;k x;k gSA

varr% vyadj.k 'kSyh ,oa ek¡ly nsg;f"V ds vkèkkj ij ;g çfrek 9oÈ&10oÈ 'krkCnh

Ã- dh çrhr gksrh gSA

bl Lo:i dh NBh çfrek fVgjh ftys ds y{keksyh xzke ls çkIr gqÃ gSA o`Ùkkdkj

;ksfuihB esa LFkkfir bl Çyx dk dsoy :æHkkx –’;eku gSA ftl ij f’ko dh eq[kk—fr dks

f’kYikafdr fd;k x;k gSA :æHkkx ij vafdr f’ko dh ;g eq[kk—fr [kf.Mr voLFkk esa gSA

bl Lo:i dh lkroÈ çfrek ikSM+h ftys ds fculj egknso eafnj ls çkIr gqÃ gSA bl

Çyx çfrek esa –’;eku :æHkkx [kf.Mr voLFkk esa gSA ijUrq bl ij vafdr f’ko dh eq[kk—fr

lqjf{kr ,oa Li"V gSA bl Çyx çfrek esa nsork ds tVk dks dq.Myhdkj ds’k&foU;kl ls ;qä

tVkeqdqV esa çnÆ’kr fd;k x;k gSA çfrek esa f=us=èkkjh nsork dks ruh gqÃ HkkSag] Qwys gq,

uklkiqV rFkk [kqys eq[k ds ekè;e ls jkSæ:i esa çnÆ’kr fd;k x;k gS] tks f’ko ds v?kksj :i

dk ifjpk;d gSA çfrek esa nsork ds d.kZiYyo esa liZdq.My çnÆ’kr fd;k x;k gSA

bl çdkj vadu 'kSyh ds vkèkkj ij NBh&lkroh 'krkCnh Ã- dh fuÆer ;g çfrek

xqIr dyk 'kSyh ds çHkko dks mRiUu djrh gSA

prqeqZ[kh f’koÇyx çfrek,¡

bl Lo:i dh igyh çfrek peksyh ftys ds gkV xzke fLFkr pafMdk eafnj lewg ls

çkIr gqÃ gSA oxkZdkj ;ksfuihB esa LFkkfir bl çfrek esa f’koÇyx ds nks  Hkkx fo".kqHkkx ,oa

:æHkkx –’;eku gS bl Çyx ds :æHkkx ij f’ko ds prqeqZ[kksa dk vadu çnÆ’kr fd;k x;k

gSA Çyx ij vafdr f’ko dh eq[kk—fr;ksa esa ,d eq[k Çyx ij lkeus dh vksj rFkk ,d&,d

eq[k Çyx ds nksuksa ikÜoksZ esa çnÆ’kr fd;k x;k gSA ogh Çyx ds ì"BHkkx esa vafdr eq[kk—fr

–’;eku ugÈ gSA

nqHkkZX;o’k bl Çyx ij vafdr f’ko dh pkjksa eq[kk—fr;k¡ [kf.Mr voLFkk esa gSA bu

[kf.Mr eq[kk—fr;ksa ds vfèk’ks"k Hkkx ds vkèkkj ij bl çfrek esa nsork tVktwV] dqaMy]

xzSos;d vkfn vkHkw"k.kksa ls vya—r çrhr gksrs gSaA vadu 'kSyh ds vkèkkj ij ;g çfrek 8oÈ

9oÈ 'krkCnh Ã- dh çrhr gksrh gSA bl çfrek esa nsork ds prqeqZ[kksa esa f’ko ds l|kstkr]

okenso] rRiq#"k ,oa v?kksj :i dk vadu gSA
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lkjka'k

Lka;qDr jk"Vª la?k ds N% vaxksa esa ls lcls egRoiw.kZ vax lqj{kk ifj"kn gS
ftldk mÌs'; fo'o esa 'kkafr vkSj lqj{kk LFkkfir djuk rFkk ;q)&jfgr fo'o dk
fuek.kZ djuk gSA lqj{kk ifj’"n vius bl mÌs'; dks iwjk djus esa vg~e Hkwfedk fuHkk
jgh gSA gkyk¡fd ;g Hkh lR; gS ds 1945 ds ckn ls oSf'od ifjn`'; esa egRoiw.kZ
cnyko vk, gSa ysfdu lqj{kk ifj’"n esa LFkkiuk ds ckn ls vc rd mldh lajpuk
esa ifjorZu ugh gqvk gS] og vkt Hkh vifjoZruh; cuh gqbZ gSA bl 'kks/k i= dk
mÌs'; lqj{kk ifj"kn ds foLrkj dh vko';drk vkSj Hkkjr ds LFkk;h LnL;rk ds
nkosnkjh ij tksj nsuk gSA ;g i= oSf'od 'kfDr lajpuk esa ifjoZru] fodkl'khy
ns'kksa dh izfrfuf/kRo dh ek¡x]la;qDr jk"Vª la?k esa Hkkjr dk ;ksxnku]lqj{kk ifj’"n
dh LFkk;h lnL;rk gsrq Hkkjr dh nkosnkjh vkSj mlls lEcaf/kr pqukSfr;k¡ rFkkykHk
ij fopkj djrk gSA Hkkjr us Lka;qDr jk"Vª la?k ds mÌs';ksa dks iwjk djus esa gesa'kk
mldk lg;ksx fd;k gS ;g lqj{kk ifj"kn dh LFkk;h lnL;rk gsrq yxkrkj
iz;kljr gS] Hkkjr dk lqj{kk ifj"kn ds vLFkk;h lnL; ds :Ik esa vkBok¡ dk;Zdky
2021&2022 esa jgkA Hkkjr lfgr fo'o ds dbZ vU; ns'k Hkh Hkkjr dks lqj{kk ifj"kn
esa LFkk;h lnL;rk nsus dh fgek;rh gaSA

Ekwy 'kCn& lqj{kk ifj"kn] Hkkjr] LFkk;h lnL;rk] lajpuk] ifjorZu] nkosnkjh]
varjjk"Vªh;

izLrkouk

f}rh; fo'o ;q) us iwjh nqfu;k¡ dks izHkkfor fd;k] bl ;q) dh fouk'kDrk dh Nki
iwjs fo'o ij i³hA ;q) ds ckn fo'o esa 'kkafr vkSj lqj{kk LFkkfir djus gsrq iz;kl fd;k x;k
ftlds ifj.kke Lo:i la;qDr jk"Vª la?k dk xBu gqvkA la;qDr jk"Vª ?kks"k.kk i= ds v/;k;
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5 ] 6 rFkk 7] 8 ds vUrxZr vuqPNsn 23&54 rd lqj{kk ifj"kn ds xBu] dk;Z vkSj 'kfDr;ksa
dk mYys[k gSA lqj{kk ifj"kn esa ik¡p LFkk;h lnL;&la;qDr jkT; vesfjdk]:l]phu] Ýkal
vkSj ;wukbVsM fdaxMe vkSj nl vLFkk;h lnL; gSa] vFkkZr dqy feyk dj blesa 15 lnL;
gksrs gSa] izR;sd lnL; dk ,d oksV gksrk gS] fu.kZ; ds fy, 15 esa ls 9 lnL;ksa ds }kjk
ldkjkRed ernku djuk vko';d gksrk gS] 9 oksV fu.kZ; ds i{k esa gksus t:jh gksrs gSa vkSj
5 LFkk;h lnL;ksa dh lgerh Hkh t:jh gksrh gS] ;fn dksbZ LFkk;h lnL; fdlh fu.kZ; ls
lger ugh gS rks og udkjkRed ernku djds viuh ohVks ds vf/kdkj dk mi;ksx dj
ldrk gSA lqj{kk ifj"kn ds dk;Z ,oa vf/kdkj mlds mÌs';ksa vkSj fl)karksa ds vuqdwy
varjkZ"Vªh; 'kkafr vkSj lqj{kk cuk, j[kuk] >x³ksa dks fuiVkuk] le>kSrs dh 'krksZa ds mi;ksx
dk lq>ko nsuk] 'kL=hdj.k dk fu;eu djus dh iz.kkyh LFkkfir djus ds fy, ;kstuk cukuk]
vkØe.k dks jksdus ;k cUn djus ds fy, 'kL= ds vfrfDr vkfFkZd lgk;rk ij jksd rFkk
vU; izfrca/kks ds fy, lnL;ksa ls vuqjks/k djuk bR;kfn gSA f}rh; fo'o ;q) dh lekfIr ds
ckn 'khr ;q) us tUe ys fy;k Fkk vkSj ,d ckj fQj ls fo'o nks xqVksa esa caV x;k FkkA ysfdu
la;qDr jk"Vª lqj{kk ifj"kn us ml le; egRoiw.kZ Hkwfedk fuHkkbZ vkSj dbZ lkjh leL;kvksa
dk gy ppkZ ds ek/;e ls fudyk vkSj ;q) tSlh fLFkfr dks ldkjkRed igy ls gy fd;kA
o"kZ 1991 bZ- esa 'khr ;q) lekIr gqvk vkSj fo'o esa r`rh; fo'o ;q) dh laHkkouk Hkh [kRe
gqbZ] lqj{kk ifj"kn vius mÌs';ksa esa lQy jgh vkSj vkt rd og vius mÌs';ksa vkSj fl)karks
ds rgr vg~e Hkwfedk fuHkk jgh gS] Hkkjr ns'k us Hkh 'kkafr vkSj lqj{kk dks cuk, j[kus esa gesa'kk
mldk lg;ksx fd;k gSA1

lkfgR; lfe{kk

gsfjd¼2024½2* n ;w-,u flD;ksfjVh dkmafly ,aM n esaVsusUl vkWQ ihl bu , psaftax oYMZZ*]
bl iqLrd esa la;qDr jk"Vª lqj{kk ifj"kn&c<rs ruko]oSf'od /kzqohdj.k rFkk varjkZ"Vªh; dkuwu]
jktuhfrd O;oLFkk ds fl)karksa ds ckjs esa mYys[k feyrk gSA Vªkgu¼2020½3* ,fDtfLVax
yhxy ,fyesaV~l Vw flD;ksfjVh dkmafly ohVks ikoj bu n Qsl vkWQ ,VªksflVh ØkbEl]* esa
vR;kpkj lEca/kh vijk/kksa ds nkSjku la;qDr jk"Vª lqj{kk ifj"kn ds LFkk;h lnL;ksa }kjk ohVks
ds iz;ksx ij dkuwuh lhekvksa ds vfLrRo ds rhu Lora= vk/kkjksa dh :ijs[kk dk mYys[k
feyrk gSA esyksu vkSj mxkVsZ¼2015½4* n ;w-,u lsD;ksfjVh dkmafly bu n V~oaVh QLV
lsapwjh*]esa 'khr ;q) dh okLrfodrkvksa ls nks n'kdksa rd tw>us ds ckn la;qDr jk"Vª lqj{kk
ifj"kn dks vc egk'kfDr;ksa ds chp izfr}afnrk pqukSfr;ksa dk lkeuk vkfn dk mYys[k
feyrkgSA cqpMZ¼2022½5*n fjLikaflfcfyVh Vw izksVsDV ,aM n Qsfy;lZ vkWQ ;wukbVsM us'kal
flD;ksfjVh dkmafly*] bl esa la;qDr jk"Vª lqj{kk ifj"kn dh dkuwuh ftEesnkfj;k¡ tSls&lqj{kk
ifj"kn dh lqj{kk dh ftEesnkjh] varjkZ"Vªh; 'kkafr vkSj lqj{kk cuk, j[kus dh ftEesnkjh
bR;kfn dk mYys[k feyrk gSA MCyw vkSj LVksxj ¼2022½6 *n ;w-,u lsD;ksfjVh dkmafly
,aMbaVj us'kuy ykW*] bl iqLrd esa la;qDr jk"Vª lqj{kk ifj"kn dh 'kfDr;ksa vkSj varjkZ"Vªh;
dkuwu esa O;kid Hkwfedk tks ,d cgqr gh fooknkLin eqÌk gS mldk o.kZu fd;k x;k gSA
[kUuk¼2014½7* varjkZ"Vªh; laca/k]*esa izFke fo'o ;q) rFkk 'khr ;q) dk o.kZu feyrk gSA
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Hkkj}kt ¼2021½8 *Hkkjr dh fons'k uhfr]* esa Hkkjr dk vU; ns'kksa ds lkFk lEca/k] Hkkjr dk
oSf'od Lrj ij 'kkafr vkSj HkkbZpkjs dk iz;kl vkfn dk o.kZu feyrk gSA [k=h]¼2022½9

*vUrjkZ"Vªh; jktuhfr ,oa ledkyhu jktuhfrd eqÌs* esa ledkyhu jktuhfrd eqÌs] la;qDr
jk"Vª la?k] vkradokn] uLyokn] tSo fofo/krk] Ik;kZoj.k vkfn dk mYys[k feyrk gSA

v/;;u ds mÌs';

• izLrqr 'kks/k i= dk mÌs'; lqj{kk ifj"kn ds foLrkj dh vko';drk rFkk lqj{kk ifj"kn
esa Hkkjr ds LFkk;h LnL;rk ds nkosnkjh dk mYys[k djukA

• lqj{kk ifj"kn ds LFkk;h LnL;rk ds :Ik esa Hkkjr dh pqukSfr;k¡ rFkk LFkk;h lnL;rk
izkIrh ls Hkkjr dks ykHk dk o.kZu djukA

v/;;u izfof/k

izLrqr 'kks/k i= esa f}rh;d vuqla/kku vk¡dM+ks dk iz;ksx fd;k x;k gS] ftlesa eq[;
:Ik ls la;qDr jk"Vª la?k] lqj{kk ifj"kn] varjkZ"Vªh; dkuwu] Hkkjr dh fons'k uhfr] lqj{kk ifj"kn
esa foLrkj ls lEcaf/kr iqLrdsa] ys[k]lekpkj i=]if=dk,¡] osclkbV vkfn dk iz;ksx fd;k
x;k gSA bl 'kks/k ds fy, o.kkZRed v/;;u i)fr dks viuk;k x;k gSA

oSf'od 'kfDr lajpuk esa ifjoZru

f}rh; fo'o ;q) ds ckn ls vc rd oSf'od lajpuk esa dkQh cnyko vk;k gSA vkt
ds le; esa oSf'od jktuhfr cgq/kzoh; gks xbZ gS] ftlesa Hkkjr] phu] czkthy vkSj nf{k.k
vÝhdk tSlh mHkjrh vFkZO;oLFkk,¡ vge~ Hkwfedk fuHkk jgs gSa] ;s lHkh ns'k u flQZ vkfFkZd
:Ik ls cfYd jktuhfrd ,oa lSU; :Ik ls Hkh etcwr fLFkfr esa vk x, gSa] mudh vkcknh]
{ks= vkSj vkfFkZd fodkl nj mUgsa oSf'od eap ij egRoiw.kZ f[kyk³h cukrh gS mu ns'kksa dh
oSf'od 'kkafr] lqj{kk vkSj fodkl ds ekeys esa egRoiw.kZ ;ksxnku jgh gS ftls vuns[kk djuk
vuqfpr gSA mnkgj.k ds fy, Hkkjr la;qDr jk"Vª 'kkafr lSfudksa dk lcls c³k ;ksxnkudrkZ
jgk gS vkSj oSf'od lqj{kk ds fy, mldh Hkwfedk fufoZokn gSA nwljk mnkgj.k czkthy gS
czkthy dh c<rh vkfFkZd 'kfDr us bls ,d izeq[k oSf'od 'kfDr cuk fn;k gSA lqj{kk ifj"kn
ds foLrkj ds fcuk mu ns'kksa dh vkokt dks vulquk fd;k tk jgk gS tks lqj{kk ifj"kn dh
oS/krk dks detksj djrk gSA ns[kk tk, rks lqj{kk ifj"kn esa mu lHkh ns'kksa dh vuqifLFkfr
ls u flQZ oSf'od 'kfDr ds larqyu esa vlarqyu iSnk gksrk gS cfYd blls ifj"kn dh oS/krk
ij Hkh loky mBus yx tkrs gSa vr% bl ij fopkj djuk vkSj mu ns'kksa dks Hkh mruk gh
egRo nsuk t:jh gS ftruk egRo P5 ns'kksa dks fn;k tk jgk gSA

fodkl 'khy ns'kksa dk izfrfuf/kRo

ns[kk tk, rks lqj{kk ifj"kn eq[; :Ik ls f}rh; fo'o ;q) ds fot;h jk"Vªksa dh lajpuk
dks n'kkZrh gSA ;g lajpuk fodkl'khy ns'kksa dh okLrfodrkvksa vkSj vdka{kkvksa dk izfrfuf/kRo
ugha djrhA blesa ,f'k;k]vÝhdk] ySfVu vesfjdk ds ns'kksa dk iz;kZIr izfrfuf/kRo ugha gS
tcfd ;s ns'k oSf'od tula[;k vkSj fodkl ds egRoiw.kZ Hkkxhnkj gSa fo'ks"k :Ik ls vÝhdk
tks vDlj lqj{kk ifj"kn ds ,tsaMk dk dsUnz gksrk gS]ds ikl lqj{kk ifj"kn esa dksbZ LFkk;h
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lnL;rk ugha gSA;g izfrfuf/kRo esa vlekurk dks n'kkZrk gS vkSj oSf'od 'kklu iz.kkyh dh
U;k;laxrrk ij loky Hkh mBkrk gS vr% lqj{kk ifj"kn ds foLrkj ls fodkl'khy ns'kksa dh
Hkh vkoktksa dks lquus dk volj feysxk vkSj ifj"kn dh fu.kZ; izfØ;k dks vf/kd lekos'kh
cuk;k tk ldsxkA10

ohVks 'kfDr ij iqufoZpkj

orZeku ifjfLFkfr;ksa dks ns[krs gq, ohVks 'kfDr ij iqufoZpkj dh t:jr gSA ohVks
'kfDr lqj{kk ifj"kn ds lcls T;knk fooknkLin igyqvksa esa ls ,d gSA P5 ns'kksa ds ikl ;g
'kfDr gS tks mUgsa fdlh Hkh izLrko dks jksdus dh vuqefr nsrh gS Hkys gh mls vU; ns'kksa dk
leFkZu izkIr gksA ;g iz.kkyh fu.kZ; ysus dh izfØ;k dks ckf/kr dj ldrh gS vkSj ifj"kn
dh izHkko'khyrk dks detksj dj ldrh gSA dbZ voljksa ij P5 lnL; vius jk"Vªh; fgrksa
ds vk/kkj ij ohVks dk mi;ksx djrs gSa u fd oSf'od 'kkafr vkSj lqj{kk ds fgr esaA11

oSf'od 'kkafr dks cuk, j[kus lEcaf/k pqukSfr;k¡

nqfu;k¡ ds ns'k tSls&tSls fodkl dj jgs gSa oSls&oSls oSf'od 'kkafr cuk, j[kuk fiNys
n'kdksa dh rqYkuk esa vkSj Hkh tfVy gksrk pyk tk jgk gSA oSf'od Lrj ds eqÌs tSls&vkradokn]
lkbcj geys] tyok;q ifjorZu] egkekjh vkSj vU; vleku [krjksa us oSf'od lqj{kk ifjn`';
dks tfVy cuk fn;k gSA bu [krjksa dk lkeuk djus ds fy, ,d cgqvk;keh n`f"Vdks.k dh
vko';drk gksrh gS] ftlesa fofHkUUk {ks=ksa vkSj laLd`fr;ksa ds n`f"Vdks.k 'kkfey gSaA lqj{kk
ifj"kn dk foLrkj bls vf/kd izfrfuf/k vkSj izHkkoh cukus dh fn'kk esa ,d egRoiw.kZ dne
gksxkA blesa ubZ LFkk;h vkSj vLFkk;h lhVksa dks tks³ dj lqj{kk ifj"kn dks foLr`r vkSj
lekos'kh cuk;k tk ldsxk tks oSf'od eqÌksa ij cgl ds fy, O;kid eap iznku djsxk rFkk
vU; ns'k Hkh [kqy dj viuh jk; j[k ldsaxsA

lqj{kk ifj"kn ds foLrkj ds Qk;ns

• fu.kZ; izfdz;k esa lq/kkj&lqj{kk ifj"kn esa vkSj lnL;ksa ds tq³us ls fu.k;Z fuek.kZ
izfØ;k esa vf/kd lq/kkj gks ldsxk] oSf'od eqÌksa ij fu.kZ; ysus esa rsth vk,xhA

• U;k;laxrrk vkSj oS/krk esa c<ksrjh&lqj{kk ifj"kn ds foLrkj ls oSf'od 'kfDr ds
forj.k dks vf/kd U;k;laxr rjhds ls izfrfcafcr fd;k tk ldrk gSA

• oSf'od 'kkafr vkSj lqj{kk dks c<kok&lqj{kk ifj"kn ds foLrkj ls oSf'od 'kkafr vkSj
lqj{kk dks cuk, j[kus esa enn feysxhA ifj"kn fofHkUu [krjksa dk lkeuk djus ds fy,
vf/kd 'kfDr'kkyh lk/kuksa ds lkFk dke djsxhA

• cgqi{kokn dks leFkZu&bl izdkj ds foLrkj ls cgqi{kokn dks c<kok feysxk] ftlls
oSf'od 'kklu iz.kkyh esa lg;ksx vkSj laokn dks Hkh cy feysxkA

ifj"kn ds foLrkj lEca/kh ck/kk,¡

• lajpukRed vkSj izfØ;kRed lq/kkj&lnL;ksa ds foLrkj gsrq lqj{kk ifj"kn dh lajpuk
vkSj izfØ;k esa lq/kkj dh vko';drk gksxh] ftlls ifj"kn dh dk;Ziz.kkyh esa cnyko
dh t:jr i³ ldrh gS tks ljy izfdz;k ugh gSA
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• LFkk;h lnL;ksa }kjk izfrjks/k&lqj{kk ifj"kn esa ik¡p LFkk;h lnL; ohVks 'kfDr j[krs
gSa os blds foLrkj dk fojks/k dj ldrs gSa D;ksafd blls mudh fo'ks"k fLFkfr detksj
gks ldrh gSA

• u, LFkk;h lnL;ksa dk p;u&lnL;ksa ds LFkk;h lnL;rk gsrq p;u ,d tfVy izfØ;k
gS fofHkUu ns'kksa ds nkoksa vkSj {ks=h; larqyu dks /;ku esa j[krs gq, ,d fu.kZ; ij igq¡uk
dfBu gks ldrk gSA12

la;qDr jk"Vª la?k esa Hkkjr dk ;ksxnku

Hkkjr la;qDr jk"Vª la?k dk laLFkkid lnL; ns'k gSA Hkkjr us 50 vU; ns'kksa ds lkFk
fey dj 26 twu 1950 bZ- esa ;w-,u ds pkVZj ij gLrk{kj fd, FksA Hkkjrh; lafo/kku rFkk
fons'k uhfr ds y{; us la;qDr jk"Vª la?k esa egRoiw.kZ Hkwfedk fuHkkbZ gS tSls&la;qDr jk"Vª la?k
'kkafr LFkkiuk esa ;ksxnku] la;qDr jk"Vª la?k dh fofo/k xfrfof/k;ksa esa iz[;kr Hkkjrh; dk
;ksxnku] la;qDr jk"Vª la?k ds y{; mifuos'kokn vkSj jaxHksn mUewyu esa ;ksxnku]
ekuokf/kdkj ?kks"k.kk dk fØ;kUo;u] iw.kZ izek.kq fu%'kL=hdj.k esa ;ksxnku] fodkl ,oa xjhch
mUewyu esa ;ksxnku]tyok;q ifjorZu ,oa vkradokn ds jksdFkke esa ;ksxnku bR;kfnA Hkkjr
dk ;g ekuuk gS dh tc rd lqj{kk ifj"kn ij egk'kfDr;ksa dk izHkqRo lekIr ugh gksrk gS
rc rd [kk³h ladV tSlh leL;k,¡ nqfu;k¡ ds lkeus mRiUu gksrh jgsaxhA

lqj{kk ifj"kn esa Hkkjr dh LFkk;h lnL;rk dh nkosnkjh

Hkkjr fo'Ok dk lcls c³k yksdrkaf=d ns'k gS rFkk Hkkjr esa yxHkx 1-25 fcfy;u
vkcknh fuokl djrh gStks fo'o dh dqy vkcknh dk 5 ok¡ fgLlk gSA vkt Hkkjr mHkjrh
gqbZ ,d vkfFkZd egk'kfDr gS tks nqfu;k¡ dh pkSFkh lcls c³h vFkZO;oLFkk gSA dyk] foKku
vkSj d`"kh esa Hkkjr us viuk ijpe ygjk;k gSA nqfu;k¡ ds fy, Hkkjr ,d c³k cktkj gSA
vFkZO;oLFkk ds {ks= esa Hkkjr ds ikl vlhe laHkkouk,¡ gSa fiNys 75 o"kksZ ds bfrgkl esa Hkkjr
us dHkh fdlh Hkh jk"Vª ij igys vkØe.k ugh fd;k gS] og lnSo 'kkafr dk jkLrk viuk dj
fooknksa dks lqy>krk jgk gSA lqj{kk ifj"kn dk LFkk;h lnl; cuus ds ckn Hkkjr dh 'kkafr
LFkkiuk ds iz;klksa esa vkSj Hkh xfr vk,xhA Hkkjr ges'kk ls gh 'kkafr dk i{k/kj jgk gS vkSj
fo'o esa dbZ ckj ,sls ladV vk, tc Hkkjr us la;qDr jk"Vª ds vkgoku ij viuh lsuk Hksth
ftuesa&dkaxks] lksekfy;k] jokaMk] fo;ruke] ykvksl] dacksfM;k] ekstkafcd] vaxksyk] fl,jk
fy;ksu] nf{k.k lwMku ,oa bFkksfi;k 'kkfey jgs gSaA lcls egRoiw.kZ ckr ;g gS dh Hkkjr esa
ik¡apksa LFkk;h lnL;ksa dh rqyuk esa tehu ij rSukr lSfudksa dh la[;k yxHkx nks xquh gSA ebZ
1998 bZ- esa Hkkjr dks ,d izek.kq gfFk;kj lEiUu jkT; dk ntkZ feyk tks ,d LFkk;h lnL;
ds :Ik esa nkosnkjh dh egRoiw.kZ vk/kkj gS D;ksafd lqj{kk ifj"kn ds LFkk;h lnL; izek.kq
gfFk;kj lEiUu ns'k gS vc Hkkjr Hkh bl drkj esa 'kkfey gks x;k gSA Hkkjr rhljh nqfu;k¡
ds ns'kksa dk fufoZokn izfrfuf/k gS tks fd xqVfuZis{k vkanksyu esa Hkkjr dh usr`Rodkjh Hkwfedk
ls ifjyf{kr gksrk gSA la;qDr jk"Vª la?k ds xBu ls ysdj vc rd Hkkjr dh Hkkxhnkjh gesa'kk
jgh gSA o"kZ 1954 esa Hkkjr dh fot;y{eh iafMr egklHkk dh v/;{k cuhA varjkZ"Vªh;
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U;k;ky; ds U;k;/kh'k ds :Ik esa uxsUnz flag¼1973&1988½ v/;{k in ij ¼1985&1988 jgs½]
ch-,u-jko ¼1952&1953½] vkj-,l-ikBd ¼1089&1991½ orZeku esa Hkkjr ds nyohj HkaMkjh
varjkZ"Vªh; U;k;ky; esa U;k;/kh'k ds in ij gSaA dksfj;k leL;k ds fy, xfBr vk;ksx ds
v/;{k Hkkjr ds ds-ih-,l-esuu FksA Hkkjr la;qDr jk"Vª ds izeq[k vaxksa ds vykok bldh eq[;
,tsafl;ksa ds ek/;e ls fofHkUu dk;ksaZ esa layXu gSA13

LFkk;h lnL;rk lEca/kh Hkkjr ds le{k pqukSfr;k¡

• Pkhu dk fojks/k&phu P5 esa 'kkfey gS og Hkkjr dh LFkk;h lnL;rk dk fojks/k djrk
jgk gSA

• Lka;qDr jk"Vª pkVZj esa la'kks/ku&Hkkjr dh lnL;rk ds fy, pkVZj esa la'kks/ku dh t:jr
i³sxh blds fy, lnL;ksa ds lkFk&lkFk nks frgkbZ ns'kksa ds }kjk iqf"V djuk vko';d
gS tks dh dkQh tfVy gSA

• vkfFkZd vkSj lkekftd pqukSfr;k¡&Hkkjr dks oSf'od Hkw[k lwpdkad vkSj ekuo fodkl
lwpdkad tSls dqN oSf'od ladsrdksa esa csgrj izn'kZu djus dh vko';drk gSA

• ohVks ikoj&Hkkjr dks LFkk;h lnL;rk feyus ij ohVks ikoj feysxk ;k ugha ;g Hkh
pqukSrh gSA

• vU; nkosnkj&Hkkjr ds vykok tkiku] teZuh] czkthy vkSj vU; ns'k Hkh LFkk;h
lnL;rk ds fy, nkosnkj gSa ftlls izfrLi/kkZ c< tkrh gSA

• {ks=h; izfr}af}rk&,sf'k;k esa Hkkjr dk izfr}anh tkiku gS vkSj egk}hih; izfr}afnrk
Hkh ,d dkjd gSA

• dkWQh Dyc }kjk fojks/k&Hkkjr ds LFkk;h lnL;rk dk dqN lewg fojks/k dj jgs gaS
ftlesa dkWQh Dyc Hkh 'kkfey gSA bl lewg dk ekuuk gS fd LFkk;h lhVksa dh la[;k
esa o`f) ls vlekurk c<sxh vkSj fo'ks"kkf/kdkjksa dk foLrkj gksxkA14

LFkk;h lnL;rk izkIr djus ls Hkkjr dks ykHk

• oSf'od fu.kZ; ysus esa vf/kd izHkko&LFkk;h lnL;rk Hkkjr dks oSf'od eqÌksa ij fu.kZ;
ysus esa vf/kd izHkko Mkysxh ftlls ;g lqfuf'pr gksxk fd Hkkjr ds fgrksa dks /;ku
esa j[kk tk,A

• lqj{kk fparkvksa dks izHkkoh <ax ls mBkuk&LFkk;h lnL;rk izkIr Hkkjr dks viuh lqj{kk
fparkvksa dks vf/kd izHkkoh <ax ls mBkus vkSj lEcaf/kr [krjksa dk eqdkcyk djus ds
fy, vko';d leFkZu izkIr djus esa enn feysxhA

• varjjk"Vªªh; eap ij izfr"Bk esa òf)&LFkk;h lnL;rk Hkkjr dh varjjk"Vªªh; izfr"Bk dks
c<k,xh vkSj bls ,d izeq[k oSf'od 'kfDr ds :Ik esa LFkkfir djsxhA

• vkfFkZd vkSj lkekftd fodkl dks c<kok&LFkk;h lnL;rk Hkkjr dks vkfFkZd vkSj
lkekftd fodkl dks c<kok nsus ds fy, vko';d varjkZ"Vªªh; leFkZu vkSj lg;ksx
izkIr djus es enn djsxhA
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• {ks=h; vkSj oSf'od fLFkjrk esa ;ksxnku&LFkk;h lnL;rk Hkkjr dks {ks=h; vkSj oSf'od
fLFkjrk esa ;ksxnku djus vkSj 'kkafr vkSj lqj{kk dks c<kok nsus ds fy, vf/kd izHkkoh
<ax ls dke djus esa l{ke cuk,xhA15

fu"d"kZ

ifjorZu lekt dk fu;e gS le; vkSj ifjfLFkfr ds vuqlkj ifjorZu t:jh Hkh gSA
lqj{kk ifj"kn esa foLrkj vkSj ifjoRkZu u dsoy le; dh ek¡x gS cfYd blls lqj{kk ifj"kn
dh oS/krk vkSj U;k;laxrrk esa Hkh o`f) gksxhA vkt dh cgq/kzqoh; lalkj esa lqj{kk ifj"kn dh
orZeku lajpuk oSf'od 'kfDr ds okLrfod forj.k dks izfrfcafcr ugha djrh gS vkSj blesa
O;kid izfrfuf/kRo dh deh gSA fodkl'khy ns'kksa ds izfrfuf/kRo ls ;g vf/kd lekos'kh vkSj
izfrfuf/k lajpuk varjjk"Vªh; fooknksa ds lek/kku esa izHkkoh gksxhA ifj"kn esa Hkkjr dh LFkk;h
lnL;rk u dsoy Hkkjr ds fy, mi;ksxh gksxh cfYd vU; ns'kksa ds fy, Hkh csgrj lkfcr
gksxhA fo'o ds lcls c³s yksdraf=d ns'k Hkkjr dks lqj{kk ifj"kn ds LFkk;h lnL; ds :Ik
esa 'kkfey gksus ls yksdra= dks Hkh etcwrh feysxhA vr% ifj"kn esa lq/kkj vkSj foLrkj ds
lkFk&lkFk nkosnkj lnL;ksa dks lqj{kk ifj"kn esa 'kkfey djus dh Hkh vko';drk gSA
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lkjka’k

;g 'kksèk i= Hkkjrh; eqfLye lekt esa O;kIr tkfrxr vlekurk vkSj
nfyr eqlyekuksa dh lkekftd oapuk dk fo’ys"k.k djrk gSA ;|fi bLyke esa
lS)kafrd :i ls lekurk vkSj tkfr&foghu lekt dh ckr djrk gS] ysfdu
Hkkjrh; eqlyeku leqnk; O;ogkfjd :i esa vlekurk ij vkèkkfjr tkfr tSlh
O;oLFkk ls xzflr gSA eqfLye lekt esa v’kjkQ] vtykQ vkSj vjtky tSls
foHksnhdj.k ik, tkrs gSaA bl foHksnhdj.k ds vkèkkj ij eqlyekuksa esa lkekftd
Lrjhdj.k Li"V :i ls fn[kkÃ nsrk gSA eqlyekuksa esa lkekftd :i ls lcls fuEu
LFkku ij LFkkfir lewg vjtky lewg gS] ftUgsa nfyr eqlyeku dgk tkrk gSA
;g lewg ijaijkxr :i ls lkQ+&lQkÃ] nkg&laLdkj] diM+k èkqykÃ] i’kq&ikyu
vkSj fngkM+h etnwjh tSls is’kksa ls lEcfUèkr gS] ftlds dkj.k bUgsa lekt esa gs;
–f"V ls ns[kk tkrk gSA mPp tkfr;ksa ds eqlyekuksa ds }kjk vjtky eqlyekuksa ds
lkFk efLtnksa] dfczLrkuksa] 'kknh&fookg vkSj lkoZtfud LFkkuksa bR;kfn ij buds
lkFk tkfrxr mRihM+u] vLi`’;rk] HksnHkko vkSj lkekftd cfg”dkj tSlh
vekuoh;rk dk lkeuk djuk iM+rk gSA bl vè;;u esa vyh vuoj] ,tkt vyh]
tk;y yh vkSj ç’kkar f=osnh o vU; tSls fo}kuksa ds 'kksèkksa vkSj vkadM+ksa dk
fo’ys"k.k djus ij ;g fu"d"kZ fudyrk gS fd nfyr eqlyekuksa dh lkekftd
çfLFkfr Çgnw nfyrksa ls Hkh n;uh; gSA nfyr eqlyekuksa dks vuqlwfpr tkfr dk
ntkZ u feyus ds dkj.k os vuqlwfpr tkfr vkj{k.k rFkk ljdkjh dY;k.kdkjh ;kstukvksa
ls Hkh oafpr gSaA vr% eq[;èkkjk ds lekt dh cjkcjh djus ds fy, bUgsa dkuwuh ekU;rk]
lkekftd Lohdk;Zrk vkSj vuqlwfpr tkfr vkj{k.k vfr&vko’;d gSA

eq[; 'kCn& eqlyeku] nfyr eqlyeku] v’kjkQ] vtykQ] vjtky] Lrjhdj.k]
lkekftd oapuk
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çLrkouk

Hkkjr esa èkeZ vLFkk;h gS] ysfdu tkfr LFkk;h gSA ;gk¡ O;fä viuk èkeZ rks ifjoÆrr
dj ldrk gS] ysfdu viuh tkfr ugÈA blhfy, ftu yksxksa us fl)kar% tkfr foghu lekt
dh dYiuk djus okys bLyke] ÃlkÃ ;k fl[k èkeZ dks viuk;k muesa Hkh vkxs pydj
vyx&vyx tkfr;ka rFkk mitkfr;ka cu x;hA eqfLye lkekftd lajpuk esa lS)kafrd
vkèkkj ij fdlh Hkh çdkj dk HksnHkko ;k map&uhp ugÈ fn[kkÃ nsrk gSA ysfdu ;FkkFkZ ;k
O;ogkfjdrk esa ns[ksa rks eqfLye lekt esa lkekftd Lrjhdj.k ds lkFk&lkFk HksnHkko etcwrh
ds lkFk vfLrRo esa gSaA tc eqfLye lkekftd lajpuk dk xgurk ls vè;;u fd;k tkrk
gS rks] eqlyekuksa ds eè; tks lEcUèk fn[kkÃ nsrs gSa] og oxZ] tkfr] çtkrh] rFkk Çyx ds vkèkkj
ij gksrs gSA Hkkjr esa tc bLyke ;k eqfLye lekt dk fo’ys"k.k djrs gS rks og vyx&vyx
Hkkxksa esa foHkkftr fn[kkÃ nsrk gSA lu 1901 dh tux.kuk fjiksVZ ds vuqlkj Hkkjr esa eqfLye
lekt eq[; :i ls rhu Hkkxksa esa foHkkftr Fkk] tks vHkh Hkh fo|eku gSA v’kjkQ] vtykQ
rFkk vjktkyA ̂v’kjkQ* Js.kh esa dqyhu rFkk mPp Js.kh ds yksx vkrs gSA igyk os ftudk
jä fons’kh gS] eryc tks vjc] Ãjku] rqdÊ vFkok vQxkfuLrku ls ;gk¡ vkdj clsA nwljs
os lo.kZ fgUnw] tks viuk èkeZ ifjorZu dj eqlyeku cu x;sA v’kjkQ lewg esa pkj tkfr;ka
fo|eku gSa& l¸;n] 'ks[k] iBku] rFkk eqx+yA eqlyekuksa dh f}rh; Js.kh ̂vtykQ+* ds uke
ls tkuh tkrh gSA vtykQ lewg esa fgUnw èkeZ dh fuEu tkfr ;k 'kwæ oxZ ls èkeZ ifjorZu
djds eqlyeku cus yksx vkrs gSA blesa [ksrh djus okys 'ks[k] ntÊ] èkqudj] nQkyh] rsyh]
valkjh ¼tqykgk½] Qdhj] gTtke] jkÃuh] ealwjh] bjkdh] ?kkslh] gyokÃ] bnfj’kh vkfn vkrs
gSA eqlyekuksa dh r`rh; Js.kh] 1901 dh tux.kuk fjiksVZ ds vuqlkj& Þeqlyekuksa esa ,d
rhljk oxZ Hkh gS ftls ̂vjtky* vFkok fu—"V oxZ dgrs gSA bl oxZ esa vkus okyh tkfr;k¡
lcls fupys LFkku ij fo|eku gSA nfyr eqlyeku ;k vjtky tkfr;ksa esa fuEufyf[kr
tkfr;ka lkeus vk;h % HkfB;kjk] Q+d+hj] 'kkg] MQkyh] uV] gyky[kksj] ykycsxh] catkjk]
jkadh] jaxjst] tksxh] eksph] eqdsjh] ck[kks] ikefj;k] fHk’rh vkSj èkksch vkfn tkfr;ka
lfEefyr gSaß ¼f=osnh] 2016½1A vjtky lewg esa vkus okyh tkfr;ksa dks gh nfyr eqlyeku
dgk tkrk gSA D;ksafd budk O;olk; ;k is’kk fgUnw èkeZ dh nfyr tkfr;ksa ls feyrk
tqyrk gSA ;g lekt esa fu—"V ;k vLoPN ekus tkus okys dk;ks± ;k is’kksa ls tqM+s gq, gS]
ftlls nwljs lewg ds eqlyeku muls fdlh Hkh çdkj dk lkekftd lEcUèk cukus ls
drjkrs gSaA çLrqr 'kksèk i= esa nfyr eqlyeku rFkk ilekank eqlyekuksa ls lEcfUèkr
lkfgR;] 'kksèk i= rFkk ljdkjh fjiksVks± dk fo’ys"k.kkRed vè;;u fd;k x;k gSA bl
vè;;u ds vkèkkj ij ;g le>us dk ç;kl dh x;k gS fd nfyr eqlyeku dkSu gSA
lkekftd Lrjhdj.k ds vkèkkj ij nfyr eqlyekuksa dh lkekftd çfLFkfr D;k gSA nfyr
eqlyekuksa dh lkekftd çfLFkfr vkSj fgUnw nfyrksa dh lkekftd çfLFkfr esa dkSu&dkSu
ls lEcUèk gSA nfyr eqlyeku dkSu gS ;g tkuus ls igys gesa ;g le>uk gksxk fd nfyr
'kCn dk okLrfod vFkZ D;k gS vkSj fdls nfyr dgk tkrk gSA
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nfyr dh voèkkj.kk

nfyr ,d jktuhfrd 'kCnkoyh gSA vkSj bl 'kCn dk vFkZ nck;k ;k dqpyk gqvk
gksrk gSA lekt esa ftl oxZ ds lkFk gtkjksa o"kks± ls vLi`’;rk tSlk vekuoh; O;ogkj fd;k
x;k gks] og nfyr gSA MkDVj ckcklkgsc Hkhejko vEcsMdj us vius if=dk cfg"—r Hkkjr
esa nfyr 'kCn dk ç;ksx eksVs rkSj ij ,d fo’ks"k rjg dk vuqHko vkSj thou&fLFkfr dk o.kZu
djus ds fy, fd;k FkkA blds rgr ;g ekuk x;k Fkk fd czkã.koknh fgUnw O;oLFkk ds
lkekftd] vkÆFkd] lkaL—frd vkSj jktuhfrd çHkqRo ds dkj.k vNqrksa dk 'kks"k.k] neu vkSj
cfg"dj.k gksrk gSA oSls vEcsMdj us lUnHkZ ds vuqlkj mudk vyx&vyx Jsf.k;ksa esa mi;ksx
fd;kA vkSifuosf’kd jkT; ds lkFk mUgksaus ̂ fMçsLM Dykl*] lo.kZ fgUnqvksa ds lkFk laokn dh
fLFkfr esa ̂cfg"—r tkfr*] ogh jktuhfr ds lUnHkZ esa mUgksaus ̂vuqlwfpr tkfr* 'kCn dk ç;ksx
fd;k vkSj vNwrksa dks jSfMdy cukus vkSj mudks çHkkodkjh xksycan djus ds fy, mUgksaus
^in&nfyr* 'kCn dk ç;ksx fd;k ¼xq#] 1998½2A ckcklkgsc vEcsMdj us nfyr 'kCn dk
ç;ksx mu yksxks ds fy, fd;k] tks tkfr fo’ks"k esa tUe ysus ds dkj.k lkekftd] vkÆFkd]
èkkÆed vkSj lkaL—frd mRihM+u ds f’kdkj jgs gS ¼çlkn]1992½3A ckcklkgsc Hkhejko
vEcsMdj ds vuqlkj nfyr tkfr;ka os gS tks vifo=dkjh gksrh gS] buesa fuEu Js.kh ds
dkjhxj] èkksch] eksph] Hkaxh vkSj lsod tkfr;ka tSls pekj] lÅjh ¼çlwfr dk dk;Z djus okyh½]
Maxjh ¼ejs gq, i’kq mBkus okys½ vkSj <ksyk ¼MQyh ctkus okys½ vkrs gSA dqN tkfr;k¡
ijaijkxr dk;Z djus ds vfrfjä —f"k&etnwjh dk Hkh dk;Z djrh gSA dqN fnuksa iwoZ rd
mudh fLFkfr vèkZnkl] caèkqvk etnwj tSlh jgh gS ¼çlkn]1992½4A 1970 ds n’kd esa egkjk"Vª
ds nfyr iSaFkj uked laxBu us nfyr 'kCn dks lokZfèkd yksdfç; cuk;kA nfyr iSaFkj }kjk
nfyr 'kCn dk vFkZ vuqlwfpr tkfr] vuqlwfpr tutkfr] uo&ckS)] Hkwfeghu] xjhc fdlku]
fL=;ksa vkSj lHkh ekuo ftudk jktuhfrd] vkÆFkd vkSj lkekftd 'kks"k.k vkfn ds :i esa
O;ä fd;k gS ¼eq#xdj]1991½5A vkseçdk’k okYehfd ds vuqlkj Þnfyr 'kCn dk vFkZ gS
ftldk nyu vkSj neu gqvk gS] nck;k x;k] mRihfM+r] 'kksf"kr] lrk;k gqvk] misf{kr] ?k̀f.kr]
jkSank gqvk] elyk gqvk] fou"V] eÆnr] iLr&fgEer] grksRlkfgr] oafpr vkfn ls gSÞ ¼okYehfd]
2004½6A nfyr iSaFkj vkSj vkseçdk’k okYehfd dh ifjHkk"kk ds vkèkkj ij fo’ys"k.k djs rks
nfyr 'kCn dks fdlh ,dèkeZ ;k ,d leqnk; ds vLi`’; ;k nfer yksxks dks nfyr dguk
cgqr gh ladqfpr gksxkA nfyr og lHkh yksx gks ldrs gS] ftUgsa gtkjksa o"kks± ls vkÆFkd]
èkkÆed] lkaL—frd vkSj jktuhfrd :i ls mRihfM+r] misf{kr rFkk ?k̀f.kr fd;k x;k gksA og
leqnk; fdlh Hkh èkeZ] oxZ rFkk Çyx ls gks ldrk gSA

nfyr eqlyeku % Lrjh—r vlekurk dk ijh{k.k

Hkkjr ds vfèkdrj lekt’kkL=h vkSj bfrgkldkj ;g ekurs gS fd Hkkjr ns’k ds
eqlyeku rFkk ÃlkÃ vkcknh esa 95 çfr’kr yksx Hkkjr ds gh fuoklh gSA mUgksaus fgUnw èkeZ
esa O;kIr NqvkNwr] Åap&uhp] tkfrçFkk tSlh dqjhfr;ksa ls rax vkdj dkykUrj esa bLyke ;k
ÃlkÃ èkeZ dks viuk fy;kA fgUnw èkeZ ds ftl lksikuØe ls fudydj bLyke vkSj ÃlkÃ
èkeZ esa vk,] vkSj mUgksaus ;gk¡ ds lekt esa Hkh mlh rjg dk lksiku&Øe dk fuekZ.k dj fy;kA
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;kuh fgUnw èkeZ ls }a} ds ckn bLyke vkSj ÃlkÃ èkeZ esa tkfr&O;oLFkk tSlh dqjhfr;k¡ vk
x;hA Hkkjr esa bLyke vkSj ÃlkÃ èkeZ viuk pqds lekt esa Hkh vusd LFkkuksa ij tkfr&fcjknjh
ds uke ij efLtn&fxjtk?kj] dfczLrku] rd cus gq, gSa ¼vuoj] 2023½7A iwoÊ mÙkj çns’k
rFkk fcgkj esa tkfr;ksa ds uke ij vusd efLtnsa rFkk dfczLrku fey tk;saxhA tSls jkÃuh
efLtn] gyky[kksj efLtn] l¸;n efLtn rFkk valkj efLtn vkfnA

ckcklkgsc Hkhejko vEcsMdj us viuh iqLrd ikfdLrku vkj ikVÊ’ku vkQ bafM;k
esa bl rF; ij tksj nsrs gS fd veweu bLyke esa Hkh oSlh gh dÃ cqjkb;k¡ ;k çFkk,a ekStwn
gS] tks fgUnw èkeZ esa fo|eku gSA bl lanHkZ esa fL=;ksa ds fLFkfr dk fo’ys"k.k djus ds lkFk
gh eqlyekuksa ds vUnj ik;h tkus okyh tkfrçFkk ds ckjs esa Hkh ppkZ djrs gSA mUgksaus 1901
dh tux.kuk esa caxky çkUr ds lqifjVsaMsaV vkQ lsa’kl ds fopkjksa dks foLrkj ls m)r fd;k
gS] ftUgksaus ;g crk;k Fkk fd caxky ds eqfLyeksa dks rhu Hkkxksa esa foHkkftr fd;k tk ldrk
gSA çFke] v’kjkQ ;k vfHktu eqlyekuA bl Js.kh esa l¸;n] 'kS[k+] iBku] eqx+y] vkSj efyd
dks lfEefyr fd;k x;kA f}rh; oxZ] vtykQ ;k fuEu oxZ ds eqlyekuA blesa [ksrh djus
okys 'ks[k] ntÊ] tqykgk] Q+d+hj] jaxjst vkSj vU; og yksx tks ewyr% fgUnw fdUrq fdlh
cqf)thoh oxZ ls lEcfUèkr ugÈ gSaA mUgsa v’kjkQ leqnk;] fijkyh vkSj BdjkÃ vkfn esa ços’k
ugÈ feyk gSA r`rh;k oxZ esa Hkkukj] gyky[kksj] fgtM+k] ykycsxh] emxrk vkSj esgrj tSlh
tkfr;ksa dks lfEefyr fd;k x;k gSA vEcsMdj us bl ckr ij tksj fn;k fd ^vU; jkT;ksa
esa Hkh ogka dh tula[;k jiVksa ds ekè;e ls blh rjg ds rF; ,df=r fd;s tk ldrs gS]
ysfdu caxky dk mnkgj.k ;g fn[kkus ds fy, dkQh gS fd eqlyeku flQZ tkfrçFkk dks
gh ugÈ ekurs gSa] cfYd os vLi`’;rk dk Hkh ikyu djrs gS* ¼vEcsMdj] 1990½8A

1996&97 esa i=dkfjrk ds {ks= esa fn, tk us okys ds- ds- fcM+yk QkmaMs’ku Qsyksf’ki
ds }kjk vyh vuoj us ^nfyr eqlyeku* fo"k; ij vè;;u&’kksèk fd;kA bl vè;;u ds
vkèkkj ij vyh vuoj crkrs gS fd Þnfyr eqlyekuksa ls jksVh&csVh dk fj’rk j[kus dh ckr
rks nwj jgh] Ãn&cdjhn tSls ioZ ij Hkh nwljs eqlyeku muds njokt+s ij ugÈ tkrs gSA ;g
nwjh bl dBksj rF; dk lcwr gS dh muls ̂vLì’;rk* cjrh tkrh gSA muds ;gk¡ feykn~’kjhQ+
¼èkkÆed çopu½ ds oD+r Hkh mudh tkfr;ksa dks NksM+ nwljk dksÃ eqlyeku mlesa dksÃ f’kjdr
ugÈ djrk gSß ¼vuoj] 2023½9A

Hkkjr esa eqfLye lekt rhu Hkkxksa esa foHkkftr gSA lcls mPp LFkku ij v’kjkQ
¼laHkzkar] 'kjhQ½] vtykQ ¼eè; Lrjh;½] lcls vafre LFkku ij vjtky ¼uhp] fu—"V½ Js.kh
ds eqlyeku fo|eku gSA vjtky 'kCn vjch ds 'kCn ̂jty* ls fy;k x;k gS] ftldk vFkZ
gksrk ^?k`f.kr* ;k ^uhp* ¼vgen] 2024½10A ilekank rcds esa ls tks lcls vfèkd fiNM+s gq,
gSa] mUgsa gh vjtky ;k nfyr eqlyeku dgk gSA vjtky 'kCn viekutud gS] blhfy, vyh
vuoj bl 'kCn dk ç;ksx djus ls euk djrs gSA blds çfrdkj esa oks ^nfyr eqlyeku*
dguk mfpr ekurs gSA Þvky bafM;k cSdokMZ eqfLye ekspkZ ¼,vkÃch,e,e½ dh LFkkiuk 1994
esa ,tkt vyh us iVuk] fcgkj esa dh Fkh] ,tkt vyh us gh fuEu tkfr;ksa ls lacafèkr Lons’kh
èkek±rfjr vkcknh ds oa’ktksa ds fy, *nfyr eqlyeku* 'kCn x<+k FkkÞ ¼vyh] 2010½11A ftldk
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mís’; lHkh fofHkUu fuEu eqfLye tkfr;ksa dks ,df=r dj] ,d lk>k eap ij ykuk Fkk
¼fldan] 2001½12A nfyr eqlyekuksa ¼vjtky lewg½ dh Js.kh esa vkus okyh tkfr;ka fuEu gS&
xnsgM+h] HkfB;kjk] xksjdu] gyky[kksj] cD[kks] uV] ikefj;k] èkksch vkSj ykycsxh vkfn gSA
bu tkfr;ksa ds vfèkdrj yksx fgUnw èkeZ dh fupyh tkfr;ksa ls èkeZ ifjoÆrr djds eqlyeku
èkeZ dks viuk;k gSA bu tkfr;ksa ds yksxksa us viuk èkeZ rks ifjoÆrr dj fy;k] ysfdu budh
tks lkekftd çfLFkfr fgUnw èkeZ esa Fkh] ogh eqfLye èkeZ esa vkus ds ckn Hkh cuh jghA egkRek
xk¡èkh us viuh if=dk ^gfjtu* esa fy[kk gS fd Þpkgs dksÃ gfjtu ukeek= dks ,d ÃlkÃ]
eqlyeku ;k fgUnw vkSj vc ,d fl[k gks tk;s og rc Hkh ,d gfjtu gh jgsxkA og
rFkkdfFkr fgUnw èkeZ ls fojklr esa çkIr èkCcksa dks ugÈ feVk ldrk] pkgs og viuh os’k&Hkw"kk
cnydj Lo;a dks dSFkksfyd gfjtu ;k eqfLye gfjtu ;k uo&eqfLye ;k uo&fl[k dgyk
ys] fdUrq mldh vLi`’;rk ihf<+;ksa rd mldk ihNk ugÈ NksM+sxhß ¼xkaèkh] 1936½13

eqfLye leqnk; ds Hkhrj vLi‘’;rk dh ekStwnxh ds ckjs esa ç’kkar f=osnh vkSj vU;
¼2016½ us ,d 'kksèk fd;k] ftldk ;gk¡ ij mYys[k djuk vko’;d gSA mUgksaus vius 'kksèk
esa mÙkj çns’k ds 14 ftyksa esa ?kj&?kj losZ{k.k dj xSj&nfyr eqlyeku] fgUnw nfyr rFkk
nfyr eqlyekuksa ds lkFk vLi`’;rk ds O;ogkj ds ckjs esa varÆojksèkh nkoksa dh tk¡p iM+rky
dh gSA ç’kkar f=osnh vkSj vU; ;g rdZ fn;k fd nfyr eqlyeku dks ysdj gq, vc rd
ds vè;;u ;k rks O;fäxr vuqHkoksa ij vkèkkfjr gksrs gS ;k cgqr gh lw{e Lrj ds losZ{k.k
ij vkèkkfjr gksrs gSA ,slk blhfy, gksrk gS fd tux.kuk] us’kuy lSEiy losZ ;k us’kuy gsYFk
losZ tSls cM+s losZ{k.kksa esa nfyr eqfLye tkfr;ksa ds ckjs esa vyx ls vè;;u ugÈ fd;k tkrk
gSA D;ksafd mUgsa vfèkdkfjd :i ls vks-ch-lh- ¼vU; fiNM+k oxZ½ dh Js.kh esa j[kk tkrk gSA
vkSj vks-ch-lh- dh mitkfr;ksa dk tux.kuk esa vyx ls vè;;u ugÈ fd;k tkrk gSA
blhfy, nfyr eqlyekuksa ds ckjs esa vyx ls tkudkjh dgh Hkh ugÈ fey ikrh gSA ç’kkar
f=osnh ds vuqlkj] blh dkj.k ljdkj vkSj lekt us bl eqís dks vc rd T;knk xaHkhjrk
ls ugÈ fy;k gSA vius bl vè;;u esa mUgksaus T;knk O;kid vuqHkofl) vè;;u ds ekè;e
ls eqlyekuksa ik;h tkus okyh vLi‘’;rk dk vè;;u fd;k gSA

ç’kkar f=osnh vkSj vU; }kjk ,df=r vkadM+ksa ds vuqlkj nfyr eqlyekuksa ds ,d cM+s
vuqikr us ;g crk;k fd xSj&nfyr eqlyekuksa ds fookg Hkkst vkfn esa mUgsa fuea=.k ugÈ
feyrk gSA gkykafd rhu&pkSFkkÃ nfyr&eqlyeku ifjokjksa us ;g dgk fd mUgsa fookg tSls
lekjksg esa vkeaf=r fd;k tkrk gSA ,sls lekjksg ;k ikfjokfjd mRloksa esa cSBus dh O;oLFkk
ds ckjs esa iwNs tkus ds ij nfyr&eqlyekuksa ds ,d lewg us crk;k fd mUgsa xSj&nfyr
eqlyekuksa ds ikfjokfjd vk;kstuksa esa vyx cSBk;k tkrk gSA nfyrksa ds ,d lewg us ;g Hkh
crk;k fd mUgsa mPp&tkfr ds yksxks dks lekjksg esa [kkuk [kk ysus ds ckn gh mUgsa Hkkstu
ijkslk tkrk gSA yxHkx 5 ls 10 çfr’kr yksxks us ;g crk;k mUgsa vyx çdkj ds Fkkyh esa
[kkuk fn;k tkrk gSA ,d&pkSFkkÃ xSj&nfyr eqlyekuksa us ;g dgk fd muds vkl&ikl
;k muds xk¡o esa dksÃ nfyr eqlyeku ugÈ gSA bl vè;;u ds vkadM+ksa dk fo’ys"k.k djrs
rks fuf’pr :i ls fn[kkÃ nsrk gS fd eqlyekuksa ds eè; HksnHkko rFkk vLi`’;rk tSlh
egkekjh vfLrRo esa gSA
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ç’kkar f=osnh vkSj vU; vius vè;;u esa crkrs gS fd nfyr eqlyekuksa us ;g dgk
fd mUgsa mPp tkfr ds dfczLrku esa vius ifjtuksa dks nQ+ukus dh bt+kt+r ugÈ gSA nfyr
eqlyekuksa us vkxs crk;k fd mUgsa fdlh vkSj dfczLrku esa nQukuk iM+rk gS ;k mlh
dfczLrku ds fdlh dksus esa vius ifjtuksa dks nQukrs gSaA ,slh gh ppkZ vyh vuoj viuh
iqLrd ̂elkokr dh tax* esa Hkh djrs gSA vyh vuoj ds vuqlkj fcgkj ds Hkkstiqj ftys esa
,d eqlyeku cgqy xk¡o gS] ogka is iBkuksa ds dfczLrku vyx gSA ikefj;k tkfr ds yksx
vius eqnsZ vyx dfczLrku esa nQukrs gSSA lkb± ntÊ ds yksxksa dk Hkh dfczLrku vyx&Fkyx
gSA ,d gh xk¡o esa vyx&vyx dfczLrku D;ksa\ bl ç’u ds mÙkj esa ,d mÙkjnkrk ;g
crkrk gS fd ÞiBkuksa us gekjs iwoZtksa dks vius lkFk nQ+u ugÈ gksus fn;k gksxk] blfy,
etcwjh esa viuk dfczLrku cukuk iM+k gksxkß ¼vuoj] 2001½14A vfèkdka’k eqlyeku ,d gh
efLtn esa uekt vnk djrs gSA ysfdu dqN LFkkuksa ij nfyr eqlyekuksa us ;g crk;k fd
eq[; efLtn esa muds lkFk HksnHkko fd;k tkrk gSA Þvyh vuoj crkrs gS fd efLtn esa vkxs
cSBus ij ikefj;k tkfr ds yksxks dks mBkus ds fy, ekjihV gks pqdh gSA mlds ckn ikefj;k
tkfr ds yksxks us viuh vyx efLtn vkSj enjlk cuk fy;kß ¼vuoj] 2001½15A vfèkdrj
nfyr eqlyekuksa us ;g dgk fd muds leqnk; dks NksVs dke ls tqM+k gqvk ekuk tkrk gSA
mPp tkfr ds eqlyekuksa ds ?kjksa esa vius vuqHko dks crkrs gq, 13 çfr’kr nfyr eqlyekuksa
us ;g dgk fd mUgsa [kkuk ;k ihus ds fy, ikuh vyx crZu esa fn;k tkrk gS] mPp tkfr
ds fgUnw ?kjksa ls vxj ;g rqyuk djs rks mPp tkfr ds fgUnw ?kjksa esa ;g vuqikr 46 çfr’kr
FkkA blh rjg] 20 çfr’kr nfyr eqlyekuksa us ;g dgk fd mPp tkfr ds eqlyeku muls
nwjh cuk;s j[krs gS] ogh 25 çfr’kr nfyr eqlyekuksa us ;gh ckr mPp tkfr ds fgUnqvksa ds
ckjs esa Hkh dgh] mPp tkfr ds eqlyekuksa ls laokn djus ij ;g ckr fudy dj vk;h fd
27 çfr’kr mPp tkfr ds eqlyekuksa ds eksgYys esa nfyr eqlyekuksa dk dksÃ ?kj ugÈ Fkk]
20 çfr’kr mPp tkfr ds eqlyekuksa us ;g dgk fd mudk nfyr eqlyekuksa ls dksÃ
lkekftd lEcUèk ugÈ gS] ftu ?kjksa esa nfyr eqlyeku tkrs Fks] muesa ls 20 çfr’kr yksxks
us ;g crk;k fd os mUgsa [kkus dh oLrq,a ugÈ nsrs gSa ]vxj dqN [kkus dh oLrq nsrs Hkh gSa rks
mUgsa vyx crZu esa nsrs gSa ¼f=osnh] 2016½16A ç’kkar f=osnh vkSj vU; yksxks }kjk çLrqr fd;s
x;s bl vkadM+ksa dk fo’ys"k.k djus ij lkQ+ fn[kkÃ nsrk gS fd vLi`’;rk rFkk HksnHkko dk
;g O;ogkj flQZ fgUnw èkeZ esa gh ugÈ foèkeku gSA bldk foLrkj cgqr gh O;kid gSA fgUnw
leqnk; ds lkFk&lkFk eqlyekuksa] Ãlkb;ksa] fl[k vkfn tSls èkeZ Hkh vLì’;rk tSlh egkekjh
ls vNwrs ugÈ gSA ç’kkar f=osnh rFkk vU; yksxks }kjk çLrqr fd;s x;s vkadM+ksa dk fo’ys"k.k
djrs gSa rks ns[krs gSa fd tc vLi`’;rk ;k HksnHkko dk Lrj fgUnw mPp tkfr;ksa ds vuqikr
esa eqfLye mPp tkfr;ksa ds yksx vHkh Hkh dkQh ihNs gS ¼vgen] 2019½17A

nfyr eqlyekuksa dh tkfr;k¡ % fofoèkrk ,oa oapuk

gyky[kksj % gyky[kksj eqfLye lekt ds varxZr vkus okyh ,d tkfr dk uke gSA
gyky[kksj 'kCn vjch dk 'kCn ^gyky* vkSj Q+kjlh ds ^[kqnZe* 'kCn ls feydj cuk gS]
ftldk lhèkk vFkZ gksrk gS esgur vkSj Ãekunkjh ls thfodk miktZu djus okyk ¼vuoj]
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2023½18A fcgkj esa gyky[kksj tkfr ds yksx fgUnw o eqlyeku nksuksa èkeks± esa ik, tkrs gS]
fgUnqvksa esa bl tkfr ds yksxksa dks ^gy[kksj* ;k okYehfd dgk tkrk gS] vkSj nksuksa tkfr;ksa
dk ijEijkxr is’kk ,d leku gS ¼vuoj] 2023½19A fcgkj tkrh; tux.kuk 2023 ds vuqlkj
fcgkj esa eqlyeku gyky[kksj tkfr ds yksxksa dh tula[;k 7611 gS ¼fcgkj] 2023½20A

tk;y yh dk ekuuk gS fd iwoÊ mÙkj çns’k vkSj fcgkj esa eqlyeku gyky[kksj gsyk]
Mkse vkSj okYehfd tSlh tkfr;ksa ds lkFk&lkFk dwM+k mBkus] lM+dksa ij >kM+w yxkus tSls
lkQ+&lQkÃ ds dke esa yxs gq, gSA gyky[kksj tkfr ds yksxks dks Hkh fgUnw tkfr ds ,sls
dke djus okyh tkfr dh rjg ls jkstejkZ ds thou esa tkfrxr HksnHkko rFkk vLi`’;rk dk
lkeuk djuk iM+rk gSA ysfdu lkQ+&lQkÃ dk dke djus okyh gsyk] Mkse rFkk okYehfd
tkfr;ksa ds yksxks dks vuqlwfpr tkfr;ksa dh Js.kh esa lfEefyr fd;k x;k gSA ogh gyky[kksj
tkfr bLyke èkeZ ds vuq;k;h gS] blhfy, bUgsa bl Js.kh ls ckgj j[kk gqvk gS ¼yh] 2018½21A
tk;y yh vius vè;;u esa crkrs gS fd bUgsa efLtnksa esa ços’k rks fey x;k ysfdu vHkh Hkh
tkrh;&cfgÆookg ij jksd vçR;{k :i ls tkjh gS] tks fd tkfr O;oLFkk dks dk;e j[kus
dh vfuok;Z 'krZ gSA tk;y yh vius vè;;u esa crkrs gS fd gyky[kksj vkSj muds lg;ksxh]
de ls de 1940 ds n’kd ls dyad] cfg"dkj vkSj HksnHkkoiw.kZ O;ogkj ls eqfä ds fy,
LFkkuh; la?k"kks± esa yxs gq, gSa ¼yh] 2018½22A

tk;y yh ds vuqlkj] gyky[kksj lekt esa vLi`’;rk tSlh vekuoh; çFkk,a vHkh Hkh
etcwrh ls dk;e gSaA rFkk tkfrxr vkèkkj ij lajpukRed oapuk fu;fer :i ls cuh gqÃ
gSA tk;y yh crkrs gS fd] esjs vfèkdka’k gyky[kksj okrkZdkj xSj&nfyr eqlyekuksa ds
eksgYyksa ls vyx cfLr;ksa esa jgrs gSa] vkSj gyky[kksj cfLr;k¡] vU; nfyr cfLr;ksa dh rjg]
vuqikrghu :i ls lkoZtfud 'kkSpky;ksa vkSj dwM+k&dpjk fMiks ds fudV fLFkr gSa & tks
fd ml ckr dk ifj.kke gS] ftls eSaus vU;= i;kZoj.kh; tkfrokn dgk gS ¼yh 2018½23A
tk;y yh ds vuqlkj muds vè;;u {ks= esa vfèkdka’k dfczLrku iwjh rjg ls vyx gSa &
mnkgj.k ds fy,] cukjl vkSj Hknksgh esa gyky[kksjksa dks ;k rks fefJr eqfLye dfczLrkuksa ds
ihNs ,d vyx [kaM esa nQuk;k tkrk gS] ,d lhek fpà ds ihNs] ;k fQj muds vyx&vyx
dfczLrku ekStwn gSa ¼yh 2018½24A tk;y yh vkSj vyh vuoj ds fn, x;s vkadM+ksa dk
fo’ys"k.k djrs gS rks eqlyeku gyky[kksj tkfr ds yksxks dh fLFkfr vkt Hkh cgqr gh n;uh;
gSA muds lkFk vkt Hkh futh LFkkuksa ds lkFk&lkFk lkoZtfud LFkkuksa ij vLi‘’;rk rFkk
HksnHkko tSlh vekuoh; çFkk dk ç;ksx fd;k tkrk gSA eqlyeku gyky[kksj dh fLFkfr fgUnw
nfyrksa dh leku tkfr tSls okYehfd] gsyk vkSj Mkse tSlh tkfr;ksa ls Hkh [kjkc fLFkfr gSaA
fgUnw nfyr tkfr;ksa dks vuqlwfpr tkfr dk ntkZ feyus ds dkj.k] mUgsa vuqlwfpr tkfr
vkj{k.k dk ykHk feykA ftlds dkj.k foÜofoèkky;] yksd ç’kklu vkSj vU; lkoZtfud
laLFkkuksa rd mudh igqap gks ldhA eqlyeku gyky[kksj tkfr ds yksxksa dks vuqlwfpr tkfr
esa lfEefyr u djus ds dkj.k mUgsa vuqlwfpr tkfr vkj{k.k dk ykHk ugÈ feyk] ftlds ds
dkj.k mudh bu laLFkkuksa rd igq¡p uk ds cjkcj gSA
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xksjdu % xksjdu Q+kjlh Hkk"kk dk 'kCn gSA Q+kjlh esa ̂ xksj* dk vFkZ d+cz vkSj ̂du* [kksnus
okys dks dgk tkrk gSA budk is’kk dcz [kksnuk gSA xksjdu og tkfr gS] ftldk lacaèk
bLyke esa fcYdqy oSlk gh gS] tSlk fd Mkse tkfr dk lacaèk Çgnw èkeZ esa ¼dqekj] 2023½25A
tSls Mkse tkfr ds gkFkksa nh xÃ vfXu ls gh Çgnw èkeZ ds e`rdksa dks ̂ eqfä* feyrh gS] oSls gh
xksjdu ds Je ds dkj.k bLyke èkeZ esa e`rd ^lqiqnZ&,&[kkd* gksrs gSaA

vyh vuoj dh iqLrd ÞlEiw.kZ nfyr vkUnksyuß esa mUgsa ,d mÙkjnkrk us crk;k fd
og nks vkneh feydj 25 o"kks± ls dcz [kksnus dk dke dj jgs gSaA ckjg #i;s esa Hkh dcz [kksnh
gSA vc rks 150 #i;k ,d dcz dk feyrk gSA fdlh xjhc ;k ykokfjl yk’k vkrh gS rks
pank oxSjg dk dqN feyk rks lgh] ojuk eq¶r esa Hkh dke dj nsrs gSaA dÃ LFkkuksa ij xksjdu
jetku ds eghus esa lgjh ds fy, jkstsnkjksa dks txkus dk Hkh dke djrs gS ¼vuoj] 2023½26A
blls mUgsa fQrjk vkSj tdkr dh jde esa ls ,d fgLlk fey tkrk gSA

HkfB;kjk % ̂ HkfB;kjk* vke Hkk"kk esa xkyh Hkh gS vkSj ,d tkfr dk uke Hkh gSA fjtys us viuh
iqLrd ̂ n VªkbCl ,aM dkLV~l vkQ caxky* esa crkrs gS fd HkfB;kjk 'kCn dh mRifÙk ̂ HkkV*
'kCn ls gqÃ gSA ;g yksx ;kf=;ksa ds Hkkstu vkSj mUgsa Bgjus dh O;oLFkk djrs vkSj lkFk gh
rEckdw csprs Fks] mUgsa gh bl uke ls iqdkjk x;kA fjtys fy[krs gS fd budh efgyk,a vDlj
lafnXèk pfj= dh gksrh Fkh ¼vuoj] 2023½27A fcgkj ljdkj }kjk gky gh esa tkjh tkfr
vkèkkfjr x.kuk fjiksVZ&2023 esa bl tkfr ds yksxksa dh ekStwnk la[;k dsoy 27]263 gS
¼fcgkj] 2023½28A fcgkj ds vfrfjä bl tkfr ds yksx mÙkj çns’k] jktLFkku vkSj eè; çns’k
esa Hkh ik, tkrs gSA fcgkj esa HkfB;kjk vfr&fiNM+k oxZ vkSj mÙkj çns’k rFkk jktLFkku esa
;s yksx fiNM+k oxZ esa 'kkfey gSaA eksgEen dyhe Qk#dh ,MoksdsV crkrs gS fd HkfB;kjk
tkfr dh çfLFkfr fgUnw nfyrksa ls Hkh cnrj gSA bl tkfr dh lk{kjrk nj ikap çfr’kr ls
Hkh de gSA iwjs fcgkj esa vHkh rd bl tkfr ds fdlh dks Hkh f’k{kd vFkok DydZ rd dh
ukSdjh ugÈ feyh gS ¼vuoj] 2023½29A vyh vuoj us viuh iqLrd ̂lEiw.kZ nfyr vkUnksyu*
esa crkrs gSa fd x;k ds cM+hljk; eksgYys esa bl tkfr dh dqN efgyk,¡ vkt Hkh ̂ fVfd;k*
cukus dk dke djrh gSA fVfd;k dks;ys ds pw.kZ ls cuk;k tkrk gSA bldk ç;ksx gqôk
ihus esa gksrk gSA igys cM+s iSekus ij bl fcjknjh dh efgyk,a fVfd;k cukus dk dke djrh
FkhA ysfdu gqôs dk çpyu yqIrçk; gks tkus ds dkj.k jkstxkj dk ;g volj Hkh
fldqM+rk x;kA eksgEen dyhe Qk#dh crkrs gSa fd bl tkfr ds vfèkdrj iq#"k
?kksM+kxkM+h pykrs gSa ¼vuoj] 2023½30A

cD[kks % cD[kks ;kuh [kkukcnks’k ;k ?kqearw tkfr gSA cD[kks tkfr ds yksx catkjksa lk thou
thrs FksA ,slh gh vU; tkfr;ka ?kqearw vkSj v)Z&?kqearw o xSj&vfèklwfpr Jsf.k;ksa esa 'kkfey
gSaA ysfdu cD[kks bu Jsf.k;ksa esa 'kkfey ugÈA fcgkj esa ;s 30 uoEcj 1996 dks ̂ fcgkj jkT;
fiNM+k oxZ vk;ksx* dh flQkfj’k ij ljdkj us bUgsa vuqlwph &1 esa 'kkfey dj fn;kA vk;ksx
esa viuh flQkfj’k esa fy[kk fd & ̂tgk¡ rd lkekftd fiNM+siu dh ckr gS] ;g yksx vU;
yksxks ds lkFk efLtn esa ,d lkFk uekt iM+rs gS] ysfdu v’kjkQ eqlyeku buds lkFk
cSBdj [kkuk&ihuk ugÈ djrs gS] ;g yksx T;knk xans jgrs gS rks bUgsa yksx vius ?kjksa esa Hkh

nfyr eqlyeku % Lrjhd`r vlekurk ,oa lkekftd oapuk dk@ ,d lekt'kkL=h; fo'ys"k.k 38



dke ugÈ nsrs gS] ljdkjh rFkk xSj&ljdkjh lsokvksa esa Hkh budh Hkkxhnkjh 'kwU; gS] budk
lkekftd fiNM+kiu] vU; eqfLye tkfr;ksa }kjk fuEu Js.kh dk le>us] 'kS{kf.kd 'kwU;rk vkSj
ukSdfj;ksa esa 'kwU; Hkkxhnkjh ds dkj.k cD[kks tkfr dks vR;ar fiNM+h tkfr vuqlwph &1 esa
lfEefyr djus dk lq>ko fn;k ¼vuoj] 2023½31A

fcgkj esa lfn;ksa ls cD[kks tkfr dk vfLrRo jgk gSA 1901 esa gqÃ tux.kuk esa bl
tkfr dk mYys[k feyrk gSA ysfdu cD[kks tkfr dk fooj.k 1931 esa gqÃ tux.kuk esa ugÈ
feyrk gSA vHkh fcgkj esa gqÃ tkfr tux.kuk esa budh iw.kZ tula[;k 36830 ntZ dh x;h
gS ¼fcgkj] 2023½32A fcgkj esa bl tkfr dh vkcknh iVuk] ukyank] x;k] csxwljk;] leLrhiqj]
eèkqcuh vkSj lgjlk tSls {ks=ksa esa ik;h tkfr gSA

igys cD[kks tkfr ds yksxks dk is’kk yksxks ds ?kjksa esa tk dj cèkkÃ xhr xkuk FkkA
cD[kks ¼iq#"k½ gkFk esa ̂ [katM+h* rFkk cD[kksokbu ¼L=h½ ̂ efp;k* ds lkFk cPpk iSnk gksus okys
?kj ij tkdj cèkkÃ xhr xkrs gS ¼vuoj] 2023½33A [katM+h vkSj efp;k cD[kks tkfr dh
igpku ls tqM+k gqvk gSA fjtys us viuh iqLrd ̂n VªkbCl ,aM dkLV~l v‚Q caxky* esa crk;k
fd fgUnw vkSj eqlyeku nksuksa bl is’ks ls tqM+sa gq, gSaA ysfdu bl tkfr ds yksx vius
ijaijkxr dke dks NksM+dj nwljs dke dks viuk jgs gS ¼fjtys] 1891½34A cD[kks tkfr ds yksx
crkrs gS fd muds ijaijkxr dke esa ukeek= dh vk; gksrh gSA blhfy, bl tkfr ds
vfèkdrj yksx fngkM+h etnwjh dk dke djus yxs gSA bl tkfr dh efgykvksa us LVhy crZu
dh Qsjh dk ,d u;k dke 'kq: fd;k gSA èkhjs&èkhjs cD[kks tkfr dh igpku [katM+h&efp;k
dk LFkku muds lj ij LVhy ds crZuksa Hkjh Vksdjh us ysuk 'kq: dj fn;k gSA

fu"d"kZ

èkeZ ifjorZu lkekftd lekurk dh xkjaVh ugÈ nsrk] fo’ks"kdj mu leqnk;ksa ds yksxksa
ds fy, ftUgksaus ihf<+;ksa ls tkfrxr mRihM+u] HksnHkko rFkk lkekftd cfg"dkj dk lkeuk
fd;k gSA nfyr eqlyekuksa dh fLFkfr bldk lcls cM+k Bksl çek.k gSA ;|fi bLyke
lS)kafrd :i ls tkfr foghu vkSj lerkoknh èkeZ gS] fQj Hkh Hkkjr ;k vU; fdlh Hkh nf{k.kh
,f’k;kÃ ns’k ds eqlyekuksa esa O;ogkfjd :i esa tkfr ds vkèkkj ij HksnHkko] vLi`’;rk rFkk
lkekftd cfg"dj.k ik;k tkrk gSA eqlyekuksa esa lkekftd Lrjhdj.k esa lcls fuEu Lrj
ij LFkkfir ̂vjtky* ;k ̂nfyr eqlyekuksa* dk is’kk vkSj mudh lkekftd çfLFkfr fgUnw èkeZ
ds nfyrksa ds led{k ;k mlls Hkh n;uh; fLFkfr esa gSA

çLrqr 'kksèk esa miyCèk vkdM+ksa dk fo’ys"k.k djus ij ;g Li"V gqvk fd nfyr
eqlyekuksa dks eqfLye lekt ds Hkhrj vyx&vyx Lrj ij HksnHkko] vLi`’;rk] tkfrxr
mRihM+u vkSj lkekftd cfg"dkj dk lkeuk djuk iM+rk gSA dfczLrku esa nQ+u djus dks
ysdj] efLtn esa uekt i<+us dks ysdj] fookg] Hkkstu ;k çfrfnu ds lkekftd laidZ ds
:i esa HksnHkko rFkk tkfrxr mRihM+u fn[kkÃ nsrk gSA nfyr eqlyekuksa dks Þ vks-ch-lh-ß Js.kh esa
lfEefyr gksus ds dkj.k mUgsa fgUnw ;k vU; èkeks± ds vuqlwfpr tkfr ds yksxks ds fy, cukÃ x;h
ljdkjh dY;k.kdkjh uhfr;ksa dk ykHk ugÈ fey ikrk gSA ftlds dkj.k budh çfLFkfr fnu&çfrfnu
vkSj n;uh; gksrh tk jgh gSA ftldh ppkZ lPpj lfefr jiV esa Hkh fn[kkÃ nsrh gSA
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bl vè;;u ds vkèkkj ij ;g Hkh fu"d"kZ fudkyk tk ldrk gS fd tc rd vjtky
;k nfyr eqlyekuksa dks vuqlwfpr tkfr ds :i esa laoSèkkfud ekU;rk ugÈ nh tk,xh] rc
rd nfyr eqlyekuksa dk lkekftd] 'kSf{kd vkSj vkÆFkd xfr’khyrk dh dksÃ lEHkkouk
nwj&nwj rd ugÈ fn[kkÃ nsrh gSA vkSj blds lkFk] mPp oxZ ds eqlyekuksa vkSj eqfLye èkkÆed
xq#vksa dks Hkh eqfLye lkekftd lajpuk ds vUnj fo|eku tkfr ds vkèkkj ij HksnHkko rFkk
vLì’;rk tSlh cqjkÃ dks Lohdkj dj] muds lkFk lkekftd U;k; rFkk lekurk dk O;ogkj
djuk gksxkA

vjtky vFkok nfyr eqlyeku dks flQZ èkeZ ifjorZu rFkk igpku ds cnyko ls
eqfä ugÈ feyus okyh gS] Çdrq ;g fujarj pyus okys lkekftd la?k"kZ dh ,d çfØ;k gSA
ftlesa dkuwu] uhfr] ekunaM] ewY;] lekt vkSj Lo;a mPp oxZ ds eqfLye leqnk; ds yksx
rFkk eqfLye èkkÆed xq#vksa dh Hkwfedk vfr&egRoiw.kZ gks tkrh gSA

r
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lkjka’k

VªkaltsaMj leqnk; ds vfèkdkjksa dh lqj{kk ds fy, varjk"Vªh; vkSj {ks=h;
Lrj ij dbZ çdkj dh O;oLFkk,a ekStwn gSaA fQj Hkh] dbZ ns’kksa esa naMkRed dkuwu]
uhfr;k¡ vkSj çFkk,a VªkaltsaMj O;fä;ksa dks yf{kr djrh gSaA blesa igpku nLrkost+ksa
dks cnyus dh tfVy çfØ;k,¡ Hkh 'kkfey gSa] tks VªkaltsaMj yksxksa dks muds
vfèkdkjksa ls oafpr djrh gSa vkSj U;k; rd igq¡p dks lhfer dj nsrh gSaA bldk
ifj.kke ;g gksrk gS fd jkT; vkSj lekt nksuksa gh Lrjksa ij muds ekuokfèkdkjksa
dk xaHkhj guu gksrk gSA nqfu;kHkj esa VªkaltsaMj leqnk; dk vuqHko xgu lkekftd
cfg"dj.k dk jgk gS tks mUgsa HIV o vU; chekfj;ksa tSls ekufld LokLF;
leL;k,a] f’k{kk vkSj jkstxkj rd lhfer igq¡p rFkk vkfFkZd vkSj lkekftd rjDdh
ds voljksa ls oafpr djrk gSA blds vfrfjä] fyax ls tqM+h lkekftd ekU;rkvksa
dk ikyu u djus okys yksxksa ds çfr ?k`.kk vkSj vkØks’k vDlj fgalk ds :i esa
lkeus vkrk gSA VªkaltsaMj yksxksa ds f[kykQ bl rjg dh fgalkRed ?kVuk,a vke
gSa vkSj vfèkdrj ekeyksa esa budk dksbZ naM ugha gksrkA

eq[; 'kCn % VªkaltsaMj] foÙkh; lekos’ku] ySafxd lekurk] ySafxd fodklA

çLrkouk

fodkl dh çfØ;k esa tc ge ySafxd fodkl ¼Gender Development½ vkSj ySafxd
lekurk ¼Gender Equality½ dh ckr djrs gSa] rks ;g eq[;r% efgykvksa ls tqM+h leL;kvksa
ij dsafær jgrk gS&tSls efgykvksa dh f’k{kk] LokLF;] dk;ZLFky ij leku osru] lkekftd
lqj{kk] jktuhfrd volj vkfnA lrr fodkl y{; ¼SDGs½ dk ,d çeq[k mís’; efgykvksa
vkSj ckfydkvksa ds l’kähdj.k ds ekè;e ls ySafxd lekurk dks c<+kok nsuk gSA gkyk¡fd
^^ySafxd** 'kCn lkekU;r% iq#"k vkSj efgyk dks lanfHkZr djrk gS] ysfdu lekt esa ,d vkSj
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egRoiw.kZ ySafxd igpku gS&rhljk fyax ¼Transgender½] ftls vDlj SDGs ds ,tsaMk esa
ut+jvankt+ dj fn;k tkrk gSA blfy, ;g ç’u vR;ar egRoiw.kZ gS fd D;k ge rhljs fyax
leqnk; dks 'kkfey fd, fcuk lpeqp ySafxd lekurk LFkkfir dj ldrs gSa\ Li"V :i ls
ughaA

Hkkjr esa VªkaltsaMj leqnk; dks fofHkUu ukeksa ls tkuk tkrk gS&tSls fgtM+k] fdUuj]
vjko.kh] dksBh] tksxIik@tksxrk] f’ko&’kfä vkSj tksxrh&fgtM+k ¼;wukbVsM us’kal MsoyiesaV
çksxzke ¼UNDP-2010)A lHkh gkf’k, ij jgus okys leqnk;ksa esa ls] VªkaltsaMj leqnk; lcls
vfèkd cfg"—r gS&mUgsa thou ds gj {ks= ls ckgj j[kk x;k gSA blfy, VªkaltsaMj leqnk;
ds mRFkku ds fcuk ySafxd lekurk dh ifjdYiuk vèkwjh gSA fofHkUu fjiksVksZa ds vuqlkj]
VªkaltsaMj leqnk; dh vkenuh ds çeq[k lzksr gSa&os’;ko`fÙk] Vªsuksa esa fHk{kko`fÙk] ckjksa esa u`R;
djuk vkSj yksxksa dks vk’khokZn nsuk ¼us’kuy ,M~l daVªksy v‚xZukbts’ku (NACO-2015)A
os lekt esa iwjh rjg ls cfg"—r gSa vkSj gj {ks= esa HksnHkko dk lkeuk djrs gSaA f’k{kk dh
deh] vkSipkfjd jkstxkj ls cfg"dkj] cs?kjiu vkSj t+ehu dh vuqiyCèkrk] [kjkc LoPNrk
vkSj LokLF; dh fLFkfr] rFkk ljdkjh lqfoèkkvksa dh deh&;s VªkaltsaMj leqnk; dh çeq[k
leL;k,¡ gSaA

foÙkh; lekos’ku dh ifjHkk"kk

foÙkh; lekos’ku dks ml çfØ;k ds :i esa ifjHkkf"kr fd;k x;k gS] tks xjhc vkSj
detksj oxksZa dks ljy] lqyHk vkSj fdQk;rh nj ij vkSipkfjd foÙkh; lsokvksa rd igq¡p
çnku djrk gSA ljek],e-] o isl]ts- ¼2008½- ds vuqlkj] ;g çfØ;k lekt ds çR;sd
xjhc vkSj gkf’k, ij ekStwn lnL; rd foÙkh; lsok,¡ lqfuf’pr djrh gSA Hkkjrh; fjt+oZ
cSad dh foÙkh; lekos’ku lfefr ds vuqlkj] foÙkh; lekos’ku dk vFkZ gS&gkf’k, ij ekStwn
vkSj vkSipkfjd foÙkh; O;oLFkk ls oafpr oxksZa dks vkSipkfjd foÙkh; {ks= rd igq¡p fnykukA
,d lPps foÙkh; lekos’ku esa lekt ds lHkh oxksZa dks 'kkfey fd;k tkuk pkfg,A ;fn fdlh
,d oxZ dks Hkh oafpr dj fn;k x;k] rks ̂ ^lkoZf=d foÙkh; lekos’ku** dk liuk vèkwjk jg
tk,xkA vkSipkfjd foÙkh; laLFkkuksa }kjk çnku dh tkus okyh lHkh lsokvksa dks ̂ ^lkoZtfud
oLrq,¡** ¼Public Goods½ ekuk tkrk gSA blfy, tc dksbZ oxZ buls oafpr gksrk gS] rks bls
lkekftd oapuk ¼Social Deprivation½ ;k lkekftd cfg”dj.k ¼Social Exclusion½ ekuk
tkrk gSA Hkkjr ljdkj vkSj fjt+oZ cSad us bl fLFkfr dks lqèkkjus ds fy, dbZ igysa dh
gSa%1969 esa 14 çeq[k cSadksa dk jk"Vªh;dj.k o 1980 esa 6 vkSj cSadksa dk jk"Vªh;dj.kA 1982
esa {ks=h; xzkeh.k cSad ¼RRBs½ vkSj ukckMZ ¼NABARD½ dh LFkkiukA 2006 esa lh- jaxjktu
dh vè;{krk esa ,d lfefr dk xBu fd;k x;kA 2014 esa çèkkuea=h tu&èku ;kstuk
¼PMJDY½ dh 'kq#vkr gqbZ] ftlls yksx 'kwU; cSysal ij cSad [kkrk [kksy ldrs gSaA

gkykafd bu lHkh igyksa ds ckotwn] lekt ds ,d cM+s fgLls rd vHkh Hkh vkSipkfjd
foÙkh; O;oLFkk dh igq¡p ugha gSA ,d egRoiw.kZ ç’u ;g gS% foÙkh; lekos’ku ls oafpr yksx
dkSu gSa\ bldk mÙkj ;g gS fd&fdlku] vlaxfBr {ks= ds et+nwj] efgyk,¡] dkjhxj]
Lojkst+xkj djus okys yksx vkSj dSnh bl Js.kh esa vkrs gSa ¼nso],l-,e-,2006½A budh
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foÙkh; oapuk ds dkj.k nks çdkj ds gks ldrs gSa% fMekaM lkbM ¼ek¡x i{k½ dkj.k% tc
mi;ksxdrkZ Lo;a ç.kkyh dk ykHk ugha mBk ikrs&tSls tkudkjh dh deh] nLrkost+ksa dh
vuqiyCèkrk ;k vlqfoèkkA lIykbZ lkbM ¼vkiwfrZ i{k½ dkj.k% tc laLFkku i;kZIr lsok,¡ ;k
mRikn miyCèk ugha djk ikrs&tSls deZpkjh dk HksnHkko] nwjLFk LFkku ;k mi;qä mRiknksa
dk vHkkoA

foÙkh; lekos’ku esa ySafxd vlekurk

vkfFkZd fodkl] xjhch] vlekurk] eqækLQhfr] ekuo fodkl vkSj ekuo iwath ij
foÙkh; lekos’ku ds çHkko dk o.kZu djus ds ckotwn] blds ykHkksa dks ySafxd –f"Vdks.k ls
Hkh ns[kk tk ldrk gSA lkekftd :i ls cfg"—r vkSj dyafdr ySafxd lewg vHkh Hkh
vkSipkfjd foÙkh; ç.kkyh ls vleku :i ls oafpr gSaA Xykscy QkbuMsDl MsVkcsl 2014
ds vuqlkj] nqfu;k dh cSad&foghu vkcknh dk vkèks ls vfèkd fgLlk efgyk,a gSaA foÙkh;
lekos’ku esa ySafxd varj fodkl’khy vkSj fodflr nksuksa ns’kksa esa ekStwn gS] vkSj dqN fodflr
ns’kksa esa Hkh ;g varj vfèkd gS ¼QSaVk] ,-ch- vkSj eqVlksuftok] ds- ¼2016½-A efgykvksa
ds vU; thfodk ls cfg"dj.k ds eqíksa dks 'kksèk esa vPNh rjg ls lacksfèkr fd;k x;k gS] ysfdu
efgykvksa vkSj VªkaltsaMj yksxksa ds vkSipkfjd foÙkh; ç.kkyh ls cfg"dj.k ds eqíksa dks
'kksèkdrkZvksa o uhfr fuekZrkvksa }kjk i;kZIr :i ls lacksfèkr ugha fd;k x;k gSA foÙkh;
lekos’ku esa ySafxd varj fparktud gS D;ksafd cfg"—r ySafxd lewg foÙkh; ç.kkyh ls oafpr
jg tkrs gSa vkSj vkfFkZd fodkl ,oa çxfr esa mudk ;ksxnku NwV tkrk gSA

blds vykok] vkSipkfjd foÙkh; ç.kkyh ls cfg"dj.k lekurk ds vfèkdkj dk
mYya?ku gS] tks lkekftd vkSj vkfFkZd xfrfofèk;ksa esa leku Hkkxhnkjh dh ckr djrk gSA
yxHkx gj lekt esa] cSafdax xfrfofèk;ksa ds lanHkZ esa mPp ySafxd vlekurk ikbZ tkrh gSA
efgykvksa ds ikl vkSipkfjd foÙkh; ç.kkyh ls foÙkh; mRiknksa vkSj lsokvksa rd igqapus ds
de volj gksrs gSaA vfèkd çfr’kr efgykvksa ds ikl de foÙkh; f’k{kk] de laifÙk lap;]
vfu;fer vkSj vukSipkfjd vk; lzksr] dkuwuh igpku dh leL;k vkfn gksrh gS] ftlds
dkj.k dbZ efgyk,a Lo;a dks vkSipkfjd foÙkh; ç.kkyh ls nwj j[krh gS ¼dqaV] ,-Mh- vkSj
DySij] ,y- ¼2012½A vkerkSj ij] ifjokj ds iq#"k lnL;ksa ds ikl vkfFkZd 'kfä gksrh gS]
blfy, ifjokj esa iq#"k lnL; ds uke ij cSad [kkrk gksus dh laHkkouk vfèkd gksrh gSA de
fodflr vkSj fodkl’khy ns’kksa esa] vk; mRiknu xfrfofèk;ksa esa efgykvksa dh Hkkxhnkjh Hkh
cgqr de gksrh gSA vkfFkZd xfrfofèk;ksa esa de layXurk ds dkj.k efgyk,a vius uke ij cSad
[kkrk [kksyus esa vleFkZ gksrh gSaA ;g ns[kk x;k gS fd ftu jkT;ksa esa efgyk vkcknh dk
fgLlk vfèkd gS] ogka foÙkh; lekos’ku dk Lrj de gS ¼vkjchvkbZ] 2015½A

Hkkjrh; lekt fir`lÙkkRed ewY;ksa vkSj ekunaMksa ij vkèkkfjr gS] tgka iq#"kksa dks
efgykvksa dh rqyuk esa vfèkd vfèkdkj çkIr gSaA jkT; Hkkjr ds iwoÊ Hkkx esa fLFkr gS] tgka
,d cM+h la[;k esa yksxksa dh lkekftd&vkfFkZd fLFkfr fuEu gSA LokLF;] f’k{kk] jkstxkj vkSj
jktuhfr tSls gj {ks= esa ySafxd vlekurk,a O;kid :i ls fo|eku gSaA lkekftd vkSj
vkfFkZd thou esa lekt ds iq#"k lnL;ksa dk opZLo gksrk gSA pwafd iq#"k lnL;ksa ds ikl
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vkfFkZd 'kfä gksrh gS] blfy, os vkSipkfjd foÙkh; ç.kkyh ds ykHkksa dk vkuan ysrs gSaA [kkrk
èkkj.k] cpr] _.k vkSj cSafdax lsokvksa rd igqap esa ySafxd varj ik;k tkrk gSA

VªkaltsaMj D;ksa\

VªkaltsaMj 'kCn mu yksxksa ds fy, ,d O;kid 'kCn gS ftudh ySafxd igpku] ySafxd
vfHkO;fä ;k O;ogkj muds tUe ds le; fuèkkZfjr fyax ¼;kuh tUe çek.k i= esa mfYyf[kr
fyax½ ls fHkUu gksrk gSA blh rjg] LokLF; vkSj ifjokj dY;k.k ea=ky;] Hkkjr ljdkj us
^fgtM+ksa* dks mu tSfod iq#"kksa ds :i esa ifjHkkf"kr fd;k gS tks le; ds lkFk viuh ̂ iq#"k*
igpku dks vLohdkj djds ̂ efgyk* ;k ̂xSj&iq#"k* ;k ̂ iq#"k vkSj efgyk ds chp* ;k u rks
iq#"k vkSj u gh efgyk ds :i esa igpkurs gSaA VªkaltsaMj 'kCn ,d O;kid 'kCn gS vkSj
xSj&VªkaltsaMj yksxksa }kjk mi;ksx ds fy, mi;qä gS ¼us’kuy lsaVj Q‚j VªkaltsaMj
bDokfyVh] 2014½A ̂Vªkal* 'kCn VªkaltsaMj yksxksa dks lanfHkZr djus dk ,d laf{kIr :i gSA
vke rkSj ij] VªkaltsaMj nks çdkj ds gksrs gSa] ,d ̂Vªkal eSu* vkSj nwljk ̂Vªkal oqeu*A Vªkal eSu
'kCn dk mi;ksx ml iq#"k ds fy, fd;k tkrk gS tks efgyk ls iq#"k ¼,QVh,e½ esa ifjofrZr
gqvk gSA blds foijhr] Vªkal oqeu 'kCn ml efgyk dks lanfHkZr djrk gS tks iq#"k ls efgyk
¼,eVh,Q½ esa ifjofrZr gqbZ gSA

VªkaltsaMj leqnk; dk pfj= çkphu fganw xzaFkksa esa vPNh rjg ls of.kZr gSA VªkaltsaMj
dks çkphu lkfgR; tSls dkelw=] ,d fganw xzaFk tks ekuo ds ;kSu O;ogkj dk o.kZu djrk
gSA VªkaltsaMj ik= egkHkkjr vkSj jkek;.k tSls çfl) çkphu fganw egkdkO;ksa esa Hkh egRoiw.kZ
Hkwfedk fuHkkrs gSaA eqxy dky ds nkSjku Hkh] VªkaltsaMj dks mPp vkSj çfrf"Br in fn, x,
Fks] tSls 'kkgh ç’kklu esa lnL;rk vkSj jktk ds jktuhfrd lykgdkjA os viuh prqjkbZ]
fo’oluh;rk vkSj jktk ,oa jkuh ds fudVrk ds fy, tkus tkrs Fks ¼fe’ksyjkt],e-¼2015½A
mUgsa vius lkekftd thou esa vfèkd Lora=rk nh tkrh Fkh vkSj os viuh bPNk ds vuqlkj
fdlh Hkh LFkku o O;fä ds ikl tkrs FksA vkSifuosf’kd 'kkldksa ds vkØe.k ds lkFk Hkkjrh;
VªkaltsaMj dh fLFkfr iwjh rjg ls cny xbZA mUuhloha 'krkCnh ds mÙkjkèkZ ds nkSjku]
vkSifuosf’kd 'kkldksa us VªkaltsaMj leqnk; dks vijkèkh ?kksf"kr dj fn;k ¼fØfeuy Vªkbc ,DV
1871 ds ekè;e ls½ vkSj mUgsa ukxfjd vfèkdkjksa ls oafpr dj fn;kA Lora=rk ds ckn ds nkSj
esa] Hkkjr ljdkj us Hkkjrh; VªkaltsaMj leqnk; ds çfr vkSifuosf’kd joS;k viuk;k(
ifj.kkeLo:i] os fQj ls eq[;èkkjk lekt ls cfg"—r gks x,A VªkaltsaMj yksxksa ds lkekftd
:i ls oafpr thou dks 'kS{kf.kd 'kksèk] lkoZtfud uhfr vkSj lkoZtfud {ks=ksa esa vi;kZIr :i
ls lacksfèkr fd;k x;k gSA

gkbUl] ,l- vkSj lsaxj] Vh- ¼2010½ us rdZ fn;k fd eq[;èkkjk ds lekt’kkL=h; vè;;uksa
esa ySafxd fofoèkrk dks de lacksfèkr fd;k x;k gSA blfy,] dHkh&dHkh VªkaltsaMj vè;;uksa
us Dohj fl)kar esa viuh txg dh vihy dh gS vkSj ,d vkarfjd vkykspuk çLrqr dh gS
vkSj dHkh&dHkh mUgksaus viuh oa’kkoyh dks ØksèkiwoZd [kkfjt dj fn;k gS rFkk viuk ?kj
cukus ds fy, fudy iM+s gSaA ;g nkok fd;k tkrk gS fd fiNys n’kd esa dkuwuh vkSj
fpfdRlk ç.kkfy;ksa esa Vªkal igpkuksa dks ekU;rk nh xbZ gS ¼fjpMZ~l] ckseu] lhy]
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ckdZj]uhMj] Vh*ltks,u] 2016½ ( ySafxdrk vkSj ;kSfudrk ds fl)kar dks vfèkdfoLrkfjr
djus dh vko’;drk gS vkSj Vªkal dFkkvksa ds lkFk vfèkd tqM+ko dh vko’;drk gSA
VªkaltsaMj vè;;u] 'kksèk ds u, {ks= ds :i esa] ySafxd cfg"dj.k] ySafxd igpku vkSj
lkekftd U;k; ds {ks= esa dqN mHkjrh leL;kvksa dks lacksfèkr djus dh {kerk j[krs gSa] ftUgsa
eq[;èkkjk ds ySafxd vè;;uksa us lQyrkiwoZd lacksfèkr ugha fd;k gSA dbZ ljdkjh vkSj
xSj&ljdkjh laLFkkuksa rFkk jk"Vªh; o varjkZ"Vªh; laxBuksa us mu ySafxd eqíksa dks lacksfèkr djus
dk ç;kl fd;k gS tks eq[; :i ls efgykvksa dh leL;kvksa ls tqM+s gSaA VªkaltsaMj yksxksa ds
eqíksa dks lacksfèkr djus ds fy, de ç;kl fd, x, gSaA

gky ds le; esa] fofHkUu jk"Vªh; ljdkjksa }kjk mUgsa laoSèkkfud vkSj ekSfyd vfèkdkj
çnku djus ds fy, dqN igy dh xbZ gSA nf{k.k ,f’k;kbZ ns’kksa esa 2007 esa] usiky ds lokZsPp
U;k;ky; us VªkaltsaMj dks muds ukxfjdrk nLrkostksa esa igpku nhA ikfdLrku esa] ikfdLrku
ds lokZsPp U;k;ky; us ikfdLrku ljdkj dks mUgsa ernku dk vfèkdkj çnku djus ds fy,
jk"Vªh; igpku i=ksa esa rhljs fyax dk fodYi j[kus dk funZs’k fn;kA blh rjg] 2014 esa]
Hkkjr ds lokZsPp U;k;ky; us VªkaltsaMj dks ̂rhljs fyax* ds :i esa oxÊ—r djus dh ?kks"k.kk
dh rkfd mUgsa lHkh ekSfyd vfèkdkj çnku fd, tk ldsa o ljdkj dks mPp f’k{kk vkSj
lkoZtfud jkstxkj {ks=ksa esa mUgsa 2 çfr’kr vkj{k.k çnku djus dk funZs’k fn;kA vr% ,d
mfpr le; vk x;k gS fd VªkaltsaMj yksxksa ds fy, 2 çfr’kr vkj{k.k dh miyCèkrk vkSj
mi;ksfxrk dk vkdyu fd;k tk,A D;k os mPp f’k{k.k laLFkkuksa vkSj lkoZtfud jkstxkj
{ks=ksa esa 2 çfr’kr vkj{k.k çkIr djus esa l{ke gSa] ;g lacksfèkr djus ds fy, ,d cM+k ç’u
gSA gekjs loZs{k.k ls çkIr lk{; ls irk pyk gS fd vfèkdka’k VªkaltsaMj us d{kk 10 rd i<+kbZ
dh gSA 13&16 o"kZ dh vk;q ds nkSjku] tc muds 'kkjhfjd ifjorZu gksrs gSa] os Ldwy vkSj
Vîw’ku esa HksnHkko dk lkeuk djrs gSa] ftlds ifj.kkeLo:i os d{kk NksM+ nsrs gSaA de 'kSf{kd
çkfIr ds dkj.k] muds fy, vkSipkfjd jkstxkj {ks= esa ukSdjh çkIr djuk cgqr eqf’dy gksrk
gSA ;fn dksbZ VªkaltsaMj fdlh futh laxBu esa 'kkfey gksrk gS] rks og dk;ZLFky ij ;kSu
mRihM+u dk f’kdkj gksrk gS ¼jktdqekj] 2016½A de lk{kjrk vkSj mPp csjkstxkjh mUgsa
vkSipkfjd foÙkh; laLFkkuksa ls foÙkh; lsokvksa vkSj mRiknksa rd igqap ls oafpr dj nsrh gSA

,d vksj] lw{e Lrj ds vè;;uksa us xjhcksa] vlaxfBr Jfedksa] Lojkstxkj O;fä;ksa vkSj
efgykvksa ds chp foÙkh; lekos’ku ds egRo ij ppkZ dh gSA nwljh vksj] O;kid vè;;u
foÙkh; lekos’ku ds egRo dks vkfFkZd fodkl vkSj çxfr] xjhch vkSj vlekurk esa deh]
jkstxkj esa o`f)] QeZ mRiknu esa o`f) vkSj ekuo fodkl ,oa ekuo iwath esa lqèkkj ds :i esa
rdZ nsrs gSaA gkykafd] 'kksèkdrkZvksa vkSj uhfr fuekZrkvksa }kjk vc rd VªkaltsaMj ds chp foÙkh;
lekos’ku ij è;ku dsafær ugha fd;k x;k gS] ysfdu ySafxd cfg"dj.k dsoy efgykvksa ds
fofHkUu lkekftd&vkfFkZd vfèkdkjksa ls cfg"dj.k rd gh lhfer gSA

VªkaltsaMj ds fy, foÙkh; lekos’ku D;ksa vko’;d gS\

lkekftd :i ls cfg"—r vkSj dyafdr ySafxd lewgksa dks vkSipkfjd foÙkh; ç.kkyh
ls ckgj j[kk x;k gSA fofHkUu ljdkjh laxBuksa vkSj xSj&ljdkjh laxBuksa ¼,uthvks½ us
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efgykvksa dks vkSipkfjd foÙkh; ç.kkyh esa 'kkfey djus ds fy, dqN ç;kl fd, gSaA ysfdu
vk’p;Ztud :i ls] fdlh Hkh ljdkjh laxBu }kjk VªkaltsaMj leqnk; dks vkSipkfjd
foÙkh; ç.kkyh esa 'kkfey djus ds fy, dksbZ uhfrxr igy ugha dh xbZ gSA os fdlh Hkh
vkSipkfjd foÙkh; lsok çkIr djus ls cgqr nwj gSaA blfy,] vkSipkfjd foÙkh; ç.kkyh esa
VªkaltsaMj yksxksa dks 'kkfey djus ls vkSipkfjd foÙkh; cktkj esa ySafxd lekurk dks c<+kok
feysxkA

,lMhth ¼lrr fodkl y{;½ ds mís’;ksa dks iwjk djus ds fy,] VªkaltsaMj yksxksa dks
fgalk vkSj lkekftd HksnHkko ls eqfä feyuh pkfg, o muds fyax] tkfr] tUe LFkku vkSj
vU; fLFkfr ds ckotwn lkoZHkkSfed lekos’ku dks çkFkfedrk nh tkuh pkfg,A foÙk dh
miyCèkrk vkSj vklku igqap dk vkfFkZd vfèkdkjksa ij egRoiw.kZ çHkko iM+rk gS ¼lsu]1999½A
foÙk lkekftd :i ls cfg"—r vkSj detksj oxksZa dks vkfFkZd 'kfä gLrkarfjr djus esa l{ke
cukrk gS] ftldk ekuo fodkl ij xgjk çHkko iM+rk gSA ;g vkfFkZd 'kfä VªkaltsaMj yksxksa
rd cpr dh vknrksa esa lqèkkj] fuos’k dks c<+kok nsus] i;kZIr _.k miyCèk djkus vkSj muds
foÙkh; tksf[ke dks de djds igqapkbZ tk ldrh gSA loZs{k.k ls irk pyk gS fd foijhr
ifjfLFkfr;ksa esa] vfèkdka’k VªkaltsaMj vius nksLrksa vkSj fj’rsnkjksa ls iSls mèkkj ysrs gSaA blfy,]
vklku vkSj lLrh foÙkh; lqfoèkk,a muds foÙkh; tksf[ke dks de djds mUgsa vkfFkZd :i
ls Lora= cuk ldrh gSaA VªkaltsaMj yksxksa dks vius dk;ZLFky ij HksnHkko vkSj ;kSu mRihM+u
dk lkeuk djuk iM+rk gS ¼Msfol Mh] 2009½] ftlds dkj.k os vkSipkfjd jkstxkj {ks=ksa ls
nwj jgrs gSaA gkykafd] dqN Lojkstxkjh VªkaltsaMj dh lQyrk dh dgkfu;ka Hkh lquus dks
feyrh gSa] tks [kk| nqdkuksa] ,uthvks] jktuhfr] i=dkfjrk] vfHku; vkSj vU; O;olk;ksa esa
lfØ; gSaA lkekftd loZs{k.k esa ik;k x;k fd vfèkdka’k VªkaltsaMj Lojkstxkjh vkSj
vkRefuHkZj cuuk pkgrs gSaA ,d NksVk O;olk; 'kq: djus ds fy, foÙkh; lgk;rk dh
vko’;drk gksrh gSA blfy,] vkSipkfjd foÙkh; laLFkkuksa ls tqM+dj os cSadksa ls foÙkh;
lgk;rk çkIr dj viuk O;olk; 'kq: dj ldrs gSa vkSj vkRefuHkZj cu ldrs gSaA

pwafd VªkaltsaMj yksxksa dks mudh iSr`d laifÙk] Hkwfe LokfeRo vkSj vkSipkfjd jkstxkj
cktkj ls ckgj j[kk tkrk gS] blfy, foÙkh; lekos’ku ds ekè;e ls foÙk çnku djus ls
mUgsa vius foÙkh; cks> dks çcafèkr djus] u;k O;olk; 'kq: djus vkSj ,d VªkaltsaMj m|eh
cuus esa enn feysxhA cSad [kkrksa ls oafpr VªkaltsaMj yksxksa dks vkSipkfjd foÙkh; laLFkkuksa
esa vklku vkSj lLrh ykxr ij 'kkfey djus ls muds thou Lrj esa lqèkkj gks ldrk gS o
xjhch de gks ldrh gSA ;g rdZ fn;k tkrk gS fd lkekftd dyad vkSj cfg"dkj ds dkj.k
VªkaltsaMj yksxksa ds vU; yksxksa dh rqyuk esa de lkekftd lacaèk gksrs gSa ¼tksl ,oa fouksn]
2014½A blfy,] foÙkh; lekos’ku ds ekè;e ls VªkaltsaMj yksxksa dks vkSipkfjd foÙkh;
ç.kkyh esa lfØ; :i ls Hkkx ysus dk volj fey ldrk gS] ftlds ifj.kkeLo:i os
èkhjs&èkhjs eq[;èkkjk lekt ds lkFk lkekftd lacaèk LFkkfir dj ldrs gSaA blls muds
ekufld ruko dks de djus esa enn fey ldrh gSA ;g Hkh nkok fd;k tk ldrk gS fd
foÙkh; lekos’ku ds ekè;e ls VªkaltsaMj tSls cfg"d`r ySafxd lewgksa dks vkSipkfjd foÙkh;
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ç.kkyh esa 'kkfey fd;k tk ldrk gS] ftlls ySafxd lekurk dk y{; çkIr fd;k tk ldrk
gSA ,d vè;;u esa rdZ fn;k x;k gS fd foÙkh; lekos’ku ,d egRoiw.kZ midj.k gS ftldk
mi;ksx lglzkCnh fodkl y{;ksa ¼,eMhth½] fo’ks"k :i ls xjhch vkSj ySafxd vlekurk dh
leL;k dks gy djus ds fy, fd;k tk ldrk gS ¼fpCck],e-]2009½A vDlj VªkaltsaMj yksxksa
dk eq[; O;olk; Vªsu esa Hkh[k ekaxuk] os’;ko`fÙk] ckj@gksVy esa u`R; djuk] nwljksa dks
vk’khokZn nsuk vkSj ikfjokfjd voljksa esa Hkkx ysuk ¼’kknh ds le; u`R; djuk] uotkr
f’k’kqvksa dks vk’khokZn nsuk vkfn½ gSA

bl vè;;u esa ik;k x;k fd os’;ko`fÙk vk; dk ,d eq[; lzksr gS vkSj cM+h la[;k
esa VªkaltsaMj yksx bl dk;Z esa layXu gSaA blfy,] ,pvkbZoh&,M~l dk laØe.k muesa cgqr
vke gS ¼;w,uMhih] 2010½A 'kkjhfjd LokLF; leL;kvksa ds lkFk&lkFk os ekufld LokLF;
leL;kvksa ls Hkh ihfM+r gSaA muds thou esa Hkkjh HksnHkko vkSj fgalk ekufld LokLF;
leL;k,a iSnk djrh gS ¼tksl ,oa fouksn] 2014½A nwljh vksj] vè;;uksa ls iqf"V gqbZ gS fd
VªkaltsaMj yksxksa dks LokLF; dsaæksa esa HksnHkko dk lkeuk djuk iM+rk gSA muds thou ds bl
igyw dks ns[krs gq,] LokLF; chek ;k thou chek dh miyCèkrk muds fy, vfrvko’;d
gSA ysfdu gekjs ik;yV vè;;u esa ik;k x;k fd 46 uewuksa esa ls fdlh Hkh VªkaltsaMj ds ikl
LokLF; chek dojst ugha FkkA dsoy dqN VªkaltsaMj us dqN LFkkuh; ,tsaVksa ds ekè;e ls vius
uke ij thou chek i‚fylh ¼,yvkbZlh½ yh FkhA blfy,] LokLF; chek ;k thou chek
i‚fylh dh O;oLFkk muds Hkfo"; ds thou dks vfèkd lqj{kk çnku djsxhA vU;Fkk] dsoy
cSad ;k Mkd?kj esa tek [kkrk@cpr [kkrk [kksyus ls mUgsa cpr djus esa enn feysxh] ftldk
mi;ksx os cq<+kis esa dj ldrs gSaA lkoZtfud forj.k ç.kkyh ¼ihMh,l½ esa Hkz"Vkpkj vkSj xM+cM+h
ds dkj.k] dbZ lalkèku xjhc ls xjhc yksxksa rd ugha igqap ikrs gSaA blds mik; ds :i esa]
Hkkjr ljdkj us gky gh esa çR;{k ykHk gLrkarj.k ¼MhchVh½ ;kstuk 'kq: dh gS] ftlds rgr
,yihth lfClMh] [kk|kUu lfClMh vkSj vU; ljdkjh dY;k.kdkjh èku ¼tSls etnwjh Hkqxrku]
isa’ku Hkqxrku vkfn½ ykHkkFkÊ ds cSad [kkrs esa lhèks gLrkarfjr fd, tk ldrs gSaA bl ;kstuk
dks miHkksäkvksa dks fcpkSfy;ksa ds 'kks"k.k ls cpkus vkSj ihMh,l dks c<+kok nsus ds fy, 'kq: fd;k
x;k FkkA MhchVh dk;ZØe ds rgr] vkèkkj dkMZ dks ,d lqfoèkktud ra= ds :i esa mi;ksx
fd;k tkrk gS] tks ck;ksesfVªd igpku ij vkèkkfjr gS] blfy, udyh vkSj MqIyhdsV ykHkkfFkZ;ksa
dh igpku djus dh laHkkouk gSA bl lacaèk esa tu èku&vkèkkj&eksckby ¼ts,,e½ =; ;kstuk
dh gkfy;k ?kks"k.kk cgqr mYys[kuh; uhfrxr igy gSA blds vykok] MhchVh le;c)
gLrkarj.k dh vuqefr nsrk gS] tks èku gLrkarj.k esa nsjh ls cprk gS vkSj lkFk gh forj.k ç.kkyh
esa ikjnf’kZrk ykrk gSA ;g nkok fd;k tkrk gS fd gkykafd MhchVh ;kstuk esa dqN [kkfe;ka gSa
¼tSls xzkeh.k {ks=ksa esa cSafdax lqfoèkkvksa dh vuqiyCèkrk] bfPNr mís’; dks iwjk djus ds fy,
mi;ksx ugha fd;k tk ldrk] fuj{kj ykHkkfFkZ;ksa ds fy, dfBukb;ka iSnk djrk gS vkfn½] ysfdu
;g ;kstuk ;g lqfuf’pr djus dk ,d mR—"V rjhdk gS fd gj iSlk okLrfod ykHkkfFkZ;ksa
rd igqapsA blfy,] bl lacaèk esa cSad [kkrk [kksyus ls VªkaltsaMj yksxksa dks lfClMh vkSj vU;
ljdkjh ykHk çkIr djus esa Hkh enn fey ldrh gSA
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fu"d"kZ

fodkl dh [kkst esa] ySafxd lekurk us ,d egRoiw.kZ Hkwfedk fuHkkbZ gSA fodkl’khy
vkSj fodflr ns’kksa ds 'kksèkdrkZ o uhfr fuekZrk thou ds gj igyw esa ekStwnk ySafxd varj
dks ikVus dk ç;kl dj jgs gSaA bl ys[k esa] geus VªkaltsaMj yksxksa ds fy, foÙkh; lekos’ku
ds egRo ij rdZ fn;k vkSj vkSipkfjd foÙkh; ç.kkyh ls muds cfg"dkj ds eq[; dkj.kksa
dk irk yxk;kA bl vè;;u esa ik;k x;k fd ekax vkSj vkiwfrZ nksuksa i{kksa ds dkjdksa us
VªkaltsaMj yksxksa dks vkSipkfjd foÙkh; lsokvksa rd igqapus ls jksdk gSA lkekftd dyad vkSj
:f<+okfnrk us VªkaltsaMj yksxksa dks eq[;èkkjk lekt ls ckgj dj fn;k gS( ifj.kkeLo:i blus
de lk{kjrk] lkekftd cfg"dkj] dksbZ vkSipkfjd jkstxkj u gksuk] Hkwfeghurk] cs?kj gksuk
vkSj vkSipkfjd foÙkh; ç.kkyh ls cfg"dkj dks tUe fn;k gSA nwljh vksj] vkiwfrZ i{k ds
dkjdksa us Hkh VªkaltsaMj yksxksa dks vkSipkfjd foÙkh; ç.kkyh dk fgLlk cuus ls utjvankt
fd;k gSA

gkykafd VªkaltsaMj yksxksa ds ekuokfèkdkjksa esa çxfr ds vU; mnkgj.k ekStwn gSa] ysfdu
;g cnyko vDlj vyx&Fkyx] xSj&O;ofLFkr vkSj vi;kZIr gSA VªkaltsaMj yksx vkt Hkh
vR;ar fo"ke ifjfLFkfr;ksa esa thou ;kiu dj jgs gSaA ftldh vko’;drk gS] og gS cM+s iSekus
ij ifjorZu vkSj çxfrA lrr fodkl y{;ksa ¼,lMhth½ ds çfr varjjk"Vªh; leqnk; dh
gkfy;k çfrc)rk ldkjkRed gLr{ksiksa dks xfr nsus vkSj foLrkfjr djus dk ,d volj
çnku djrh gSA ,lMhth la;qä jk"Vª pkVZj }kjk funZsf’kr vkSj ekuokfèkdkjksa dh lkoZHkkSfed
?kks"k.kk esa fufgr gSaA os ,slh çfØ;kvksa dh ifjdYiuk djrs gSa tks ̂ ^yksx&dsafær] ySafxd :i
ls laosnu’khy] ekuokfèkdkjksa dk lEeku djus okyh vkSj lcls xjhc] lcls detksj vkSj
lcls ihNs NwV x, yksxksa ij fo’ks"k è;ku dsafær djrh gSa** rFkk ,d ̂ ^U;k;iw.kZ] lerkewyd]
lfg".kq] [kqyk vkSj lkekftd :i ls lekos’kh nqfu;k ftlesa lcls detksj yksxksa dh t:jrksa
dks iwjk fd;k tkrk gS**A os ekuokfèkdkjksa vkSj xfjek] U;k; o xSj&HksnHkko ds lkoZHkkSfed
lEeku vkSj ,d leku volj dh nqfu;k dh iqf"V djrs gSa tks uLy] jax] fyax] Hkk"kk] èkeZ]
jktuhfrd ;k vU; fopkj] jk"Vªh; ;k lkekftd ewy] laifÙk] tUe] fodykaxrk ;k vU;
fLFkfr dh ijokg fd, fcuk lHkh ds fy, ekuo {kerk dh iw.kZ çkfIr dh vuqefr nsrh gSA
tSlk fd vuqHkotU; lk{; ls irk pyk gS] foÙkh; lekos’ku efgyk l’kähdj.k dks c<+kok
nsrk gS( blh rjg] VªkaltsaMj yksxksa ds fy, Hkh] foÙkh; lekos’ku muds l’kähdj.k dks c<+kok
nsus ds fy, ,d uhfrxr midj.k gks ldrk gSA dsoy rHkh VªkaltsaMj yksx ,d ,slh nqfu;k
dh dYiuk dj ldrs gSa tks muds ewy O;fäRo dk lEeku djrh gS] vkSj ,d ,slh nqfu;k
ftlesa xfjek] lekurk vkSj dY;k.k muds thou esa okLrfodrk cu tkrs gSaA

r

lUnHkZ &

1. United Nations Development Programme (UNDP). (2010). Hijras/Transgender women in India:

HIV, human rights and social exclusion.

49 [yd©X{dm&tuojh&ekpZ] 2026



2. National AIDS Control Organisation (NACO). (2015). Operational guidelines for implementing

targeted interventions among Hijras and transgender people in India. Ministry of Health & Family

Welfare, GOI.

3. National Center for Transgender Equality (NCTE). (2014). Transgender terminology. Washing

ton, DC: Author.

4. Sarma, M., & Pais, J. (2008). Financial inclusion and development: A cross country analysis

Madras School of Economics. https://www.findevgateway.org/paper/2008/09/financial-inclusion-

and-development -cross-country-analysis, 1–28.

5. Dev, S. M. (2006). Financial inclusion: Issues and challenges. Economic and Political Weekly,

41(41), 4310–4313.

6. Fanta, A. B., & Mutsonziwa, K. (2016). Gender and financial inclusion: Analysis of financial

inclusion of women in the SADC region. Finmark Trust, Policy Research Paper No. 01/2016.

7. Kunt, A. D., & Klapper, L. (2012). Measuring financial inclusion: The Global Findex Database

(World Bank Group, Policy Research Working Paper 6025).

8. Reserve Bank of India (RBI). (2015). Report of the committee on medium-term path on financial

inclusion.

9. Michelraj, M. (2015). Historical evolution of transgender community in India. Asian Review of

Social Sciences, 4(1), 17–19.

10. Hines, S., & Sanger, T. (2010). Transgender identities: Towards a social analysis of gender

diversity. New York: Routledge.

11. Richards, C, Bouman, W. P., Seal, L., Barker, M. J., Nieder, T. O., T’Sjoen, G. (2016). Non-binary

or genderqueer genders. International Review of Psychiatry, 28(1), 95–102. doi:10.3109/

09540261.2015.1106446

12. Sen, A. (1999). Development as freedom. Oxford Paperbacks.

13. Davis, D. (2009). Gender issues in the workplace: HRD’s newest challenges/opportunity. Ad

vances in Developing Human Resources, 2(1), 109–120. doi:10.1177/1523422308329189

14. Jose, P. J., & Vinod, C. V. (2014). Sexual identity and psychological disabilities of transgender

women in India. Voice of Dalit, 7(1), 95–104.

15. Chibba, M. (2009). Financial inclusion, poverty reduction and the millennium development.The

European Journal of Development Research, 21(2), 213–230.

VªkaltsaMj leqnk; ds foRrh; igq¡p esa lkekftd&vkfFkZd ck/kk,¡ 50



Abstract

Dr. B.R. Ambedkar’s viewof Mahatma Gandhi’s approach to casteism

reveals a deep ideological divide between the two leaders. Gandhi condemned

untouchability and sought to integrate untouchables (whom he referred to as

Harijans) into Hindu society. He upheld the varna system as a framework for

social order, believing that caste distinctions were acceptable as long as they

did not result in discrimination. Gandhi advocated for reform from within

the Hindu tradition, relying on moral persuasion. Ambedkar, however, was

highly critical of Gandhi’s position, viewing the caste system as inherently

oppressive and incapable of reform. He argued that caste dehumanised Dalits

and needed to be dismantled entirely. Ambedkar advocated for the abolition

of sub-castes, the promotion of inter-caste dining and marriages, and most

importantly, the rejection of the shastras that sanctified caste. He called

Brahmins and intellectuals to lead the fight against caste, emphasising the

need for reason and morality over religious tradition. While Gandhi’s gradualist

approach focused on persuading the upper castes to abandon their preju-

dices, Ambedkar sought systemic change through legal and political reforms

to secure the rights of Dalits. Gandhi saw Hinduism as a source of social

harmony, whereas Ambedkar viewed it as a tool of caste oppression, ulti-

mately rejecting it and embracing Buddhism. Gandhi’s vision was to uplift

Dalits within the existing system, but Ambedkar demanded its complete rejec-

tion for true equality. This research paper analyses Ambedkar’s perspective

on Mahatma Gandhi’s views on casteism, highlighting their ideological dif-

ferences and proposing constitutional measures for abolishing the caste sys-

tem.

Keywords: Casteism, Untouchability, Discrimination, Varna System, Equal-

ity, De-humanised
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INTRODUCTION

Casteism has always been a contentious topic of discussion and debate,

particularly in India, where the caste system has historical roots dating back to the

Vedic era and still continues to exist. Casteism is a deep-rooted societal divide,

perpetuating inequality, which has to be addressed in order to guarantee that every

person in society is treated equally and has equal opportunities. The discussions

over casteism in India have been significantly influenced by the contrasting ideolo-

gies of Dr B.R. Ambedkar and Mahatma Gandhi. Both figures emerged as impor-

tant leaders in the fight for social justice, yet their approaches and perspectives

diverged significantly. Gandhi’s approach placed a strong emphasison non-violent

resistance, moral persuasion and the incremental upliftment of the oppressed, espe-

cially through appeals to the conscience of the upper castes for the removal of

untouchability. Ambedkar, on the other hand, based on his personal experiences of

discrimination, advocated for a more radical and systemic transformation of society,

emphasising political rights and legal reforms as crucial instruments for a casteless

society. This research paper highlights Ambedkar’s criticism of Gandhi’s approach

to addressing the issue of casteism, underscoring the ideological differences be-

tween their respective proposals for social change. After examining their writings,

speeches, and public actions, this research aims to highlight the contrast between

Ambedkar’s determination to abolish the caste system and Gandhi’s emphasis on

moral reforms, thereby providing a thorough understanding of their contributions to

addressing caste-based oppression in India.

UNDERSTANDING OF CASTE

Caste is one of the most complex and enduring social institutions of South

Asia, particularly India. It shapes social identity, regulates interactions, structures

economic roles, andinfluences political power. Understanding caste requires exam-

ining its historical evolution, its socio-religious foundations, and its contemporary

transformations.Traditionally, caste is understood through two interrelated concepts—

varna and jati. Varna refers to the ancient fourfold division of society into Brah-

mins, Kshatriyas, Vaishyas, and Shudras, with a fifth category, the “untouchables”

or Dalits, historically placed outside the hierarchy. However, this theoretical model

never fully reflected the complexity and lived reality of caste. Instead, jati—thou-

sands of birth-based, endogamous groups—became the practical basis of social

organization. Jatis determine who individuals can marry, what occupations they can

pursue, and how they participate in social life. Although the two terms are often

confused, varna represents an ideological framework, while jati refers to the every-

day functioning of caste. However, scholars such as M. N. Srinivas argue that this

varna model is largely an ideological construct rather than a description of actual

social organization. Caste operates through several key principles: hierarchy, pu-

rity and pollution, hereditary occupational specialization, and social segre-

gation. Louis Dumont, in his seminal work Homo Hierarchicus (1970), empha-

sized that caste is fundamentally a hierarchical system grounded in the ideology of
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purity. Higher castes claim greater ritual purity, while lower castes are associated

with occupations considered polluting, such as leatherwork or sanitation. These ideo-

logical principles historically legitimized social inequality and restricted social

mobility.However, caste is not merely a ritual hierarchy; it is also deeply intertwined

with power, the economy, and social control. B. R. Ambedkar described caste

as a system of “graded inequality” that institutionalizes discrimination and denies

lower castes access to education, resources, and dignity. His critique highlights that

caste is maintained not only through religious norms but also through social habits,

economic dependency, and political structures.

The colonial period brought significant changes to the caste system. British

administrators attempted to classify Indian society systematically through censuses

and ethnographic surveys. Scholars such as Nicholas Dirks2 argue that this process

rigidified caste categories and gave them a bureaucratic form. At the same time,

anti-caste movements—led by thinkers like Jyotiba Phule, Periyar, and Ambedkar—

challenged caste oppression and demanded social equality, education, and political

rights. In independent India, the Constitution abolished untouchability and guaran-

teed equality before the law. Policies of affirmative action, especially reservations

in education and public employment, were introduced to uplift historically marginalized

communities. Despite legal reforms, caste continues to influence marriage patterns,

village power structures, access to land, and political mobilization. Urbanization and

modern education have weakened some caste practices, but caste identities persist,

often taking new forms. Understanding caste today requires acknowledging its dy-

namic nature. It is not simply a relic of tradition but a system that adapts to chang-

ing economic and political contexts. Caste remains intricately linked to social justice,

identity politics, and development policies. Therefore, any meaningful effort toward

equality requires confronting both the historical roots and the contemporary mani-

festations of caste-based discrimination.

GANDHI  ON  CASTEISM

Gandhiji himself condemned the untouchability system that was in place in

Hindu society and started the anti-untouchability movement to make Hindus aware

of the injustices done to the Harijan group.3 He actually believed that untouchability

was a political issue rather than a social one4 and associated himself with the

“Untouchables” even though he was a “caste Hindu” himself.5 He wrote in his book

Young India that “Hindus must hang down their heads in shame as long as the curse

of Untouchability persists.”Although he opposed untouchability, he did not entirely

reject the varna system, which consists of four castes: Brahmins, Kshatriyas,

Vaishyas, and Shudras.6 According to him, if the varna system were used without

inequality, he thought it might serve as a useful model for the division of labour in

society. Gandhi viewed it as a system that could guarantee social order, in which

various castes would be interdependent while carrying out distinct tasks. He did not

advocate for the system’s total dissolution, as he believed in the religion’s spirituality

and placed a strong emphasis on reforming it by eliminating untouchability and pro-
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moting unity across castes. According to him, “Hindus are slaves of caste and do

not want to destroy it.”

Moreover, Gandhi favoured subtle modifications to the social systems that

are now in place and in order to address social ills like untouchability, he advocated

for inter-caste harmony and non-violent protest (Satyagraha). He advocated moral

reforms as a means of upliftment. He believed that the upper castes would treat the

lower castes with dignity and willingly relinquish their biases if they were morally

enlightened, and that his strategy should primarily appeal to the oppressors’ con-

sciences. Further, he placed a strong emphasis on trusteeship, in which the higher

castes would look out for the well-being of the lower castes, encouraging ethical

responsibility over legal equality. He affirms that the untouchables’ problems can be

fully resolved by adhering to his principles and by the kindness and zeal of the Hindu

community.

Therefore, Harijans, a term Gandhi used to refer to untouchables, meaning

“children of God,”7, and he fought for their acceptance into Hindu society. Working

within the confines of Hinduism, he attempted to improve their social and economic

circumstances, and his approach of gradual reforms and preserving Hinduism has

been debated and even criticised by other reformists and the intellectual class. In

support of Hinduism, Gandhi replied to the speech by Ambedkar ‘Annihilation of

caste’ where he asserts that “A religion has to be judged not by its worst specimens

but by the best it might have produced. For that and that alone can be used as the

standard to aspire to, if not to improve upon”.

AMBEDKAR  ON  CASTEISM

The first untouchable leader in India was Ambedkar, known as “Saviour of

the Untouchables”. Ambedkar was raised in a Dalit household and had to deal with

the brutal reality of untouchability and social discrimination. He was emotionally

affected by this discrimination, which strengthened his resolve to end this barbaric

tradition. He made the decision to resist it8 and spent forty years writing extensively

about untouchability and its impact on Indian society.9 He denounced the caste

system in his speech ‘Annihilation of Caste’ as the source of societal injustice and

inequity and demanded that it must be completely abolished, claiming that it ob-

structs the development of a just society and the empowerment of the disadvan-

taged. He underlined that eliminating discrimination based on caste is the only way

to achieve true social justice and equality.10

Ambedkar opposed the caste system in its entirety, including the varna sys-

tem. He believed that caste was a system of exploitation and oppression that dehu-

manised people in lower castes, particularly Dalits, by the upper caste Brahmins,

wherein they focus on protecting their own interests. The division of labour based

on the natural capabilities of people is not considered in the caste system; hence, the

lower castes were forced to adopt occupations based on heredity. Thus, caste is a

direct cause of unemployment.11 Ambedkar, in his book, opined that caste is not a

good thing as it doesn’t allow people from different castes to marry each other. The
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caste system has demoralised Hindus, and every Hindu is conscious of his caste,

which is why they can’t form a just society or nation. He further asserted that the

caste system has prevented Hinduism from spreading and being adopted by other

communities because of its inherent flaws, and also, among Hindus, there is no

Sanghatan or fellow feeling among them, which has undermined the spirit of public

charity. Therefore, he says that, “Caste in the hands of the orthodox has been a

powerful weapon for persecuting the reforms and for killing all reform”.

Ambedkar was an advocate for taking direct action by amending the laws

and the constitution, and in an effort to end caste-based prejudice, he attempted to

utilise his political influence to destroy the systems that supported it. For Dalits and

other underprivileged people, Ambedkar prioritized legal protections, economic de-

velopment, and education by destroying the hierarchical structure perpetuated by

the caste system. He believed that the issue of untouchability was inextricably linked

to the issue of caste and that Dalits could only truly attain freedom and dignity by

abolishing the caste system. He says that “Hindu Society is a Myth” and that all of

this needs to be unlearned by the Hindus. He further asserted that caste had to go;

it could neither be ethically justified nor corrected. His revolutionary approach aimed

to establish an egalitarian society devoid of caste and class distinctions.

AMBEDKAR’S CRITIQUE OF GANDHI’S APPROACH TO CASTEISM

Gandhi’s views on casteism are thoroughly criticised by B.R. Ambedkar in

his book ‘Gandhi and Gandhism’, wherein he pays attention to Gandhi’s superficial

and inconsistent attempts to address the issue of untouchability. According to Dr.

Ambedkar, Gandhi showed no interest in the upliftment of untouchables, which he

justifies by citing the example of the Bardoli Programme, which aims to uplift the

untouchables rather than their removal. Untouchability was recognised by this pro-

gramme, but it did nothing more than build separate wells and schools.12 Ambedkar

claimed that the systemic underpinnings of caste-based discrimination were not

much challenged by Gandhi’s public actions, including his fasts and talks over the

Poona Pact. Gandhi attempted to enhance the status of Untouchables without chal-

lenging the hierarchy that classified them as such, instead focusing on amelioration

rather than abolition. Ambedkar, in this book, criticised him for using Satyagraha

against the Britishers but never used it against the Hindus to let the untouchables

use the wells and temples. He further highlighted that Gandhi used fasting as a

weapon and undertook 21 fasts for various reasons, but none of them was under-

taken to remove untouchability.13

Gandhi was again attacked for his role at the Round Table Conference in

1930, wherein communal representation was demanded by the minorities, and he

didn’t show any sympathy or support to the untouchables. Likewise, Ambedkar

gave numerous examples highlighting how Gandhi had done nothing for the

untouchables. Moreover, Gandhi prioritised the political cause of independence over

the social upliftment, and Ambedkar called him “Political Shoemaker”. He asked

the Hindus to remove untouchability as a precondition to attaining Swaraj. His ef-
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forts, according to Ambedkar, were driven more by a desire to maintain Hindu

social unity than by a sincere desire to free the oppressed, as he advised the

untouchables not to embrace any other religion, suggesting that they could find sal-

vation through Hinduism alone.14

Additionally, Gandhi encouraged upper-caste Hindus to treat untouchables

with more compassion and emphasised moral upliftment; however, it achieved little

in eliminating the underlying injustices that the varna system perpetuates, and the

Hindus only reacted to political messages rather than his social or religious preach-

ing. Gandhi also hesitated to empower the untouchables, fearing that they might

become independent and weaken the positions of the Hindus. Ambedkar cited the

example of Harijan Sevak Sangh, which was controlled by upper caste Hindus, to

eradicate untouchability and Gandhi’s decision to forbid Untouchables from holding

leadership positions in the Sangh. Gandhi contended that Untouchables have no

right to run the Sangh because Hindus of the caste system provide the funds, which

is a penance for their practice of untouchability. Ambedkar considers this line of

thinking to be offensive and intolerable15 Ambedkar further condemned Gandhi’s

advocacy of gradual transformation and moral persuasion, emphasising caste inte-

gration through social harmony, whereas Ambedkar attempted to dismantle the caste

system through legal and ideological reforms, and Gandhi focused on bringing about

gradual change within the existing framework. Ambedkar opposed Gandhi’s ap-

proach, saying that it is nothing more than an altered form of traditional Hinduism

that upholds the same basic principles about caste, hereditary professions, cow

worship, karma, and the supremacy of the Shastras. While Gandhism adds an intel-

lectual layer to make Hinduism seem more respectable and acceptable, he contends

that Gandhism maintains the same oppressive structure and offers little genuine

hope for the Untouchables’ salvation.

SUGGESTIONS GIVEN BY AMBEDKAR AND GANDHI TO ABOLISH CASTEISM

Suggestions by Ambedkar

The speech “Annihilation of Caste”, written by Dr B.R. Ambedkar about

eight decades ago, was never given. Reading it creates a bridge between the brutal

reality of caste discrimination he used to face on a daily basis and the ideals taught

to many Indians. He opined that only by changing the existing social order is progress

possible. The inherent caste system undermines the morality, unity and the nation’s

progress. He further states that anything built on the basis of caste will ultimately

crumble.16   He questioned how to reform the Hindu social order and abolish caste.

And suggested various steps to reform the caste system.

In his book, the first step he suggested would be to eliminate sub-castes,

assuming that they are more similar in status than castes. However, this presump-

tion is mistaken. Another solution to end caste is through inter-caste dining, but it

hasn’t been able to eradicate caste consciousness. The true remedy, according to

him, is intermarriage as it’s the only thing that can promote kinship and end the

estrangement caused by caste. In Hindu society, where societal ties are weak,
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caste divisions must be broken through intermarriage. The root of casteism is reli-
gion, especially the Shastras that uphold caste, and to end this authority of the Shastras,
the question should be raised. It is pointless to criticise people’s actions without
addressing the beliefs that have shaped them; therefore, until the sanctity of these
texts is rejected, true change is not possible, and real reform necessitates freeing
people from the beliefs ingrained by the Shastras. According to him, the Vedas
contain rules and regulations rather than spiritual principles, which reduces them to
mere conformity, depriving people of the moral life of freedom, making them incom-
patible with human progress and thus they shall be destroyed. Ambedkar urged the
upper-caste Hindus or Brahmins, as they are the intellectual class, to take a stand
against the caste system, recognizing that their influence over the community could
drive societal change; however, he acknowledged that this would be difficult be-
cause it is improbable that they would support something that would damage their
status and authority. He further contends that reason and morality are essential for
ending caste, but they are impeded by the Vedas and Shastras, which support the
caste system. He suggests that these religious texts should be dismantled or re-
formed drastically to eradicate casteism. He acknowledged the need for religion
and advocated for reforming Hinduism by proposing a single standard religious text
accepted and recognised by all, the abolition of the priesthood, and requiring that no
priest who does not hold a sanad is deemed valid in law. Priests would be state
servants, subject to disciplinary action, and their number is limited by law to prevent
misuse of power.  He emphasized that the priestly class must not mislead people,
stating, “Brahminism is the poison that has spoiled Hinduism”. Moreover, he asked
Hindus to re-examine their religion, acknowledge the evils of the caste system, and
decide whether to preserve their entire social heritage or retain only what is benefi-
cial for future generations. Hindus should understand that nothing is fixed or eternal,
and be open to revising outdated values.17

Suggestions by Gandhi

Gandhi believed that Hinduism might be a force for good and societal har-
mony if it were properly understood and applied. He advocated reforms from inside
the Hindu system in an attempt to reconcile caste customs with his idea of social
equality, viewing untouchability as a distortion of Hindu values. He advocated that
Hindus must have a charitable spirit and zeal in order to uplift the untouchables and
help them with the difficulties they face on a daily basis.18 According to him, the
only way to effect change was by nonviolent means. He underlined that ahimsa
(non-violence) and satyagraha (truth-force) should be the cornerstones of the strug-
gle against untouchability and caste prejudice. Furthermore, to empower the
untouchables and lower castes, he emphasised the importance of education and
advocated for moral education for all, ensuring that the excluded could make an
equal contribution to society and be respected by everyone. He underlined the ne-
cessity of influencing the upper castes’ consciences to view untouchables equally
and with respect.

CONSTITUTIONAL  MEASURES  TO  ADDRESS  CASTEISM  IN  INDIA

The Indian Constitution, adopted in 1950, aims to eliminate discrimination based

on caste in order to establish a just, equitable, and inclusive society. It contains

clauses that, by outlawing discrimination and ensuring that every citizen has equal
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access to opportunity, safeguard marginalised communities and advance social jus-

tice.19 Key constitutional provisions are :

• Article 14: Right to Equality
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CONCLUSION

Although the approaches and ideologies of Gandhi and Ambedkar differed

significantly, they shared the same goal of ending caste discrimination. The vision of

society appears to have strayed, despite its best efforts, and today’s leaders lack the

moral courage to carry on with the objective of uplifting the subjugated. Arguments

about casteism are still relevant today, which emphasizes how difficult it will be to

end the caste system. If we are to genuinely improve society and eliminate this

pervasive societal evil, we must either adopt their ideas or devise new ones. Moreo-

ver, the opposing viewpoints of the two leaders highlight how difficult it is to combat

caste-based prejudice and how different strategies are required to overcome in-

grained social injustices.
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Introduction

Women have a very important role to play in the national development of any

county. In a country like India, where Muslim Women areone half of the segment of

Muslim population, we cannot keep them out of the main Stream of the country’s

activities. According to 2011 census there are 14.2%. percent Muslim in India,

which is India’s largest minority groups. Among them about 7.2%. percent are

Muslim women in India. India is a democratic secular country and the Constitution

provides equal rights to all citizens irrespective of their religion. India’s constitution

has protected the rights of Muslims including Muslim women. But there are many

factors in which women are neglected in various aspect of development. Muslim

women generally have inadequate opportunities in areas related to social justice

issues, like equality, dignity, rights and status.

Even after seventy-six years of independence a major portion of Muslim

women belong to the most backward groups in the country. Although “Islamic i.e.

Ideology” gives equal rights and Social Justice to Muslim women, but factually there

are many differences between Islamic ideology and present practices related to

Muslim women in India. The lack of providing social Justice to Muslim women in

India is a crucial issue which is in need of urgent action.1

Objectives of the study

The main objectives of the present paper are to :-

(1) Discuss the nature and aim of social justice in context of Islamic and modern.

ideology of social justice.

(2) Analyze under the discourse of social Justice whether Muslim women are

getting equal rights and status which the “Quran” and “Hadith” visualized for

Muslim women.
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(3) Describe why Muslim women today are struggling for equal opportunities

and status and their distance away from the path of development.

(4) Suggest some remedial measures while granting social Justice to muslim

women in India.

The methodology is mainly descriptive and analytical in the context of histori-

cal facts.  So, as far as my knowledge is concerned, little work has been done on this

subject.

The Concept of Social Justice

The concept of social justice is an old concept which can be found in classical

Christian philosophical sources, from early Greek, philosophers like Plato and Aris-

totle. But the modern concept of social Justice first emerged in the 19th century, as

there were wide disparities in wealth distribution and their social standing perpetu-

ated through the social structure of the era.  Social justice initially focused on  issues

such as distribution of property  and wealth due to the extreme levels of inequality.

Today Social justice hasshifted its emphasis on social-equality, human rights and

political participation and improving, the lives of disadvantaged and marginalized

groups who have historically faced discrimination in society. So the modern concept

of social justice is of  the view that everyone deserves equal opportunities in terms

of their rights and status. The goal of Social Justice is to enable equal participation of

people from all groups in asociety that is mutually shaped to meet their needs.2

“In a broader sense, social Justice means an idea of creating a society or

institution which is based on the principles of providing solidarity, equality, and re-

specting human rights and providing dignity.

Concept of Social Justice in Islam

Islam was born in an era where the ills of pre-Islamic society was spreading

everywhere during these times. At that point the teachings of Prophet Mohammad

created a revolution in that society Allah says in the Quran, indeed we sent our

messengers with clear signs and sent down with them the Book and Balance that

people may uphold justice.”3 (Al-Hadid, 57-25)

In Quran, Allah says- Be Just, that is closest to Godliness.” Social Justice in

Islam extends to the fact that I will not be considered a Muslim if I go to sleep with

my stomach full while my neigbour sleeps hungry.

Islam has emphasized several principles of social Justice, so that- and duties

among members of the society may be justified and fairly organized. For most among

these principles are equality in, property distribution and fairness while granting

justice. So, social Justice in Islam lays emphasis on the revival of true Islamic form

of social justice from beginning till the present day.4

In Islam, women have equal status as men,as referred by fundamental text of

Islam- “The Quran”. The Holy Quransays “If you cannot maintainequality with

more than one wife marry only one or any Slave girls you may own. That will make

easier for youto avoid  injustice.” (Surah an- Nisa 4;3). But the question arises today
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that where is the social justice, equality, dignity and status which the holy “Quran”
and “Hadith” visualized for Muslim women. These are the question which are going
to be dealt with here in this paper.

Muslim women and Social Justice, equality

Although Islamic ideology advocates equal rights and social Justice for Mus-
lim women, there are some communities within the Muslim society who have not
due in all affairs of their life. There are three ideological groups based on granting

Justice, equality and Status of Muslim women within the Muslim Community.

They are as follows:

(1) Islamic fundamentalists: -

Islamic fundamentalists advocate the Islamic principles at every

aspect of their life opposed to the western norms of democratic values and consider
that Muslim women should be confined to their homes in veils.

(2) Islamic neo–traditionalist: -

They are much in common with the fundamentalist. They believe: -

(i) Literalistic reading of Quran

(ii) Idealize theearly Islamic community

(iii) Stress the wearing of the veil and oppose the public affairs,

(iv) Reject western norms and values

(V) Believe in five pillars of Islam.

(3) Islamic Liberalism:-

They believe in the Quran and Hadith and evaluate their significance in mod-
ern life. They believe in democratic norms, social justice, equality and liberty.5

Traditional outlook of the Muslim society is no doubt, one of the major rea-

sons for Muslim women being backward in India. Muslim women in India areone of
the most disadvantaged sections of thesociety in two ways, firstly beinga woman
and secondly believing in religious orthodoxy. Muslim society is a patriarchal society

where Muslim woman’ssocial position is confined within homeand veil according to
some narrations.6

Although Indian constitution guarantees certain fundamental rights to all In-
dian citizens including Muslim womensuch as: -

(i) Right to equality

(ii) Right to freedom

(iii) Right against exploitation

(iv) Right to freedom of religion

(v) cultural and educational rights.

There are constitutional provisions also which ensure gender equality and
Social Justice. Apart from, this some specific provision to ensure the rights of women

have also been incorporated in Directive Principle of State Policy.7
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The Shah Bano case is a key event in the development of Muslim women’s

social Justice. The creation of “Islamic feminism” emerged in 1990’s in response to

question about women rights in the context of Islam and predominantly Muslim

societies. Muslim movements such as- Muslim women’s Right Network (MWRN)

and Bharitiya Muslim Mahila Andolan ( BMMA) were founded in 2007 and 2011

respectively. Islamic feminists advocate a progressive and egalitarian aspect of

Islam, which grants women the same rights and opportunities as men. Muslim women

movement play a key role in the promoting the rights of Muslim women and in

combating discrimination and inequality that are faced by them in the society.8

The situation of Muslim women in India

The situation of Muslim women in India reflects a complex and unequal

society,characterized by a deep-rooted patriarchal society.

Muslim women in India face increasing marginalization due to institutional-

ized persecution of their community. The situationof Muslim women in India are

worst in terms of social, political educational and economical fields of develop-

ment.9

Social :-Muslim society  is a patriarchal society, where Muslim women’s Social

position is confined within home and veil. Muslim communities are divided on caste

and class lines and under this preview Muslim women also come. The social issue

of Muslim women is closely followed by multiple marriages, Tripple Talak and aban-

donment without Mehar.

Educational:- Muslim women are logging behind in educational aspect Undoubt-

edly. Traditional outlook of the Muslim society is one of the majo reason for Muslim

women backwardness. The orthodox section of the community creates ahindrance

in women’s participation in higher educational institutions, although the constitution

gives the right of education at primary level to all children belonging to the age group

of 6 to 14, still less than 50 percent of Muslim women are literate even after 76

years of Independence. The illiteracy rate of Muslim women is much higher in

comparison to women belonging to other minority communities. The literacy rates

of women belonging to Christianity, Sikhim, Buddism and Jainism are 76 percent, 64

percent and 90 percent respectively. of Muslim women in higher education is a

mere 3.56% which is lower even than that of the scheduled caste (4.25%)*

Ranjit Bisnwas, IJSRE, Vol-4, issues 8, Angal-2016-P.5662.

Economical:- The economic situation of Muslim women in India  is not good as

compared to other minority communities. A majority of the Muslim women in rural

areas are engaged in agricultural activities. In urban areas Muslim women are en-

gaged in tailoring, crafts, Zardozi and other small domestic occupations. Very few

Muslim women are engaged in professional and technical fields.

Political:-  Muslim women in the modern era are underrepresented  in state function,

politics and governance because ofthe patriarchal and feudal set up of the Muslim

Society. Some Muslim societies consider  that politics is a dirty field for Muslim women
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and believe that women should be confined to their homes in their veils.

The representation of Muslim women in the parliament is merely 0.7%. which

comprises 7.2% of the general population, five of the 18th Lok Sabha since inde-

pendence have had no Muslim women member, and their number never crossed

four in the 543 Seats. Political representation of Muslim women in Lok Sabha and

State Assembly is very low.10

Conclusion

Some Muslim women are among the socially disadvantaged, educationally

and economically backward and politically marginalized group in India.

The Current status of Muslim women who are lagging behind is attributable

to the unnecessary societal norms imposed by ignorant people in the name of religion.

The lack of Social Justice and granting equal rights of Muslim women is a

crucial issue is need of urgent action.

Suggestions :

There are some  suggestions which would be play a crucial role for the im-

provement of social justice of Muslim women in India. These are :-

(1) Strengthening social Justice and human rights mechanisms for the development

     of Muslim women.

(2) Removing social evils against Muslim women.

(3) Creating more employment opportunities for Muslim women

(4) Setting up more Muslim women organization.

(5) Creating an opportunity for improving social, educational, economic and political

      status of Muslim women in India.

(6) Creating opportunities for self-empowerment programme for Muslim women

     like debate, Seminars conference etc.

The ministry of Minority affairs Govt of India is providing “Leadership devel-

opment of minority women scheme,” is one of the most important schemes for the

upliftment and empowerment of Muslim women in India.

In conclusion an improvement of  Muslim women in India in terms of their

getting social justice and equal rights would depend on the attitudes of the people

towards gender equality. Muslim women in India need to actively participate in state

affairs in order to maintain democracy and this will enable in granting social Justice

to Muslim women in India.

r
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Abstract

This paper argues that India represents a unique and indig-

enous model of multiculturalism that cannot be adequately understood

through Western liberal frameworks. Unlike the Western idea of

multiculturalism—which emerged from Enlightenment rationalism, in-

dividual rights, and the politics of recognition—India’s pluralism is

rooted in a civilizational ethos that harmonizes diversity rather than

merely tolerating it. Drawing upon philosophical, historical, and so-

ciological perspectives, this study examines how Indian pluralism

evolved organically through centuries of cultural dialogue, religious

coexistence, and moral philosophy encapsulated in notions such as

VasudhaivaKutumbakam (the world as one family) and Sarva Dharma

Sambhava (equal respect for all faiths).

The paper contrasts India’s relational, community-oriented

pluralism with the rights-based, contractual multiculturalism of the

West, highlighting how the former fosters coexistence through ethical

interdependence rather than institutional accommodation alone. It also

challenges Western critiques that question India’s multicultural cre-

dentials by demonstrating that socio-political conflicts do not negate

the underlying civilizational commitment to plurality. Ultimately, the

study calls for a decolonized understanding of multiculturalism that

acknowledges India’s experiential model as a legitimate theoretical

paradigm capable of enriching global discourses on diversity and

coexistence.
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civilizational ethos, decolonization
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1. Introduction

The debate over multiculturalism has largely been shaped by Western liberal

theory, grounded in Enlightenment ideals of autonomy, individual rights, and cultural

recognition. Scholars such as Will Kymlicka (1995)1 and Charles Taylor (1994)2

advanced frameworks in which diversity is accommodated through liberal citizen-

ship and state neutrality. Within these paradigms, multiculturalism functions as a

political mechanism to manage cultural difference in plural societies. However, such

models are products of Western historical experiences—immigration, nation-state

formation, and liberal democracy—and cannot be universally applied to societies

whose histories and philosophies have evolved along different trajectories.

India presents one of the most enduring examples of multicultural coexist-

ence in the world, yet it remains insufficiently theorized within global academic

discourse. Western frameworks often interpret Indian diversity as a fragile patch-

work of religions, castes, and languages rather than as an integrated pluralist civili-

zation. This paper contends that India embodies an indigenous model of

multiculturalism—civilizational, ethical, and dialogical—that precedes and transcends

Western notions of cultural pluralism. Far from being an imitation of liberal ideals,

the Indian experience of diversity emerges from its own philosophical and moral

universe.

Historically, India’s pluralism has been cultivated through continuous encoun-

ters among multiple traditions—Vedic, Buddhist, Jain, Islamic, Sikh, and tribal—

each contributing to a shared moral vocabulary of coexistence. The Mauryan em-

peror Ashoka’s edicts, advocating compassion for all faiths, or Emperor Akbar’s

policy of Sulh-i Kul (universal peace) illustrate how pluralism was institutionalized

long before the rise of Western liberal democracies. Philosophically, the Indian

worldview locates diversity within a broader metaphysical unity expressed through

concepts like Ekam Sat Vipra Bahudha Vadanti (“Truth is one, the wise call it by

many names”). This orientation toward unity-in-diversity forms the ethical founda-

tion of India’s social life and political imagination.

Modern Indian thinkers—Mahatma Gandhi, Rabindranath Tagore, Swami

Vivekananda, and later Amartya Sen—reinterpreted this pluralistic inheritance within

the context of colonial modernity. Gandhi’s vision of Sarvodaya (the welfare of all)

and Tagore’s idea of universal humanism were not derived from Western liberalism

but from India’s dialogical traditions. Sen (2005)3 later described India as a

“civilizational argument,” a society where debate, dissent, and difference are intrin-

sic to collective life. Thus, Indian multiculturalism is not merely a social reality; it is

a moral and intellectual ethos embedded within its historical consciousness.

In contrast, Western multiculturalism, as formulated by theorists like Kymlicka

(1995)4, is primarily concerned with ensuring minority rights within a liberal state. It

focuses on balancing equality and difference through policies of recognition and

redistribution. While this model has been significant in addressing issues of immigra-

tion and ethnic diversity in Western societies, it remains limited by its emphasis on
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the individual and the state as primary moral agents. India’s pluralism, by compari-

son, operates through community networks, social interdependence, and spiritual

reciprocity rather than legalistic accommodation.

This divergence also reveals a deeper epistemological gap. Western political

theory views multiculturalism as a problem to be solved—how to manage diversity

within a cohesive polity—whereas Indian civilization treats plurality as a given con-

dition of existence. The Indian worldview does not seek to “tolerate” the other but

to engage with the other as an extension of the self. This relational approach is

visible in countless practices—from local syncretic festivals to linguistic federalism

and multi-faith neighbour hoods—where difference is normalized within shared ethical

frameworks.

Critics often argue that India’s social conflicts, particularly communal and

caste tensions, undermine its claim to multiculturalism. While acknowledging these

contradictions, this paper maintains that such tensions arise not from civilizational

deficiency but from political distortions of an otherwise plural ethos. As Ashis Nandy

(1983)5 observes, colonialism disrupted India’s indigenous pluralism by imposing

rigid identity categories, converting fluid cultural interactions into fixed communal

divisions. Therefore, contemporary conflicts should be seen as residues of colonial

modernity rather than evidence against India’s multicultural spirit.

Furthermore, the Indian Constitution institutionalizes this ethos through provi-

sions guaranteeing religious freedom, cultural rights, and linguistic autonomy (Arti-

cles 25–30). India’s secularism—often misunderstood as Western separationism—

actually reflects Sarva Dharma Sambhava, implying equal respect rather than

exclusion of religion from public life (Bhargava, 1998)6. This model of “principled

distance” allows multiple communities to coexist within a shared democratic frame-

work without erasing their distinctive identities.

In this context, the central research question of this paper is: Can India’s

pluralistic tradition offer an alternative theoretical model of multiculturalism

distinct from Western liberal paradigms? The study seeks to demonstrate that

India’s civilizational pluralism constitutes a self-sustaining model grounded in ethical

coexistence, dialogical engagement, and cultural reciprocity. By comparing Indian

and Western frameworks, the paper aims to decolonize the discourse on

multiculturalism and propose India’s experience as a global resource for rethinking

coexistence in an age of cultural anxiety.

The following sections will first review dominant Western theories of

multiculturalism and their limitations in explaining non-Western realities. Subsequently,

the paper will explore India’s historical evolution as a pluralistic civilization, examine

the philosophical foundations of its inclusivity, and critique Western misinterpreta-

tions that reduce Indian diversity to communalism. Through this comparative analy-

sis, the study aspires to illuminate how India’s indigenous pluralism challenges the

hegemony of Western epistemologies and contributes to a more holistic understand-

ing of multiculturalism as a global human condition.
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2. Conceptual Framework: Understanding Multiculturalism

The term multiculturalism has acquired wide academic and political signifi-

cance since the late twentieth century, especially within the liberal democracies of

the West. At its core, multiculturalism refers to the recognition, accommodation,

and coexistence of multiple cultural, ethnic, and religious identities within a single

political community (Parekh, 2000; Taylor, 1994)7/8. However, this seemingly inclu-

sive concept is far from uniform. Its meaning, scope, and philosophical grounding

differ according to the intellectual traditions from which it emerges.

In Western discourse, multiculturalism is primarily a response to the chal-

lenges of diversity in societies shaped by migration, colonialism, and modernity.

The concern has been how liberal states can uphold equality while recognizing cul-

tural difference without undermining social cohesion (Kymlicka, 1995)9. Thus,

multiculturalism in this context evolved as an extension of liberal political theory —

an attempt to reconcile individual rights with cultural membership. According to

Kymlicka (1995)10, members of minority groups require not only the same rights as

others but also group-differentiated rights that protect their cultural identities within

the liberal framework of justice. This view situates multiculturalism as a rights-

based arrangement that enables minorities to maintain their distinctiveness while

participating equally in civic life.

Charles Taylor (1994)11, on the other hand, emphasizes the politics of rec-

ognition as essential to multicultural coexistence. For Taylor, individuals derive

their sense of identity through social recognition; thus, the denial of cultural recogni-

tion becomes a form of oppression. Liberal multiculturalism, therefore, seeks to

ensure that all cultural groups are acknowledged as equal bearers of dignity within

the public sphere. Yet, as Bhikhu Parekh (2000)12 notes, Western models often

struggle to transcend the boundaries of liberal individualism. By prioritizing rights

and equality, they frequently overlook the deeper ethical, communal, and historical

dimensions of cultural coexistence.

The Western model of multiculturalism, while normatively progressive, re-

mains embedded in the epistemology of modernity — the belief that the indi-

vidual precedes the community, and that the state functions as a neutral arbiter

among competing identities (Modood, 2013)13. This understanding is shaped by the

European Enlightenment, where universal reason replaced religious authority, and

secularism became the guiding principle of public life. Consequently, diversity is

managed through law, policy, and institutional frameworks rather than through or-

ganic social practices. The emphasis lies in tolerating difference rather than inte-

grating it into a shared moral world.

In contrast, the Indian experience of multiculturalism cannot be reduced to

such contractual or legalistic notions. India’s pluralism is not an outcome of modern

liberal democracy but a civilizational condition that long predates the modern

state. As Amartya Sen (2005)14 observes, Indian society historically nurtured a

“culture of argument” — an intellectual and moral openness that allowed multiple
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traditions to coexist without erasing their differences. This dialogical culture shaped

a social ethos where diversity was not perceived as a threat but as a manifestation

of cosmic and human plurality.

The conceptual foundations of Indian pluralism rest on ethical inclusivity

rather than juridical tolerance. Ancient Indian thought articulated this principle through

expressions such as Ekam Sat Vipra Bahudha Vadanti (“Truth is one, though the

wise call it by many names”) and VasudhaivaKutumbakam (“The world is one

family”). These formulations reflect a metaphysical understanding of unity-in-diver-

sity — not the homogenizing unity of a centralized ideology, but a harmonious inter-

dependence that values difference as intrinsic to the moral order (Panikkar, 1999)15.

This vision of coexistence is relational and experiential, rooted in everyday practices

of dialogue, synthesis, and mutual respect.

Furthermore, Indian multiculturalism differs from Western models in its non-

binary conception of identity. The Western discourse typically operates through

dichotomies — majority/minority, secular/religious, public/private — which often

reinforce divisions rather than dissolve them. The Indian worldview, informed by

the plural strands of Hindu, Buddhist, Jain, Islamic, Sikh, and tribal traditions, con-

ceives identity as overlapping, fluid, and situational (Nandy, 1983)16. Cultural be-

longing is not an exclusive category but a shared continuum that allows for simulta-

neous identification across multiple axes of faith, language, and community.

Another critical distinction lies in the approach to secularism and state neu-

trality. In liberal Western thought, secularism is based on the strict separation of

religion and state — a principle intended to safeguard individual freedoms (Bhargava,

1998)17. In India, however, secularism is better understood through the idea of Sarva

Dharma Sambhava — the equal respect and coexistence of all religions. As Rajeev

Bhargava (2010)18 explains, Indian secularism maintains a “principled distance”

from all faiths, intervening not to suppress religion but to ensure fairness among

diverse communities. This model reflects India’s civilizational ethos of balancing

spiritual diversity with civic unity.

The theoretical contrast may be summarized thus: while Western

multiculturalism is policy-driven, India’s multiculturalism is civilizationally sus-

tained. It does not depend solely on institutional design but on shared ethical dispo-

sitions cultivated over centuries. The Indian model’s strength lies in its capacity to

absorb diversity within a moral and cultural framework, where coexistence is not

negotiated through rights alone but practiced through empathy, ritual exchange, and

dialogical engagement.

Yet, the dominance of Western paradigms in global academia often obscures

these distinctions. Postcolonial scholars such as Ashis Nandy (1983)19 and Raimon

Panikkar (1999)20 have argued that the Western fixation with defining multiculturalism

through liberal categories represents an epistemic colonization — a tendency to

universalize European experiences as normative. Recognizing India’s indigenous

pluralism requires moving beyond these inherited frameworks toward a decolonized
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understanding of diversity that acknowledges non-Western civilizational experiences

as equally valid theoretical sources.

Thus, this conceptual framework establishes the foundation for the argument

advanced in this paper: that multiculturalism, when viewed through India’s civilizational

lens, reveals an alternative paradigm — one grounded not in tolerance but in rela-

tional harmony, not in individual rights but in collective ethics, and not in the state’s

neutrality but in society’s moral plurality. The next section will explore how this

indigenous ethos evolved historically through India’s encounters with diverse cul-

tures, religions, and philosophical traditions, making its pluralism both ancient and

living.

3. The Indian Experience: Historical and Philosophical Roots of Pluralism

India’s multicultural character is not a product of modern state policy but the

outcome of a long civilizational evolution that integrated diversity into its moral

and social fabric. From its earliest texts to contemporary constitutional principles,

Indian pluralism reflects an unbroken tradition of coexistence grounded in dialogue,

ethical reciprocity, and mutual respect.

Ancient and Classical Foundations

The roots of Indian pluralism can be traced to the Vedic and Upanishadic

worldview, where truth is seen as manifold and inclusive. The dictum Ekam Sat

Vipra Bahudha Vadanti (“Truth is one, though the wise call it by many names”)

from the Rig Veda epitomizes an epistemic openness that celebrates difference as

an expression of the same cosmic reality. Philosophical schools such as Hindu

Vedanta, Jainism, and Buddhism emerged not as antagonistic doctrines but as

dialogical participants within a shared moral universe (Panikkar, 1999)21.

The Mauryan Emperor Ashoka (3rd century BCE) institutionalized this ethos

through his edicts advocating Dhamma, a universal ethical order grounded in com-

passion, tolerance, and inter-religious respect. His message — that one should honor

others’ faiths to strengthen one’s own — remains one of the earliest state articula-

tions of pluralism in world history (Thapar, 1997)22.

Medieval Syncretism

The medieval period witnessed a deep fusion of spiritual and cultural tradi-

tions through the Bhakti and Sufi movements. Thinkers like Kabir, Nanak, and

Chishti saints dissolved religious boundaries, promoting a shared devotion transcending

doctrinal rigidity. Emperor Akbar’s principle of Sulh-i Kul (universal peace) and his

experiment with Din-i-Ilahi reflected an attempt to institutionalize this inclusive vision

at the political level (Eaton, 2000)23. These movements demonstrated that India’s

pluralism was sustained through interfaith engagement, not mere coexistence.

Colonial Encounter and Modern Reformulation

Colonial rule disrupted India’s organic pluralism by imposing rigid religious

categories and promoting communal divisions (Nandy, 1983)24. Yet, modern Indian

thinkers sought to revive the civilizational ideal of unity in diversity.
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• Mahatma Gandhi reinterpreted pluralism through Sarva Dharma Sambhava

(equal respect for all faiths), framing it as the ethical foundation of national life.

• Rabindranath Tagore envisioned India as a moral civilization that harmo-

nized differences without suppressing individuality (Tagore, 1917)25.

• Jawaharlal Nehru (1946)26 called India’s composite culture “the palimpsest

of successive layers,” where each civilization left an imprint without erasing the

others.

Constitutional and Contemporary Continuities

Independent India’s Constitution institutionalized this plural ethos through guar-

antees of cultural, linguistic, and religious freedoms (Articles 25–30). Its secularism,

unlike the Western separationist model, enshrines equidistance and equal rever-

ence toward all religions (Bhargava, 1998)27. Despite contemporary challenges,

this civilizational continuity ensures that India’s pluralism remains a lived reality

rather than a political construct.

In essence, India’s multiculturalism is not an imported ideology but a

civilizational inheritance that evolved through centuries of moral negotiation and

cultural synthesis — a dynamic equilibrium between unity and difference that con-

tinues to define its collective consciousness.

4. Western Misreadings — The Critique of Liberal Multiculturalism

The Western discourse on multiculturalism, largely shaped by liberal political

theory, has often misread or oversimplified the Indian experience of diversity. The

core problem lies in the application of Western epistemological categories to

interpret non-Western civilizational realities. Multiculturalism in the West emerged

as a response to the challenges of immigration, minority rights, and post-Enlighten-

ment secularism. It is primarily concerned with managing cultural difference within

the liberal nation-state through institutional recognition, equality, and state neutrality

(Kymlicka, 1995; Taylor, 1994)28. This liberal model assumes that the state is the

primary guarantor of justice and that individual rights form the moral foundation of

diversity management.

However, when this framework is imposed on India, it distorts rather than

illuminates the nature of Indian pluralism. India’s multiculturalism is not a negoti-

ated consensus among competing communities, but a civilizational ethos em-

bedded in the collective consciousness of society. Diversity in India has historically

been experienced as a moral and spiritual continuum, not merely as a social fact

requiring legal regulation. As Parekh (2000)29 notes, Indian diversity cannot be ad-

equately understood through the liberal lens of equality and recognition because it

operates on fundamentally different philosophical premises — interdependence, ethical

coexistence, and dialogical engagement rather than contractual tolerance.

Western theorists often mistake India’s civilizational pluralism for frag-

mentation. From colonial anthropology to modern political theory, India has been

portrayed as a land of contradictions—multiple religions, castes, and languages al-
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legedly held together by state authority rather than voluntary consent (Nandy, 1983)30.

This interpretation ignores that Indian pluralism long predates the modern state and

sustained itself through cultural negotiation, mutual respect, and overlapping identi-

ties. Indian social life has historically been regulated less by legal codification and

more by shared moral frameworks derived from the principle of Dharma, under-

stood as moral duty and relational balance.

The Western focus on rights and recognition is therefore inadequate to

grasp the Indian notion of coexistence, which emphasizes duties, responsibility,

and relational harmony. In India’s moral universe, the individual’s fulfillment is

inseparable from the well-being of the collective. As Sen (2005)31 argues, the Indian

tradition of argument and dialogue reflects a civilization that sustains dissent without

disintegration. The culture of pluralism here is dialogical, not adversarial — it as-

sumes that difference is a natural and enriching feature of human existence rather

than a challenge to be managed.

Another critical misreading arises from Western conceptions of secularism.

The liberal separation of religion and state—designed to ensure neutrality in Chris-

tian-majority societies—has been mistakenly universalized as the standard model of

plural coexistence. In India, secularism is articulated through the principle of Sarva

Dharma Sambhava — “equal respect for all religions” — which seeks equidis-

tance and engagement rather than exclusion (Bhargava, 1998)32. The Indian state,

thus, does not withdraw from religion but maintains a balanced involvement to en-

sure harmony among faiths. This is fundamentally different from the Western “wall

of separation” model and reflects India’s deeper civilizational confidence in spiritual

diversity.

Furthermore, Western critiques often cite episodes of communal conflict as

evidence of India’s failure as a multicultural society. Such readings overlook that

these tensions are political and historical distortions, not civilizational flaws.

The enduring resilience of interfaith coexistence — from shared festivals to

intercommunal solidarity — demonstrates that India’s pluralism operates at a level

deeper than formal politics. Its plural ethos continues to manifest through everyday

cultural practices that resist homogenization despite modern pressures.

In essence, India’s experience exposes the epistemological limits of West-

ern liberal multiculturalism. The liberal approach remains procedural, rights-

centric, and state-dependent, while the Indian model is organic, ethical, and commu-

nity-cantered. The former seeks to manage diversity; the latter celebrates it as a

moral condition of existence. To understand India’s multiculturalism, therefore, one

must move beyond Western frameworks and acknowledge its civilizational logic

of coexistence, where plurality is not tolerated but embraced as intrinsic to human

flourishing.

5. Comparative Analysis — India vs. Western Models

The distinction between India’s multiculturalism and Western liberal models lies in

their philosophical foundations, moral orientations, and sociopolitical ex-
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pressions. While both aim to sustain diversity within a shared political framework,

their approaches diverge fundamentally in purpose and method.

Western multiculturalism evolved within the modern nation-state and is

deeply rooted in Enlightenment liberalism, emphasizing individual autonomy, le-

gal equality, and cultural recognition (Kymlicka, 1995; Taylor, 1994)33/34. It views

cultural pluralism as a challenge to be managed through institutional frameworks

and rights-based guarantees. The goal is to ensure minority inclusion without com-

promising civic unity. Consequently, Western states conceptualize diversity prima-

rily as a policy problem, seeking administrative balance rather than ethical synthe-

sis (Parekh, 2000)35.

In contrast, the Indian model of multiculturalism is civilizationally sus-

tained rather than state-constructed. Diversity in India is not an outcome of modern

liberal thought but an inherent social reality embedded in centuries of coexistence.

Its pluralism functions through moral interdependence, dialogical interaction, and

shared ethical traditions such as Dharma, VasudhaivaKutumbakam, and Sarva

Dharma Sambhava (Sen, 2005; Panikkar, 1999). Rather than managing diversity

through rights, India harmonizes it through reciprocity and relational duty, per-

ceiving difference as an intrinsic component of social order.

The Western paradigm is procedural and juridical, while the Indian para-

digm is ethical and experiential. One seeks to guarantee coexistence through law;

the other cultivates it through culture. India’s model, though not free from con-

flict, demonstrates a resilience grounded in its moral imagination rather than institu-

tional coercion.

Thus, India’s civilizational pluralism offers an alternative epistemology of

multiculturalism, expanding the discourse beyond Western liberalism toward a

more holistic, value-cantered understanding of coexistence.

6. India’s Indigenous Ethos of Multiculturalism in the Contemporary Context

India’s multiculturalism is not an abstract ideal confined to its past; it contin-

ues to shape the constitutional, cultural, and social foundations of the modern

republic. Despite globalization, political polarization, and religious tensions, the In-

dian ethos of pluralism remains deeply rooted in everyday practices and the con-
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Dimension Western Model Indian Model

Philosophical Liberal individualism, Civilizational pluralism,

Basis equality, rights moral duty, harmony

View of Diversity  Managed through state policy Lived as ethical interde

pendence

Secularism Religion–state separation Equal reverence for all faiths

Identity Minority–majority dichotomy Overlapping and relational

identities

Goal Recognition and inclusion Harmony and coexistence



stitutional imagination of the nation. The resilience of this pluralism stems from

India’s civilizational heritage, which perceives coexistence not as a policy necessity

but as a moral condition of being.

The Constitution of India (1950) institutionalized this ancient ethos by trans-

lating civilizational values into democratic principles. Articles 25 to 30 guarantee

freedom of religion, cultural autonomy, and minority rights, ensuring that every

community can preserve its identity within a shared political framework. India’s

secularism, as theorized by Bhargava (1998), is distinct from Western separationist

models. It represents principled distance—a dynamic balance where the state

maintains equidistance from all religions while engaging positively to promote justice

and harmony. This constitutional design reflects India’s belief that diversity strength-

ens democracy, rather than undermines it.

At the societal level, India’s multiculturalism thrives through the intermin-

gling of traditions. Shared festivals, linguistic coexistence, interfaith cultural ex-

pressions, and localized syncretic practices—such as the Sufi-Bhakti heritage—

continue to sustain inter-community bonds. As Sen (2005) notes, this culture of

dialogue and public reasoning forms the bedrock of India’s pluralist democracy.

Unlike the Western model, which often treats difference as a challenge to govern-

ance, Indian pluralism celebrates it as a source of moral enrichment.

Contemporary India, however, faces serious challenges to this plural ethos.

The rise of identity-based politics, economic inequality, and global ideological

influences have at times intensified polarization. Yet, these conflicts should not be

mistaken for the erosion of pluralism itself. Rather, they reveal tensions between the

civilizational ideal of coexistence and the modern politics of exclusion. In-

dia’s long tradition of internal reform movements—from Buddha’s ethical universalism

to Gandhi’s Sarva Dharma Sambhava—demonstrates its capacity to self-correct

through moral introspection and dialogue (Nandy, 1983).

Moreover, the Indian diaspora and global recognition of its multicultural de-

mocracy underscore that this model continues to inspire beyond its borders. India’s

engagement with multiple languages, religions, and philosophical systems shows

that diversity, when grounded in ethical reciprocity, can coexist with national unity.

This is evident in the functioning of its federal structure, where regional and linguis-

tic diversity are accommodated without fracturing the whole (Nehru, 1946).

Thus, the Indian model of multiculturalism remains distinctively indig-

enous—a living, adaptive ethos that harmonizes ancient moral insights with modern

constitutionalism. It rests not on abstract liberal principles but on a civilizational

understanding that humanity’s spiritual and cultural plurality is an expression of the
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same universal truth. In a world increasingly fractured by identity politics, India’s

example reaffirms that pluralism, when rooted in ethical imagination, can serve as

the most sustainable foundation for democratic coexistence.

7. Counterarguments and Responses

Any defence of India’s multiculturalism must engage with its internal con-

tradictions and the external criticisms that question its authenticity. Critics—

particularly from Western liberal and postcolonial traditions—have argued that In-

dia’s pluralism is fragile, hierarchical, and inconsistent. Internally, challenges such

as caste discrimination, communal violence, and gender inequality are often cited as

evidence that India’s diversity functions more as a social mosaic of divisions than

as a coherent multicultural system (Chatterjee, 1993). However, a closer examina-

tion reveals that these challenges, though real, do not negate the civilizational ethos

of coexistence; rather, they expose the tension between inherited moral ideals and

evolving social realities.

From a Western perspective, scholars often claim that India’s pluralism lacks

the structural guarantees of equality present in liberal democracies. The liberal ar-

gument assumes that multiculturalism is meaningful only when it is mediated through

rights, legal protection, and political recognition (Kymlicka, 1995). Yet, this critique

overlooks the fact that India’s pluralism operates not solely through state institu-

tions but also through social ethics embedded in daily interactions and cultural

practices. The durability of intercommunal coexistence—despite occasional vio-

lence—illustrates that pluralism in India is a lived moral experience, not a policy

construct.

Communal conflicts, though visible, represent political instrumentalization rather

than civilizational failure. As Nandy (1983) argues, colonial modernity fractured

India’s dialogical culture by imposing rigid religious and communal identities. These

divisions were aggravated by postcolonial politics, yet the enduring fabric of interfaith

trust in rural and urban life demonstrates a deeper moral continuity. Even after

episodes of tension, communities frequently return to cooperation, suggesting that

pluralism in India regenerates itself through cultural memory and moral

reciprocity.

The caste system is another common target of critique, often portrayed as

inherently incompatible with multicultural ideals. While caste-based inequality has

indeed been a persistent injustice, it must be distinguished from the broader civilizational

value of plural coexistence. The reformist traditions of Buddhism, Bhakti, and mod-

ern social movements led by figures like Gandhi and Ambedkar exemplify India’s

internal capacity for self-critique and ethical renewal (Sen, 2005). These move-

ments sought not to abandon pluralism but to democratize it by aligning spiritual

equality with social justice.

Thus, India’s multiculturalism should not be judged by its failures but by its

capacity for moral regeneration. Its strength lies in its reflexive ability to accom-
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modate dissent, reform contradictions, and sustain unity through ethical dialogue.

The existence of inequality or conflict does not invalidate India’s plural ethos; rather,

it affirms its resilience in reconciling diversity through continuous moral evolution.

8. Decolonizing Multiculturalism — The Way Forward

To understand India’s multiculturalism merely through Western liberal cat-

egories is to misrecognize its philosophical essence. The next intellectual step, there-

fore, is not only to defend India’s model but to decolonize the very idea of

multiculturalism—to liberate it from Eurocentric assumptions and reimagine it

through plural civilizational experiences. Decolonizing multiculturalism entails ac-

knowledging that cultural coexistence can emerge not only from political liberalism

but also from ethical and spiritual worldviews that have evolved independently

of Western modernity.

The Western discourse, though valuable in its emphasis on rights and inclu-

sion, remains limited by its historical context and epistemic boundaries. It evolved

as a corrective to the homogenizing tendencies of the European nation-state, em-

phasizing equality through legal frameworks (Taylor, 1994; Kymlicka, 1995). How-

ever, this model is inherently procedural—it seeks to manage diversity rather than

internalize it as a moral value. India’s experience challenges this procedural liberal-

ism by demonstrating that multicultural harmony can be sustained through ethical

imagination, not merely institutional engineering.

Decolonizing multiculturalism requires moving from a politics of tolerance

to a philosophy of coexistence. In India, diversity is not negotiated through con-

frontation but through dialogue—what Panikkar (1999) calls the “intra-religious dia-

logue,” where understanding grows through empathy and self-transformation rather

than competition. This dialogical spirit is what makes Indian pluralism civilizational

rather than political. It assumes that truth itself is plural, and therefore, every tradi-

tion, however distinct, contributes to the realization of the universal.

This approach offers valuable insights for the global discourse on

multiculturalism. As globalization intensifies cultural encounters and identity con-

flicts, the Western liberal model often reaches its limits, oscillating between assimi-

lation and separation. The Indian paradigm, in contrast, offers a relational on-

tology—a worldview in which difference is not a problem to be solved but a reality

to be harmonized. The emphasis on VasudhaivaKutumbakam (“the world is one

family”) provides an ethical vocabulary that transcends borders, proposing a vision

of global coexistence grounded in compassion and reciprocity rather than in mere

legal recognition.

Furthermore, decolonizing multiculturalism means reclaiming intellectual au-

tonomy for societies whose experiences of diversity are civilizational, not migra-

tory. The Indian case invites scholars to develop post-Western frameworks of

multiculturalism that integrate ethics, spirituality, and community into the political.

This does not reject Western theory but complements it by expanding its moral

and cultural horizon.
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In the contemporary world marked by polarization, the Indian experience

demonstrates that enduring pluralism cannot be sustained by rights alone—it re-

quires a shared moral consciousness. By reinterpreting multiculturalism through

India’s civilizational ethos, global thought can move toward a more inclusive and

humane understanding of coexistence, one that honors diversity as a path to unity

rather than an obstacle to it.

9. Conclusion

India’s multiculturalism represents far more than the coexistence of multiple

religions, languages, or ethnicities—it embodies a civilizational philosophy of unity

in diversity that has evolved over millennia. This study has argued that India’s

pluralism is neither a derivative of Western liberalism nor an accidental social phe-

nomenon. It is a deeply embedded moral worldview, sustained by ethical tradi-

tions, dialogical reasoning, and a shared sense of humanity that transcends rigid

identity boundaries.

The comparison between Western and Indian models of multiculturalism re-

veals two distinct paradigms. The Western model, born out of the Enlightenment

and the modern nation-state, is rights-based and procedural, seeking to regulate

diversity through institutional inclusion and legal equality. India’s model, by contrast,

is ethical and experiential, grounded in cultural interdependence and mutual re-

spect. It treats difference not as a political problem but as a spiritual and moral

opportunity—a path toward social harmony.

Through its civilizational evolution—from Ashoka’s moral pluralism to the

Bhakti–Sufi syncretism and the inclusive vision of Gandhi and Tagore—India has

continuously reaffirmed that diversity need not threaten unity. Its Constitution, in

enshrining freedom of belief, cultural autonomy, and secularism as equal rever-

ence for all, continues this ancient commitment in modern democratic form.

The paper also acknowledges India’s internal contradictions—communal ten-

sions, caste inequality, and political polarization—but argues that these do not invali-

date its plural ethos. Instead, they highlight the dynamic and self-corrective ca-

pacity of Indian civilization. The country’s moral imagination allows it to critique,

reform, and renew itself without abandoning the ideal of coexistence.

In an era of global fragmentation and rising ethnonationalism, India’s indig-

enous model of multiculturalism offers a compelling alternative paradigm—one

that moves beyond tolerance to active empathy, beyond rights to responsibilities,

and beyond state policy to social ethics. It demonstrates that pluralism, when grounded

in moral dialogue and shared humanity, can sustain unity without uniformity.

Ultimately, India’s experience reminds the world that multiculturalism need not be

managed; it can be lived—as an enduring act of coexistence, compassion, and

civilizational wisdom.
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 Abstract

The philosophy of checks and balances embedded in theIndian Con-

stitution is the cornerstone of Indian’s federal democracy. The Indian judici-

ary, empowered under Article 1421 (in the name of ‘complete justice’) of the

Constitution, has consistently struck a refined balance among the legislature,

executive, and judiciary through the procedures of ‘judicial review’ and ‘ju-

dicial activism’.The recent case, ‘State of Tamil Nadu vs. Governor of Tamil

Nadu (2024)2’, has again highlighted the Indian judiciary’s adherence to

accountability concerning the Indian Constitution, signalling the broader

scope of judicial review.This research paper focuses on highlighting the im-

portant and relevant tool in the hands of the Indian judiciary for ensuring

the sustenance of the rule of law and substantive justice, that is,‘judicial

activism’. This paper presents an in-depth historical background of the emer-

gence of the concept and nature of judicial activism in India, along with a

theoretical analysis of the significant judicial cases through which the judici-

ary has evolved from the journey of judicial review to judicial activism now.

Since India’s Constitution is the lengthiest in the world, with various implicit

and unexpressed but inculcating norms that need a lawful interpretation in

different periods and changed circumstances by an unbiased institution, in

such a scenario Indian judiciary, being the sole interpreter of constitutional

laws, has played a responsible role in establishing the constitutional validity

among the people of India through being a sui generis agency.The process of

judicial activism has not only warned the legislature to take more cautious

action,but it has also pressured the executive to implement laws accountably

and not allow politics to overtake justice. The findings of this paper show

that judicial activism has helped sustain the implicit constitutional values

and morals of Indian democracy and maintain citizens’ belief in the Indian

judicial    system as the sole preserver of their fundamental rights.
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INTRODUCTION

India, the largest democratic country, also has the world’s highest population
and the greatest diversity. Managing such a diverse population imposes great re-
sponsibility on the Indian administration. And in this, the Constitution has served as
a lighthouse, guiding the righteous path towards the values of equality, fraternity,
liberty, justice, and morality, which have now become an integral part of Indian
society. In today’s time, it is impossible to think about living a life without these basic
rights. All the democratic countries are governed by an organization called the gov-
ernment. The government establishes certain rules and regulations to ensure law
and order and administer justice in the country, allowing people to live peacefully.
Imparting uniform justice to all in all scenarios sometimes does not serve justice to
all citizens of the country. Because humankind is an evolving entity over time and
space, changes must be made according to the demands of time, and this is also the
case with the concept of justice, which has been a highly debated topic fora long
time. Ithas varied according to the place, time, situation, and person.

The Indian parliamentary system governs through the supremacy of the con-
stitution, unlike some other authoritarian and theocratic countries. The Constitution
is a document that contains the fundamental laws and rules governing the country.
Earlier, there were monarchical systems, ruled by one person. The running of ad-
ministrative systems depended on their choices; there was neither the concept of
equality nor a defined idea of justice. But in today’s world, countries are ruled by the
constitution either in written or unwritten form. The people of India wrote the Con-
stitution to safeguard themselves from oppression by others and to ensure ‘just and
dignified existence’ for all citizens. In this context, the role of the judiciary, facili-
tated through the mechanism of judicial activism, comes into play. The term ‘judicial
activism’ is not mentioned or defined in the Indian Constitution; rather, it is the
product of evolving Indian judicial practices.3 With the demand for time, it has
become an important tool to keep a check and balance on laws in the country if
practiced on rational grounds within the limits of the federal mechanism.

         ‘Judicial Activism’ is a concept that represents the innovation of the judiciary.
It describes a mindset or strategy in which judges act according to their conscience
rather than adhering to the customary role of interpreting laws from the constitution
or other judicial codes and applying them in a general manner.  Under this, they
actively mould and shape policy by making choices that are perceived as creating
new laws, frequently based on public or political concerns, and sometimes to claim
the supremacy of the judiciary over other organs of the government, but with a
positive approach. This idea is frequently contrasted with judicial restraint, which
holds that judges should not intervene in legislative or executive decisions unless
they blatantly breach the rule of law or impede the constitutional process.

Judicial activism allows the judiciary to protect individual rights, address injus-
tices, and make new laws for modern societal needs. Famous instances of judicial

activism from throughout the world include historic judgments by the United States

Supreme Court, such as Brown v. Board of Education4, which eliminated racial

segregation in schools, and Roe v. Wade5, which secured the right to abortion.

These judgments had significant social impacts and are often cited in discussions

about the judiciary’s role in shaping law and creating a justifiable society.
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For several reasons, including the court’s ability to actively participate in safe-

guarding fundamental rights, promoting justice, and preserving constitutional values,

judicial activism is considered crucial in democratic countries. There would be a

threat of increasing authoritarianism in society if no concept of judicial activism

prevails. If the legislature and executive bodies are left without checks and bal-

ances, then justice would be difficult to attain. If justice needs to be established, then

there must be an authority that looks after whether the policies made by the govern-

ment are useful for the majority or not. In this, the judiciary appears as a responsible

guardian to have an eye on the lawmakers and law enforcers. As it is said that

“change is the only constant thing”6, the  interpretation of the constitution also needs

to be altered over time. Accordingly, it was the farsightedness of the Constituent

Assembly that led them to formulate the Indian Constitution in a manner that allows

for amendments to meet situational demands.

Constitutional Provisions for Judicial Review

Though the Indian Constitution does not provide any specific provision that

directly empowers the judiciary for judicial review, numerous sections indirectly

establish the foundation for its practice. Based on this, the Indian Judiciary not only

works proactively but also justifies its action on the grounds of being ‘the preserver

of the Indian Constitution and Constitutional customs and morals’. Several provi-

sions in the Constitution providefor the practice of judicial review, including the

following–

In India, judicial review is based on Article 137 of the Constitution, which

prohibits laws that violate basic rights. It proclaims that any law that is inconsistent

with or violates basic rights (Part III of the Constitution) is null and invalid. This

article empowers the judiciary to take action against individuals who violate citizens’

basic rights. This article acts as a check against legislative excess, giving the court

the authority to evaluate and overturn invalid laws. Its laws also promote account-

ability and protect the values of justice and equality in India.

Remedies for the enforcement of rights

Another important article that safeguards the judicial review is Article 328 of

the IndianConstitution, which establishes constitutional remedies and enables citi-

zens to petition the Supreme Court directly for the enforcement of their basic rights.

This article empowers the Supreme Court to issue directives or writs to ensure the

protection and safeguarding of constitutional rights.

Power of High Courts to issue certain Writs (Article 226) 9

This article empowers the High Court to issue writs for the enforcement of

fundamental rights and other legal remedies. This guarantees that activities by pub-

lic bodies do not violate constitutional requirements and permits citizens to petition

the High Court for redress of complaints.

Judicial Activism: An Accountability to the Constitution 83



Inconsistencies in Laws

Laws enacted by the parliament and the state legislature may occasionally

vary. Hence, Articles{251 and 254}10 deal with the inconsistencies in statutes. In

this situation, union law, as enacted by parliament, prevails, and state law becomes void.

Other important articles in the Indian Constitution provide support to the mecha-

nism of judicial review, viz. –

a) Article (131-136)11 authorizes courts to resolve conflicts between the Un-
ion and States, upholding the Constitution in governance and jurisdiction issues.

b) Article 13712 empowers the Supreme Court to examine its own judgments

and orders, supporting the judicial review principle.

c) Article 24513specifies the scope of the authorities of Parliament and the

State legislatures. It indicates that every law made by them must adhere to the

Constitution.

d) Article 24614defines the subjects on which the Union and State legislatures

can legislate. It assures that the legislative powers of each body fall within the

Constitution.

In light of the implicit and explicit powers and responsibilities mentioned in the
Constitution and assigned to the judiciary, the Indian judiciary has performed its

functions in accordance with the requirements and demands of the time. Sometimes

performing general adjudication and sometimes more active adjudication, which is

called today’s ‘judicial activism’.

Types of Judicial Review in India

Based on various judicial cases and related adjudication, for the sake of a
systematic understanding of its functioning and its nature, we see the three dimen-

sions of judicial review in India:

• Related to Legislative Actions

• Related to Administrative Actions

• Related to Judicial Decisions

a) Review of Legislative Actions

The judiciary is the protector of fundamental rights. It has the authority to analyze

bills enacted by the legislature to verify that they do not contradict the constitution.

This involves determining whether a legislation is consistent with the requirements of

the constitution. If a court determines that a statute violates the Constitution, it may
declare it unconstitutional and in valid. For example, “In its landmark judgment

in Golakhnath v. State of Punjab Case (1967)V15, the Supreme Court asserted the

power of judicial review over constitutional amendments, holding that fundamental

rights were immutable and beyond the amending power of Parliament.”

b) Review of Administrative Actions

Administrative acts are decisions or actions made by government authorities

or agencies. The judiciary has the jurisdiction to assess these activities to ensure
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that they are legal and fall within the extent of authority assigned to these entities. If

an administrative action is shown to be arbitrary, discriminatory, or unfair, the court

may intervene and overturn the decision. The execution of laws needs to be fair.

For example, the Supreme Court and Delhi High Court took a strict stance in the

mid-2000s, initiating a “sealing drive” to address the widespread unlawful building

and commercial usage of residential properties in Delhi, which violated master plans

and legislation, often with the knowledge of municipal officials. The court ordered

municipalities to seal (shut) thousands of unauthorised commercial operations in

residential areas and personally oversaw the campaign, despite the inactivity and

corruption of local administrative entities. Similarly, in 2017, in the case of State of

Tamil Nadu v. K. Balu16, the Supreme Court banned all liquor shops within 500

meters of any national or state highway across India, citing the high number of road

accidents caused by drunk driving and linking itto the Right to Life under Article 21

of the Indian Constitution. This verdict overturned the state government’s licensing

decisions and prioritized public safety over state revenue.

c) Review of Judicial Decisions

Within the Indian constitutional framework, the principle of judicial review

encompasses not only the scrutiny of legislative and executive actions but also ex-

tends to the judiciary’s re-examination of its precedents. This inherent power of

self-correction, exercised primarily through the mechanism of curative and review

petitions, allows the Supreme Court and High Courts to rectify jurisprudential errors

and adapt doctrinal interpretations to evolving societal norms and complexities. This

process is fundamental to maintaining the dynamism of the legal system, ensuring its

continued legitimacy and responsiveness to transformative constitutional challenges.

For example, the Supreme Court demonstrated critical self-review in Joseph Shine

v. Union of India (2018) by overturning its regressive precedents in Sowmithri

Vishnu (1985) and V. Revathi (1988)17. The Court rectified its earlier jurispru-

dence by striking down ‘Section 497 of the Indian Penal Code’, declaring it a viola-

tion of ‘Articles 14, 15, and 21 of the Constitution’. This act jettisoned patriarchal

assumptions and affirmed the constitutional values of individual dignity, equality, and

autonomy within marriage.

Once again, the Supreme Court has expanded its scope on the very recent

report titled, “City hounded by strays and kids pay price”, published on 28th July. In

this report Supreme Court of India, suo moto, ordered Delhi-NCR to clear localities

of stray dogs within eight weeks, and house them in shelters and ensure none were

released back on August 11, 2025.18 But, later, massive public protests forced the

Court to modify its earlier suo moto directives and allowed the release of captured

dogs into their original places of habitation after being dewormed and vaccinated.19

This shows that though the Supreme Court has suo moto power but it sometimes

does not analyze all the dimensions of the matter and does hasty generalization,

which is unexpected to be performed by the supreme law agency of India.
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Interaction between the Legislature and the Judiciary before the concept

of Judicial Activism in India

Although Indian integrated judicial system operates on the principle of check

and balance and conducts a critical review of all the executive as well as legislative

actions taken by both the executive and the legislature on the questions of constitu-

tional issues, when we observed the pro- active behaviour of judiciary in India, we

generally found that judicial activism cases were always adhered between judiciary

and the legislature.

After independence, India underwent progressive growth and came to terms

with the various facets of national governance. It has been observed that the rela-

tionship between the judiciary and the legislature was different compared to today.

At that time, the legislature had made numerous modifications to the constitution on

its own, disregarding the constitutional spirit of checks and balances, and sometimes

even exceeding the limits, because judicial activism was not a concept in India. The

court was not initially identified as a directing agency to the legislature in cases of

breach of constitutional values and provisions, which is why the decisions were

scarcely reviewed. It was easier for the government to make rules in its favour.

There are certain cases where the legislature has surpassed the constitutional mor-

als and conventions inthe following ways-

1. The case of A.K. Gopalan v. State of Madras (1950) 20 is a foundational

judgment in Indian constitutional law concerning the scope of preventive detention

and fundamental rights. The petitioner, a communist leader, challenged his detention

under the Preventive Detention Act of 195021, contending that it violated his rights

under Articles 19 (1)(d) (freedoms of movement, etc.)22, 21 (right to life and per-

sonal liberty)23, and 22 (protections against arrest and detention)24 of the Indian

Constitution.

In its ruling,the Supreme Court adopted an exceedingly narrow interpretation

of fundamental rights. It declared that the fundamental rights were distinct and

could not be interpreted in tandem. Consequently, while the detention curtailed

Gopalan’s liberty, the Court upheld its legality, asserting that the state had followed

the procedure set by law as required by Article 21. This judicial posture reflected a

period of restraint, where the Court deferred to the legislature and employed a

narrow construction of liberty. This approach would later be reconsidered in subse-

quent jurisprudence.

2. The case of State of Madras v. Champakam Dorairajan (1951) 25 repre-

sents a foundational precedent in Indian constitutional law. The litigation contested

the constitutional validity of a Communal Government Order issued by the State of

Madras, which instituted a caste-based quota system for admissions to state educa-

tional institutions. The petitioner, Srimathi Champakam Dorairajan, a qualified Brah-

min candidate, was denied admission to a medical college according to this quota

policy. The Madras High Court ultimately ruled the order unconstitutional, empha-
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sising the supremacy of fundamental Rights in the Indian Constitution. The court

pronounced that while the Directive Principles of State Policy provide guiding ob-

jectives for governance, they remain subordinate to and cannot infringe upon the

justifiable Fundamental Rights guaranteed to citizens. This landmark decision un-

derscored the primacy of the right to equality and the prohibition of discrimination

based on religion, race, caste, or sex as enshrined in Articles {14, 15, and 16}26.

The court’s decision to strike down the quota order for violating fundamental rights

forced a major constitutional change. This ruling was the direct catalyst for the First

Amendment, which introduced Article 15(4)27 This new clause explicitly empow-

ered the state to create special provisions for socially and educationally backward

classes, fundamentally reshaping India’s concept of equality from sameness to one

that includes equitable opportunity.

3. In the case of Shankari Prasad v. Union of India (1951)28, the major

issue was thefirst amendment to the Indian Constitution, which established land

reform legislation and contested property rights under Article 31 (Right to Prop-

erty)29 was the main issue. The petitioner claimed that some fundamental rights

were violated by the change. However, the Supreme Court upheld the modification,

concluding that Parliament has the authority to modify any section of the Constitu-

tion, including the clauses dealingwith basic rights.The judiciary was restrained dur-

ing this time, allowing the legislature to amend the Constitution.

4. The identical legal approach used in Shankari Prasad was replicated in Sajjan

Singh v. State of Rajasthan (1965)30 Once again, the Supreme Court backed

Parliament’s authority to modify the Constitution, even if doing so would compro-

mise fundamental liberties. Changes to land reform legislation that limited property

rights were a point of contention in the case. The court ruled by a 3-2 vote that

amendments made in conformity with Article 36831 of the Constitution were per-

missible and might even alter fundamental rights. This decision exemplified the con-

servative judicial mindset that prevailed before the emergence of judicial activism,

as well as the judiciary’s reluctance to engage in legislative matters.

These instances demonstrate how, before the rise of judicial activism, Indian

courts strictly adhered to a literal expounding of the laws and the Constitution. The

Judiciary largely deferred to the legislative and executive branches and avoided

getting involved in policymaking. This concept emphasized judicial restraint, arguing

that the court’s job was to interpret the law as stated, rather than actively shaping

social and political policy.

Emergence of Partial Judicial Activism:

In the late 1965s, we saw a smooth shifting of the Indian Judiciary from the

conventional perspective to a more assertive and proactive role, when partial judi-

cial activism was reflected in some cases. This transition was largely the result of

parliamentary overreach of the Constitution, which forced the Judiciary to broaden

its interpreting powers to defend fundamental rights and enforce constitutional

responsibility. The Judiciary actively participates in addressing social justice, envi-
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ronmental protection, and governance-like issues. It also established a culture of
judicial oversight that continues to reshape Indian democracy, and following the
checks and balances idea, with the self-imposed limits of the principle of separation
of powers. The initial reflections of activism are-

1. The case of Keshav Singh vs. Speaker, Legislative Assembly and Ors.,
(1965)32 dealt with the power struggle between the Judiciary and the Legislature.
The problem began when Keshav Singh, a citizen, was imprisoned for contempt by
the Uttar Pradesh Legislative Assembly for printing a leaflet that it deemed de-
famatory. Singh successfully contested his arrest in the High Court, which granted
him interim bail. In response, the Legislative Assembly voted a motion declaring that
the judges are responsible for the order to be in contempt. The Supreme Court
intervened, stating that the courts may review legislative decisions and that they
could defend individual rights even when the legislature was at odds with them. This
decision finally established the judiciary’s role as the final arbitrator of constitutional
legitimacy, ensuring that no institution, no matter how strong, could act absolutely
outside of the parameters of the Constitution.While this is not a quintessential
example of judicial activism, it indicates the judiciary’s increasing independence in
defending constitutional rights.

2. The Golak Nath v. State of Punjab (1967) case is still considered to be
from the pre-judicial activism era, despite being a landmark case in the legal system.
The Supreme Court had to decide in this case whether Parliament might alter fun-
damental rights under Article 368 or not. The court overturned its prior findings in
the Shankari Prasad and Sajjan Singh cases, ruling that the parliament could not
modify the Constitution in a way that would violate the Fundamental Rights. Ac-
cording to the court’s interpretation, fundamental rights are “transcendental” and
“immutable,” and any legislation that restricts or eliminates them violates the consti-
tution. 33

This decision was reversed by the 24thConstitutional Amendment, which em-
powered Parliament to change any portion of the Constitution, including fundamen-
tal rights.34 However, the case is notable in the history of judicial review in India
since it was the first major court intervention in the field of constitutional
modifications.While this decision prevented the amendment of fundamental rights,
the court continued to play a relatively passive role and avoided taking a leading
position in addressing more general social justice issues.

3. The “Banking Companies (Acquisition and Transfer of Undertakings) Act,
1969”35 was contested as unconstitutional in theR.C. Cooper v. Union of India
(1970)36 case, sometimes referred to as the Bank Nationalization Case.R.C. Cooper,
the petitioner, claimed that this nationalization violated his right to property under
Article 31of the Constitution. The owners of the nationalized banks were not suffi-
ciently compensated according to the law, so the Supreme Court decided that the
government’s actions breached their right to compensation under Article 31(2)37

The ruling was significant because it showed that the court was prepared to protect
individual rights against government actions while abstaining from actively influenc-

ing public policy and staying within the parameters of judicial restraint.
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These cases pave the way for the Judiciary to commence formal Judicial

Activism in India by establishing the supremacy of the Constitution. It takes a dy-

namic approach to upholding the check-and-balance concept. The origins of judicial

activism in the United States date back to 1803, with the landmark “Marbury v.

Madison38” case. The Supreme Court stated that “it is emphatically the province

and duty of the judicial department to say what the law is”. Article 14239 of the

Constitution empowers the Supreme Court to render judgments or issue decrees

essential for justice in any ongoing case. These rulings or directives are binding

across India under the laws of Parliament as well as the President, and they deter-

mine the scope of judicial activism in the country.

In the late 1970s and early 1980s, Public Interest Litigation (PIL) was

introduced with the efforts of ‘Justice V R Krishna Ayer’ and ‘Justice P N Bhagwati’

to expand access to justice, which is considered one of the most significant break-

throughs in Indian judicial activism. In their pursuit of justice, it enables people or

organizations to petition the courts on behalf of the general public or underrepresented

groups. As a result, more people could now use the legal system, and the courts

could now address more social issues without waiting for the government or the

executive to take action.

Through PILs, Indian courts have interfered in situations like environmental

degradation, human rights violations, custodial torture, and corruption. Cases includ-

ing the rehabilitation of displaced people, pollution management, and prison reform

are noteworthy instances.

Famous Judicial Activism Cases

1. In the famous case of Kesavananda Bharti Sripadagalvaru v. State of

Kerala and Anr. (1973)40, with a majority of 7-6 among 13 judges, the Supreme

Court established the ‘Basic Structure Doctrine,’ which held that while Parliament

might modify the Constitution, it could not alter its Basic Nature; it included the

essence of the Constitution (like democracy, secularism, etc). Additionally, the court

can later investigate the scope of the fundamental framework of the Constitution.

2. In the case of Indira Nehru Gandhi v. Raj Narain &Anr., (1975)41, after

independence, this was the first time that the election of the PM was declared void.

Primarily, Raj Narain, the opponent of Indira Gandhi in the 5thLok Sabha election

during 1971, filed a petition against Indira Gandhi in the Allahabad High Court,

challenging the elections and accusing Indira Gandhi of violating the ‘Representa-

tion of the People’s Act 195142’. After hearing, the High Court declared the elec-

tion invalid and found Indira Gandhi guilty under Section 123(7) of the ‘Representa-

tion of the People’s Act, 1951’ (Corrupt Practices in elections)43. Indira Gandhi

challenged the ruling in the Supreme Court of India, and the court issued an injunc-

tion temporarily stopping the High Court’s ruling until further hearing.44 Besides the

case, President Fakhruddin Ali Ahmed declared a National Emergency due to inter-

nal disturbance using Article 352.45 During the emergency period, Parliament added

Article 329 (A) to the Constitution by the 39th Constitutional Amendment.46 The
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Supreme Court of India declared Clause (4) of Article 329(A) unconstitutional as it

infringes the basic nature of the Constitution. This case astonished India due to its

unique character and political diplomacy. This decision represents the first-time use

of the “Doctrine of Basic Structure”, established by the Keshvananda Bharti Case

(1973). Later on, the entire Article 329 (A) was repealed from the Constitution by

the 44th Constitutional Amendment Act, 1978.47     In this decision, the Supreme

Court maintained that judicial review is a fundamental component of the Indian

Constitution. The court concluded that even revisions to the Constitution proposed

by the Parliament would be subject to judicial review if they violate the Constitu-

tion’s essential principles.

Shift to Judicial Activism: Relationship between the Legislature and Judiciary

in India

In Indian judicial history, the emergency period (1975–1977), during which

civil freedoms were drastically restricted, constituted a watershed movement. The

transition to Judicial Activism in India profoundly altered the relationship between

the legislative and judiciary, particularly in the post-Emergency era. As evidenced

by the ADM Jabalpur v. Shivakant Shukla (1976)48 case, in which the court

decided that Habeas Corpus could be suspended under the emergency, the judici-

ary came under fire for failing to check the excesses of the government during the

emergency. Inthis era, the judiciary, particularly the Supreme Court, took a more

activist stand to defend the rule of law, fundamental rights, and democracy.

Extension of Rights

The Constitution’s Fundamental Rights, especially Article14 (Right to Equal-

ity), Article19 (Right to Freedom), andArticle21 (Right to Life and Personal Lib-

erty), have been liberally interpreted by the Indian judiciary. These rights now cover

a wide range of social justice issues due to judicial activism.

Maneka Gandhi v. Union of India (1978)49 is a significant decision in this

regard, with the Supreme Court ruling that Article 21’s “right to life” includes not

just survival but also a dignified existence. The foundation for further judicial inter-

ventions in matters of human rights, education, health, and environmental preserva-

tion was established by this  ruling. In Olga Tellis v. Bombay Municipal Corpora-

tion (1985)50, the court upheld that Article 21 guarantees the right to life, including

the right to a means of subsistence. Similarly, inthe National Legal Services Au-

thority (NALSA) v. Union of India (2014)51 case, the Supreme Court deemed

transgender people to be a “third gender” and instructed the government to grant

them legal protection.

Protection of the Environment

In India, judicial activism has played an important role in the evolution of

environmental law. When it comes to pollution, deforestation, and ecological protec-

tion, courts have been proactive. To safeguard sustainable development and pre-

serve natural resources, the Supreme Court has issued several significant decisions.

For instance, the court acknowledged the need to preserve both the environment
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and cultural legacy when it acted to lessen industrial pollution surrounding the Taj

Mahal in the M.C. Mehta v. Union of India (1997)52 litigation, often known as the

“Taj Trapezium Case”. In a similar vein, the court stressed sustainable development

in Vellore Citizens Welfare Forum v. Union of India (1996)53 and held that

businesses must operate with environmental protections, specifically by implement-

ing the ‘Precautionary Principle’ and the ‘Polluter Pays Principle’ as essential, non-

negotiable elements of their operations.

Protection of Marginalised Groups and Social Justice

To address the issues of marginalized people, including Dalits, women, chil-

dren, and the impoverished, judicial activism has been crucial. To guarantee social

justice, the judiciary has addressed problems including bonded labour, worker ex-

ploitation, and educational access. The Supreme Court established rules in the 1997

case of Vishaka v. State of Rajasthan54 to stop sexual harassment of women in

the workplace. Given that the legislature at the time had not yet passed any explicit

legislation addressing the matter, this was a crucial step in defending women’s rights.In

the 1993case of Unnikrishnan v. State of Andhra Pradesh,55 the Supreme Court

ruled that the right to education is an essential component of the right to life.

Reforms in Politics and Elections

To maintain accountability and transparency, the Indian judiciary has also

gotten involved in political and electoral issues. The Supreme Court’s landmark

ruling in the Union of India v. Association for Democratic Reforms (2002)V56,

to declare criminal background (if any), assets, liabilities, and educational qualifica-

tions for election candidates during the nomination process, has increased electoral

transparency. In the case of People’s Union for Civil Liberties (PUCL) v. Union

of India (2013)57 court introduced the NOTA (None of the Above) option in elec-

tions, which allows citizens to reject all the candidates if they are not suitable for

their representation, this case expands Article 19 (1) (a)58, freedom of expression,

and secrecy.

For improving the election process and transparency, in the 2013 case of

Subramanian Swamy v. Election Commission of India59, the court directed to

Election Commission of India to introduce the VVPAT (Voter Verifiable Paper

Audit Trail), so the apprehension of misuse of the EVM (Electronic Voting Ma-

chine) can be suspended. The very recent famous case of the Association for

Democratic Reforms v. Union of India (2024)60, where the Supreme Court abol-

ished the Electoral Bonds Scheme, as it violates the constitutional provisions under

the Right to Information of voters {Article 19 (1) (a)}, and creates ambiguity in

political funding or donation. The court also ordered SBI to disclose the purchasers

and recipients of those bonds since 2019.

Judicial Overreach and Reactions

Judicial activism has been applauded for protecting justice, but it has also

come under fire for judicial overreach, which occurs when judges are thought to be
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encroaching on the authority of the legislature as well as the executive branch.

Critics contend that the judiciary has occasionally overreached its constitutional

authority, especially when it comes to issuing orders that bear a resemblance to

policymaking—a function that is customarily assigned to the legislature.

In the 2011 case of Aruna Shanbaug v. Union of India61, for instance,

opponents contended that the legislature ought to have taken the choice to permit

passive euthanasia under stringent limitations. Similarly, some have claimed that the

courts occasionally intrude into areas where the administration should have more

discretion in matters involving reservations or economic policy.

A similar action was again done by the Supreme Court in a very recent case,

where the Supreme Court ordered barring a judge of Allahabad High Court from

hearing criminal cases (on August 04, 2025), who had been accused of converting a

civil case into a criminal case for speedy trial. SC has cited it as illegal.62 But the

point of discussion is that though Article 141 of the Indian Constitution makes the

decisions of the Supreme Court binding on all courts within the territory of India,

Article 235 also grants the High Court of a state control over its subordinate courts

and the judicial personnel in those courts. And Supreme Court has only appellate

jurisdiction on the decisions of a high court, and no such appeal has been made in

this case in Sc. This arbitrary action of the SC shows judicial arbitrariness on one

hand and encroachment of judicial independence on another and giving birth to

institutional conflict, which is not a healthy practice for sustaining the Indian Judicial

System.

Conclusion

As the findings suggest, Judicial activism has been proven to bethe most

effective tool for good governance. Its contribution tothe Indian administrative sys-

tem has been inclusive and collaborative in terms of providing justice to

citizens.Judicial activism has been instrumental in safeguarding fundamental rights

guaranteed to citizens, especially when the other governance agencies (the legisla-

ture and the executive) fail to do so. Courts intervene when individuals or groups are

subjected to violations of their rights and can expand the scope of these rights through

interpretation to align with evolving societal values. Also, Judicial activism has be-

come a significant tool in driving social change by addressing systemic inequalities

and ensuring justice for marginalized communities. It has been a catalyst for impor-

tant reforms, such as decriminalizing homosexuality in India and strengthening gen-

der equality.

Judicial activism has helped in addressing legislative and executive failures.

Many times, it has filled legislative vacuums by interpreting laws creatively to ad-

dress emerging social issues or when existing laws are outdated or ambiguous.This

proactive approach encourages the judiciary to ensure legal clarity and uphold the

rule of law even when the legislative or executive bodies are sluggish.

Furthermore, the unique feature of the Indian judiciary of being both the agency

of interpreting the laws and the self-correcting agency in case it has left any area of
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imparted decisionundefined, has marked the commitment, reliability,and responsibil-

ity of the judiciary towards people.

Judicial activism is considered important because the interpretation of the

Constitution needs to be done in such a manner that justice reaches every chunk of

society. Asit has generally been noticed that “power corrupts and extreme power

corrupts extremely”, one organization should neither have extreme power nor should

it be allowed to exercise extreme authority. So, it is the case with the Indian judici-

ary sometimes. Hence, judicial actions also need to be checkedin case of judicial

overreach. Its importance lies in the fact that the court is the place where people

come when they lose hope in the government’s policies, or when people find that the

passed policy is not in favour of the mass population. This demands a scrutiny mecha-

nism over governmental actions to keep it under checks and balances, and making

the executive responsible towards the citizens of India, and in this judiciary is playing

a significant role through examining the government policies passed by parliament.

In this way, it also helps in protecting democratic values by regulating the govern-

ment of not becoming authoritative. Hence, it has helped in promoting transparency

and accountability in governance by compelling authorities to function within consti-

tutional boundaries and adhere to the rule of law.

Through tools like Public Interest Litigation (PIL), judicial activism has broad-

ened access to justice for disadvantaged sections of society who might otherwise

face obstacles in approaching the courts. This has enabled the judiciary to address

systemic issues affecting vulnerable groups, including environmental protection, hu-

man rights violations, and government corruption.

The only problem associated with the concept of judicial activism is the case

of judicial overreach (often defined and interpreted as the courts encroaching on the

legislative or executive branches), and this must be balanced. There is a positive

side to this, too. As activism makes people more alert, so is the case with the judici-

ary, but it should have to be more careful towards the constitutional provision of

separation of powers and democratic processesto ensure that every arm of govern-

ment serves the nation’s citizens and fulfils its constitutional purpose.

r
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Abstract

This paper critically examines the role of the state in the entangled

nexus of caste-inflected labor migration and structural socio-economic hier-

archies which foregrounding the lived realities of Dalit manual scavengers.

The migratory trajectories of marginalized caste groups from agrarian

hinterlands to urban conglomerates like Delhi are often propelled by aspira-

tions for dignified livelihoods and economic mobility. Yet, these aspirations

are frequently thwarted by systemic barriers such as limited access to formal

education and skill development that channel them into hyper-precarious,

stigmatized occupations. Manual scavenging, a caste- sanctioned form of

labor, becomes not merely a job but a site of embodied oppression, where the

promise of urban opportunity collapses into cycles of invisible exploitation.

These individuals are not just migrating bodies, they are sentient agents navi-

gating hostile terrains of caste, class, and capital, often with little more than

resilience and hope. Drawing on Foucauldian notions of biopolitics and state

surveillance, the state’s selective visibility mechanisms render the existence

and mortality of manual scavengers invisible, excluded from official datasets,

statistical frameworks, and policy discourses. Operating as daily wage laborers

without formal documentation, they are denied access to social welfare and

legal safeguards. This invisibility is not accidental but a product of state power

that disciplines and marginalizes through omission, silence, and neglect.

Keywords: Dignity, state power, Migration, Bio-politics, caste Discrimina-

tion

Caste Pride as a Technology of Power : A Foucauldian Critique of Social

Stratification

This theme captures the core argument that caste pride, like state power in
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Foucault’s framework, operates as a subtle disciplinary mechanism that normalizes

inequality and invisibles marginalized identities. It also signals the theoretical lens

and the critical stance of the analysis.

Foucault conceptualized the state not merely as a centralized authority but as

a diffuse network of power that operates through institutions, norms, and discourses.

His ideas on biopolitics, disciplinary power, and governmentality help us un-

derstand how power is exercised not just through laws but through the regulation of

bodies, identities, and social behavior.  The ostensible celebration of caste heritage,

often framed as a benign expression of cultural pride, conceals a deeper, insidious

mechanism of social stratification. Through the lens of Michel Foucault’s theory of

state power and oppression, this phenomenon can be understood as a form of disci-

plinary normalization where pride in caste identity functions as a subtle technology

of power that reinforces hierarchical divisions. Foucault’s conception of the state as

a diffuse network of institutions and discourses that regulate bodies and identities

parallels the caste system’s pervasive control over social behavior and occupational

roles. Just as the state governs populations by determining who is visible, valuable,

and worthy of care, caste operates by rendering certain lives particularly those of

Dalits disposable and stigmatized. The assertion of caste pride, while seemingly

innocuous, perpetuates a regime of truth that legitimizes exclusion and inequality. It

masks the violence of caste under the guise of tradition, embedding discriminatory

logics into everyday practices and social norms. In this way, caste oppression mir-

rors Foucauldian state oppression: both rely on the normalization of difference, the

invisibilities of marginalized bodies, and the silent reproduction of power through

cultural and institutional means.

MANUAL  SCAVENGING

“Caste is not just a division of labor. It is a division of laborers.”

         -Dr. B. R. Ambedkar1

“In India, a man is not a scavenger because of his work. He is a scavenger

because of his birth irrespective of the question whether he does scavenge or not”—

is widely attributed to Dr. B. R.Ambedkar.2 Manual scavenger means a person

engaged or employed, at the commencement of this Act or at any time thereafter,

by an individual or local authority or an agency or a contractor, for manually clean-

ing, carrying, disposing of, or otherwise handling in any manner, human excreta in an

insanitary latrine or in open drain or pit into which the human excreta from the

insanitary latrines is disposed of, or on a railway track or in such other space or

premises, as the central government or state government may notify, before the

excreta fully decomposes in such a manner as may be prescribed, and the expres-

sion manual scavenging shall be constructed accordingly. Manual scavenging em-

bodies the darkest aspect of the caste system, perpetuating  untouchability,  impurity

and pollution. Marginalized communities remain under this horrific evil; they live a

life which we can’t even think of.  India’s manual scavenging Act The prohibition of

employment of manual scavengers, 1993 and their rehabilitation amendment Act
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2013 theoretically banned by government of India but still persists behind the curtain

of legal system. Every year numbers of people died in hazardous chambers and

sewers but their data remained unrecognized. Manual scavengers risk their lives

daily, descending into septic tanks, open drains and manholes with only a rope and

bucket without any protective gears etc. This is simply a birth-based work.

Data From 2011 census with the socio economic and caste census (2011)

1. 1,82,505 manual scavengers identified in rural India (SECC 2011)3

2. Over 26 lakh insanitary latrines perpetuating the practice (Census 2011)4

3. 676,000 manual scavengers remained exploited (Ministry of social justice and

    empowerment 2003- 2004)5

4. 1,314,652 toilets directly connected to the open drains6

5. 793,390 latrines requiring manual cleaning of human excreta census 2011

6. As of 2018, approximately 58,098 people worked as manual scavengers in India

   (Ministry of Social Justice and Empowerment, 2018)

7. Maharashtra has the highest number of manual scavengers, with 63,713 individuals,

   followed by Madhya Pradesh, Uttar Pradesh, Tripura, and Karnataka (Ministry

    of Social Justice and Empowerment, 2020).7

8. Between 1993 and 2020, at least 941 people died while cleaning sewers and

    septic tanks (Human Rights Watch, 2014).8

9. These fatalities reflect the systemic neglect and caste-based exploitation docu

    mented by Human Rights Watch (2014) and further analyzed by Chawla (2024)9

Biopolitics of Migration: Caste, Surveillance, and the Urban State

This subtheme captures the Foucauldian framing of how power operates

through migration, spatial control, and caste-based exclusion. It emphasizes the role

of the state in regulating marginalized bodies through invisibility and informalization,

while also highlighting the intersection of caste and urban governance.

From a Foucauldian perspective, the state’s oppression of marginalized indi-

viduals—such as Dalit manual scavengers—during migration is not always overt or

violent, but rather insidiously embedded in systems of governance, surveillance, and

exclusion. Foucault conceptualized the state not as a monolithic entity, but as a

diffuse network of power that operates through institutions, norms, and discourses

to regulate bodies and identities. When lower caste individuals migrate from rural to

urban spaces, they enter a new regime of control where their visibility is paradoxi-

cally heightened in terms of stigma, yet diminished in terms of rights and recognition.

Urban migration, for Dalits, often leads to their absorption into informal econo-

mies where they are undocumented, unprotected, and unacknowledged by the state.

This lack of documentation is not accidental—it is a form of biopolitical governance

that renders them invisible in policy frameworks, denying them access to housing,

healthcare, education, and legal protections. Their bodies are disciplined through

spatial segregation (slums, ghettos), occupational fixity (manual scavenging), and
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social surveillance (caste-based policing), all of which are mechanisms of Foucauldian

power. The state, through its bureaucratic silence and institutional neglect, produces

and perpetuates their marginality.

Moreover, the promise of transformation through migration is unequally dis-

tributed. For upper caste individuals, migration is facilitated by state-supported path-

ways—elite education, international mobility, and professional networks. For Dalits,

migration becomes a survival strategy that deepens precarity. In Foucauldian terms,

this reflects a differential investment in populations: some are nurtured and empow-

ered, while others are managed and contained. Thus, caste oppression in migration

is not merely a social failure—it is a calculated outcome of state power that governs

through exclusion,  invisibility, and the normalization of inequality.

In urban centers, marginalized groups such as migrant laborers, daily wage

workers or particularly manual scavengers often attempt to negotiate their subordi-

nate positions by embracing strategies of social mobility, including “Reharmonization”

and “Sanskritization”  (Srinivas, 1952) These process, given by M.N Srinivas in-

volve the adoption of cultural practices, rituals and values associated with the upper

caste groups, in an effort to distance themselves from their stigmatized identities

and gain greater social acceptance. But the rigid boundaries of the caste system

often render these efforts futile. As Bezwada Wilson notes, the dominant castes

rarely accept the lower caste as equal and instead, perpetuate their subordination

through systematic exclusion ((Wilson, 2017)  Dipankar Gupta also claims in his

writing that migration and urbanization is often assumed to panacea for social justice

but it insufficient to eradicate the deeply ingrained structural and cultural dynamics

that perpetuates caste dynamics (Gupta. D 2011).

The writing by Chakraborty on vulnerability of migrant labors from under-

privileged castes, who frequently engage in hazardous labor under restricted social

net. The study also underscored the plight of unregistered labors, who remain invis-

ible in official government records, thereby denying, labor protections, and other

welfare schemes. According to the data from the periodic labor force survey, a

significant proportion of  the grants from rural to urban areas are women, compris-

ing 54.3% of total migrant population, a figure remarkably close to the 54.8% of

men who migrate10 . This stinking party underscores the growing trend of female

migration that women, highlighting that women are also compelled to migrate in

pursuit of better economic opportunities and livelihood. In pursuit of improved living

standards, numerous migrants trapped themselves in exploitative and unstable forms

of unpaid and unremunerated labor. According to parliament report, response in

upper house 2021, a total of 58,098 manual scavengers, 97.25% belongs to schedule

caste migrated from different states to urban cities in search of employment indulge

in manual scavenging11. Official statistics provided by the government, which as-

serts a nil mortality rate due to manual scavenging, have been contested by numer-

ous organizations like Safai karamchari andolan, advocating for the eradication of

this practice. These organizations have uncovered a disparate narrative, revealing a

From Manholes to Margins: Foucauldian Biopolitics of state and the migration of Dalit Labor 99



disturbingly high incidence of fatalities and injuries Among manual scavengers,

thereby exposing the egregious discrepancy between official claims and ground

reality. In May 2023 with in a single month12 people died from Uttar Pradesh and

Delhi because of manual scavenging (kokan mandal and nooni mandal from Noida,

Uttar Pradesh). Same incident recently happens in Rohini, where a men died from

asphyxiation while he was cleaning the septic tank. These examples shows that

tragically, numerous individuals who migrated in pursuit of employment opportuni-

ties have instead encountered ultimately death, which awaits and ultimately engulfs

them.

The proliferation of manual scavenging among migrant workers in urban In-

dia is a paradigmatic example of the intersectionality of caste, class, and labor.

Despite the putative abolition of manual scavenging, the 2018 Socio-Economic and

Caste Census (SECC) reveals that approximately 2.6 million households in India

continue to engage in this practice (SECC, 2018) 12 . This phenomenon is perpetu-

ated by the systemic inequality and lack of access to education and job opportuni-

ties, which are hallmarks of India&#39;s caste-based social hierarchy (Thorat, 2018).

The precarious nature of migrant work in India is exacerbated by the informalization

of labor, which renders workers vulnerable to exploitation and deprivation of basic

rights. The International Labor Organization (ILO) estimates that there are over 40

million migrant workers in India, many of whom are employed in informal sectors,

including manual scavenging (ILO, 2018)13. This underscores the need for a nuanced

understanding of the intersections between caste, class, and labor in India.

Furthermore, the persistence of caste-based inequality in India is a significant

obstacle to social mobility and equality ((Deshpande, 2013). The abolition of manual

scavenging requires a multifaceted approach that addresses the systemic inequali-

ties and social injustices that perpetuate this practice. The phenomenon of migration

from rural to urban areas in India is a complex issue, driven by a multitude of fac-

tors. According to the National Sample Survey Office (NSSO) 2017-18, a signifi-

cant proportion of migrant laborers, approximately 55%, lack formal education (NSSO,

2018)14. This dearth of educational attainment is compounded by the persistence of

caste identities, which are often more pronounced in rural areas ((Deshpande, 2013).

The rigid social hierarchies and discriminatory practices perpetuated by the caste

system can lead to social exclusion, limited access to resources, and lack of oppor-

tunities, thereby prompting migration ((Thorat, 2018).

Furthermore, the lack of skills and vocational training among rural youth can

also drive migration (Kundu, 2017)). The NSSO 2017-18 data reveals that only

2.5% of migrant laborers possess vocational training (NSSO, 2018)15 . This scarcity

of skilled labor can lead to limited job opportunities, lower wages, and poor working

conditions, making migration a more attractive option. In addition to these factors,

rural-urban disparities in terms of infrastructure, amenities, and services can also

contribute to migration. The lack of access to basic services such as healthcare,

education, and sanitation in rural areas can push individuals to migrate to urban
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centers in search of better opportunities and living standards. Scholars such as

(Deshingkar, 2006) have also highlighted the role of poverty, landlessness, and envi-

ronmental degradation in driving migration from rural to urban areas. The

intersectionality of these factors can create a perfect storm that propels individuals

to migrate in search of better lives.

Occupation and Assimilation

The occupation of manual scavenging in India is deeply entrenched in the

caste system, with the notion of pollution being a pivotal factor in perpetuating this

practice (Ambedkar, 1936). Historically, upper castes have exercised privilege and

agency in selecting prestigious occupations, such as those in agriculture, industry,

education, trade, or business, thereby reinforcing their dominant social status

(Deshpande, 2013). The focus on social group refers that people are excluded be-

cause of ascribed rather than achieved features which is beyond individual agency

(Thorat, 2018). Conversely, individuals from marginalized communities, particularly

the Dalits, have been systematically relegated to undignified and stigmatized occu-

pations, including manual scavenging. This caste-based division of labor has been

perpetuated through the notion of pollution, which has been used to justify the exclu-

sion of Dalits from prestigious occupations and their confinement to“impure”task

(Ambedkar, 1936).

The intersectionality of caste, class, and labor has resulted in the perpetuation

of manual scavenging as a caste-based occupation, with Dalits being disproportion-

ately represented in this sector. The lack of access to education, skills, and job

opportunities has further entrenched the Dalit community in manual scavenging,

perpetuating a cycle of poverty, inequality, and social exclusion (Deshpande, 2013).

In North India, the scavenging class is referred to by various designations,

including; Mhetar and Bhangi. These terms carry pejorative connotations, with

“Bhangi” being derived from the Sanskrit word “bhanga”, meaning “broken”; or

“ fragmented “;  and also implying an individual with purported drinking habits (Gupta,

2000). The use of such terminology perpetuates the stigmatization and marginalization

of this community, reinforcing  their subordinate position within the social hierarchy.

The deployment of these terms reflects the complex power dynamics and

social norms that govern interactions between different caste groups in North India.

The language used to describe marginalized communities often serves as a tool of

oppression, perpetuating negative stereotypes and reinforcing social exclusion

(Deshpande, 2013). In the Indian subcontinent, the nomenclature employed to iden-

tify sanitation workers varies across regions, reflecting the complex and nuanced

dynamics of caste-based occupations. In Punjab, sanitation workers are referred to

by a plethora of terms, including “Chura”, “Valmiki”, “Lal Begi” “Dom” “Dhanuk”,

“Halakhors” and “Bharwala” (Jodhka, 2010).  These designations are often imbued

with pejorative connotations, perpetuating the stigmatization and marginalization of

these communities.
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In Eastern India, a distinct set of terms is employed to identify sanitation workers,

including “Bansphor”, “Lalbegi”, “Hari” “Maghiya”, “Dom”, “Ghasi”, “Ura” and

“Kurmi”. These terms often reflect the complex interplay between caste, occupa-

tion, and regional identity, highlighting the need for a nuanced understanding of the

social and cultural contexts in which these communities operate.

The use of these terms serves as a stark reminder of the persistent caste-

based inequalities that pervade Indian society, perpetuating the social exclusion and

marginalization of sanitation workers (Deshpande, 2013). Furthermore, the varied

nomenclature employed across regions underscores the need for a contextualized

understanding of caste-based occupations, one that takes into account the complex

interplay between regional identity, social hierarchy, and economic marginalization.

According to Louis Dumont, the concepts of purity and impurity are ideological

constructions that serve to maintain social hierarchy and reinforce power dynamics

within a society ((Dumont, 1970) In the context of manual scavenging, this perspec-

tive is particularly relevant. Manual scavenging, the practice of manually removing

human waste from dry toilets and sewers, is a stigmatized occupation that is dispro-

portionately performed by Dalits, a marginalized caste group in India. The associa-

tion of manual scavenging with impurity and pollution is a key factor in its stigmati-

zation.

Dumont’s perspective suggests that the notion of impurity associated with

manual scavenging is not an inherent property of the occupation itself, but rather an

ideological construction that serves to maintain the social hierarchy.  By labelling

manual scavenging as an “impure”occupation, the dominant castes reinforce their

own superiority and justify the subordination of Dalits.

In this context, the ideology of purity and impurity serves as a tool of oppres-

sion, perpetuating the marginalization and exclusion of Dalits from mainstream soci-

ety. By challenging these ideological constructions, it is possible to subvert the domi-

nant discourse and promote a more inclusive and equitable society.

Despite the prevailing assumption that modernization, urbanization, and West-

ernization would erode the linkages between caste and occupation, the persistence

of caste-based occupational hierarchies remains a stark reality (Deshpande, 2013).

The anticipated decline of traditional caste-based occupations has not materialized,

and instead, these occupations continue to be disproportionately performed by

marginalized communities, perpetuating their social and economic subordination.

Traditional caste-based occupations such as leather work, railway track cleaning,

and manual scavenging persist, with devastating consequences for the lower strata

of society (Thorat, 2018). These occupations are often characterized by hazardous

working conditions, lack of social security, and limited economic mobility, thereby

reinforcing the intergenerational transmission of poverty and inequality.

The resilience of caste-based occupational hierarchies can be attributed to

the complex interplay between social, economic, and cultural factors (Jodhka, 2010).

The perpetuation of these hierarchies is facilitated by the persistence of discrimina-
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tory social norms, limited access to education and skills training, and the absence of

effective policies and interventions aimed at promoting social mobility and occupa-

tional diversification (Deshpande, 2013).

Assimilation and Inclusion: A Foucauldian Critique of Caste and Power

Despite their persistent efforts to integrate into mainstream society,

marginalized communities—particularly those marked by caste—remain tethered

to their ascribed identities. In their pursuit of social mobility and dignity, many adopt

dominant cultural codes, upper-caste ideologies, and even the aesthetics of Western

modernity (Bhabha, 1994). Yet, this assimilation is not liberatory; it is fraught with

contradiction and constraint. Michel Foucault’s theory of power offers a critical

lens to understand this dynamic. He argues that power does not merely repress—it

produces subjects through norms, institutions, and discourses. In this context, as-

similation becomes a disciplinary process wherein marginalized individuals are sub-

tly coerced into conforming to dominant norms, not to be included as equals, but to

be regulated and contained.

Amartya Sen’s concepts of ‘unfavorable exclusion’ and ‘unfavorable inclu-

sion’ resonate deeply here. The former refers to the denial of access to opportuni-

ties due to caste-based discrimination, while the latter describes forced or exploita-

tive inclusion—where participation is not based on agency but on necessity or coer-

cion. Foucault would interpret such inclusion as a form of governmentality where

the state and society manage marginalized populations by integrating them into ex-

ploitative roles under the guise of inclusion. The assimilated Dalit subject is thus not

emancipated but reconstituted within a framework that continues to surveil, disci-

pline, and marginalize. Their inclusion is conditional, their visibility is instrumental,

and their identity is shaped not by self-determination but by the imperatives of caste

and capital. In this way, both exclusion and inclusion operate as technologies of

power that reproduce inequality while masking it as progress.

The notion of assimilation into mainstream society for children of manual

scavengers is a distant dream, perpetually shrouded in the shadows of stigma, ex-

clusion, and marginalization. These young individuals are coerced into perpetuating

the cycle of manual scavenging, forced to participate in the hazardous and dehu-

manizing work alongside their parents. This draconian fate is further exacerbated

by the societal ostracism they face, as their peers view them with disdain, perceiv-

ing them as unhygienic and malodorous.

The educational aspirations of these children are ruthlessly truncated, as they

are compelled to drop out of school due to the crushing weight of social exclusion.

The trauma of being shunned by their peers and the indignity of being relegated to

the fringes of society ultimately culminates in a catastrophic disconnection from the

social fabric. This precipitous descent into the abyss of marginalization ultimately

leads to a disheartening dropout from life itself. The pernicious effects of this en-

trenched exclusion are far-reaching, perpetuating a vicious cycle of poverty, stigma,

and social isolation. The children of manual scavengers are condemned to a life of
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drudgery, their potential and aspirations suffocated by the crushing weight of societal

disdain. It is imperative that we, as a society, acknowledge the inherent dignity and

worth of these young individuals and strive to create an inclusive environment that

fosters their social, emotional, and economic empowerment. Women engaged in

this profession face a triple burden of marginalization, stemming from their gender,

caste, and occupation. This intersectional oppression severely hinders their assimi-

lation into mainstream society. Women manual scavengers are disproportionately

affected by patriarchal norms and power structures.  According to the 2011 Census

of India, women constitute approximately 70% of the manual scavenging workforce

(Ministry of Social Justice and Empowerment, 2013)16. This overrepresentation is a

result of limited access to education, economic opportunities, and social mobility.

The nature of manual scavenging work itself perpetuates social exclusion.

Women engaged in this profession are often subjected to ridicule, harassment, and

social ostracism. A survey conducted by the Human Rights Watch (2014)17 revealed

that 70% of manual scavengers reported facing social exclusion and humiliation.

Biopolitics of Intersectional Marginalization: Gendered Caste Bodies and the Poli-

tics of Invisibility

The intersection of gender, caste, and occupation produces a layered and

deeply entrenched form of marginalization, particularly for women manual scaven-

gers. From a Foucauldian perspective, this condition is not merely the result of social

neglect but a manifestation of how power operates through biopolitics, disciplinary

mechanisms, and governmentality. Foucault argued that power is exercised not

only through laws and institutions but through the regulation of bodies, behaviors,

and identities especially those deemed deviant or disposable by dominant norms.

Women manual scavengers are subjected to a form of biopolitical govern-

ance wherein their bodies are managed, exploited, and invisible. Their exclusion

from education, healthcare, and social security is not incidental it is a calculated

outcome of a system that disciplines through omission. The state and society, through

bureaucratic silence and cultural stigma, render these women hyper-visible in their

degradation yet invisible in policy and protection. Their gendered caste identity be-

comes a site of surveillance and control, where their labor is essential to urban

sanitation but their personhood is denied. Moreover, their exclusion from decision-

making and social participation reflects Foucault’s notion of  governmentality—

the subtle ways in which populations are governed by shaping norms, expectations,

and possibilities. These women are not just denied rights; they are denied the very

capacity to imagine alternative futures. Their inclusion in the labor force is exploita-

tive, their exclusion from civic life is strategic, and their marginalization is repro-

duced through every day practices that normalize inequality. In this way, Foucauldian

power helps us understand how intersectional oppression is sustained not by overt

violence, but by the quiet, insidious operations of state and societal control.
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Conclusion

The assimilation of individuals associated with manual scavenging into main-

stream society remains a formidable challenge, deeply entangled in the structural

violence of caste and state neglect. Children, women, and family members of manual

scavengers routinely face systemic exclusion from education, employee, and social

participation, reinforcing cycles of marginalization. The pervasive stigma attached

to this occupation—rooted in caste ideology—renders them “impure” in the social

imagination, leading to their exclusion from community events and civic life. Migra-

tion to urban areas, often framed as a pathway to opportunity, paradoxically intensi-

fies their vulnerability. In Foucauldian terms, the state operates not merely through

laws but through diffuse mechanisms of governance that regulate bodies and iden-

tities. Migrant manual scavengers, lacking social capital and institutional support,

are absorbed into informal economies where they are undocumented, unprotected,

and invisible. This invisibility is not accidental—it is a form of biopolitical manage-

ment, where the state disciplines through omission and silence.

The continued engagement in manual scavenging is not a matter of choice

but of structural compulsion, perpetuated by the absence of viable alternatives and

the intergenerational transmission of caste-based labor. Assimilation is obstructed

by entrenched stigma, discriminatory norms, and limited access to state-sponsored

resources. The intersectionality of caste, occupation, and migration reveals a com-

plex matrix of exclusion that demands robust policy intervention. From a Foucauldian

perspective, the state must be held accountable not only for its overt failures but for

its subtle complicity in reproducing inequality through bureaucratic inertia and selec-

tive visibility. Effective rehabilitation and livelihood programs, alongside stringent

enforcement of anti-discrimination laws, are essential to dismantle the caste-capi-

talist nexus that sustains manual scavenging. Ultimately, addressing this issue re-

quires a multifaceted approach that confronts the deep-seated structures of caste,

reimagines social mobility, and affirms the dignity and rights of all individuals—

beyond the categories  imposed by birth and labour.
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Abstract

This article, “Balochistan’s Role in China’s Belt and Road

Strategy,” looks at Balochistan’s crucial position in China’s Belt and

Road Initiative (BRI) via the China-Pakistan Economic Corridor

(CPEC). Despite its abundant natural riches, Balochistan has tradi-

tionally suffered from neglect, underdevelopment, and a lack of po-

litical representation, resulting in repeated rebellions over the last six

decades. Chinese investments in the CPEC have connected this sparsely

populated province, which borders Iran and Afghanistan, by con-

necting China’s western city of Kashgar to Balochistan’s Gwadar

Port. The study examines the historical backdrop of violence in the

region to better understand how Chinese economic engagement af-

fects Balochistan and may deepen underlying frustrations.

Key words: - CPEC, SEATO, CENTO, BLA, SCS, TRF, POJK, BRI

Introduction

Throughout history, numerous nations have influenced the region of Balochistan,

a territory that has consistently retained its geopolitical and geostrategic prominence

despite prolonged neglect. Positioned at the crossroads of the Middle East, Central

Asia, South Asia, and the Indian Ocean, Balochistan has long served as a strategic

transit zone for foreign historians, statesmen, and military powers. Its geographical

location renders it vital not only to Pakistan’s national interests but also to broader

global calculations—making it a focal point for historical and contemporary super-

powers (Goyalpa, 2024). Balochistan, as the best possible marine passage in the

Indian Ocean of the Eastern, Central, and Western divisions of Asia, has attained a

highly significant position among international powers by creating a competitive en-

vironment for securing and dominating its sea paths, which are now critical for
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enormous global trade and energy shipment. The unique and spectacular physical

landscape of Balochistan continues to gain importance in regional political events.

Vast amounts of natural gas deposits and other precious minerals have attracted the

attention and interest of worldwide investors and developers, making them an ideal

economic target for global powers. Foreign governments’ goals are to gain eco-

nomic dominance and worldwide hegemony by controlling a large percentage of the

world’s energy resources. As a result, time is of the essence in spreading their

control over global energy resources, energy transportation routes, and important

land and sea commerce ties, and Balochistan has emerged as a prime target for

global geopolitical exploitation. It is also a significant part of the CPEC, a multibillion-

dollar Chinese-funded project. China intends to use the CPEC to enhance its influ-

ence in Pakistan and Central and South Asia, countering US and Indian dominance.

The CPEC strategically advantages Beijing while exploiting Balochistan, exacer-

bating inequities, and ignoring local development. Following seven decades of inva-

sion and exploitation of Tibet and East Turkestan, China is also abusing Balochistan

outside its geopolitical limits. Balochistan is a region between Iran, Afghanistan, and

Pakistan populated mostly by the Baloch people. The most ambitious China-Paki-

stan Economic Corridor (CPEC) has caused frustration and instability, particularly

among Balochis. CPEC, which provides several benefits to China, is not viewed as

a means to development. Instead, it is a means of exploiting the inhabitants of this

trinational territory (Goyalpa,2024).

Balochistan movements

The partition of India left behind a profound legacy of territorial disputes,

most notably the enduring conflict in Kashmir, four Indo-Pakistani wars, and the

1971 civil war that culminated in the creation of Bangladesh. Beyond these headline

conflicts, peripheral regions in South Asia have also experienced persistent unrest—

often overlooked by international scholars and media. Balochistan stands among

them. The term Balochistan denotes an ethno-linguistic region spanning present-

day Pakistan, Iran, and Afghanistan, predominantly inhabited by tribal communities.

Before colonial intervention, Balochistan’s sociopolitical structure was character-

ized by fragile tribal alliances. This dynamic was partially reshaped under British

rule, particularly following the Treaty of Gandamak in 1879, which transferred Pashtun

territories from Afghanistan to British India. These areas were subsequently merged

with the Marri-Bugti tribal zones to form British Balochistan, formally annexed in

1884. While the region was administered directly by the British, the Kalat State—

under the Khan of Kalat—retained nominal autonomy, constrained by British politi-

cal oversight (Zeb, 2019).

During colonial rule, both Pashtun and Baloch territories witnessed pro-inde-

pendence agitation. However, following the establishment of Pakistan in 1947, tribal

and municipal leaders abstained from participating in the new federation’s forma-

tion. The Kalat State initially declared independence but capitulated after nine months

under mounting pressure from Pakistan, leading to its incorporation into the nascent state.
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Despite state efforts to suppress dissent, Pashtun and Baloch separatist move-

ments endured, shaping regional power dynamics. Post-1947, Baloch nationalist

organizations shifted their demands from secession to calls for greater autonomy,

enhanced civil and political rights, and equitable resource distribution. The forcible

annexation of Balochistan in 1948 marked the beginning of a protracted insurgency

that continues to challenge Pakistan’s internal cohesion.

During the conflict between the Balochi insurgency and the government, there

were periods of quiet followed by uprisings, including in 1958-59, 1963-1969, 1973-

1977, and 2005-2006, following the death of key leader Akbar Bukti (Casolari,2025).

Insurgents claim a ensure self-determination and equitable revenue sharing from

raw resource exploitation.

Baluchistan’s geopolitical and economic significance, and the US-China new game

Historically, during the British Raj, the British military maintained a significant

presence in Balochistan, whose partition legacy remains embedded within Pakistan.

While scholars often acknowledge Balochistan’s strategic importance, they fre-

quently overlook this crucial historical context. In 1947, Britain transferred control

of Balochistan to Pakistan, granting it the right to utilize the province for future

strategic purposes. Pakistan’s inability to address post-independence challenges in

Balochistan may be more accurately attributed to UK–US Cold War alignments in

Asia than to other external influences.

In the 1950s, Pakistan was linked to the United Kingdom and the United

States through a twin system of treaties made by SEATO. In 1954, the United

States, United Kingdom, France, the Philippines, Thailand, Australia, and New Zea-

land, as well as CENTO, met in Manila. The Middle East Defence Organization

(MEDO) was established to complete two unfinished projects initiated by Great

Britain during World War II. CENTO was an evolution of the Baghdad Pact, signed

in February 1955 by the UK, Turkey, Iran, and Iraq (Casolari,2025)

Since the Enduring Freedom Operation, the US Air Force has conducted air

strikes in Afghanistan and Pakistan from Western Pakistan airfields. Since 2004,

the US has been conducting a secret drone operation in collaboration with Pakistan

to combat cross-border terrorism.

Baloch insurgents were also targeted in various military operations, with sev-

eral reports indicating that a significant number of victims were unarmed civilians.

Estimates suggest that between 3,363 and 4,467 insurgents—comprising both Af-

ghan and Pakistani nationals—were killed. Multiple air strikes were reportedly

launched from Balochistan’s air bases during these campaigns. The exact number

of Balochi deaths since 1947 remains unknown. Notably, between 1999 and 2015,

approximately 20,000 individuals disappeared in Balochistan; however, precise data

on these disappearances is unavailable. Pakistan’s government and army continue

to exploit and oppress the land and its people. Previously, the government usedharsh

measures, including human rights violations, abductions, and disappearances. The

perpetrators of abuses in Pakistan are mostly from the Punjabi ruling elite, descend-
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ants of postcolonial rulers chosen by the British to lead independent Pakistan and

Anglo-American politicians to form alliances in Asia.

Today’s politics and military must secure control of Baluchistan, a strategi-

cally important and resource-rich region, at all costs, like their forefathers did.  Since

2002, there have been complaints over the Chinese-funded project to expand Gwadar

port, which is still ongoing. Chinese involvement in Balochistan began in 1990 China

Metallurgical Group Corporation (MGC) obtained a contract to extract gold and

copper from Saindak mine. Balochis have expressed dissatisfaction with govern-

ment-managed infrastructure projects, which only employ a few Balochis (in Gwadar,

Chinese engineers and laborers are hired), with little benefit to the province. Since

the 2015 inauguration of the China CPEC as part of the BRI in Pakistan, insurgents

have increased attacks against Chinese workers, which intensified in 2018.On No-

vember 23, the Balochistan Liberation Army (BLA) launched a shocking attack on

the People’s Republic Consulate in Karachi. In August 2018, a suicide attempt on a

bus transporting Chinese engineers failed. After a pause between 2019 and 2021,

perhaps due to the COVID-19 epidemic, attacks resumed in 2022 with female bomb-

ers and a foiled plan in 2023. The BLA’s shift from fighting the government to

targeting Chinese interests in Pakistan stems from their image of China as an ac-

complice to the Pakistani government. The rebels claim that China is not only a

“partner in crime” with the government in plundering Balochistan’s natural resources,

but also aids the Pakistani government in violating the rights of Balochis. The CPEC

claims to benefit Pakistan’s economy, while in reality, China seeks access to the

Gulf and Arab oil. Pakistan-China relations have been strained recently due to debt

pressures, problems repaying Chinese infrastructure projects, and security concerns.

In recent years, a new danger to Chinese interests in Balochistan appears to be

increased American participation in the region. The US may assist the Balochi

rebellion and Balochistan’s claims for self-determination or independence due to

concerns over Chinese economic and military influence in the region and encroach-

ment into the Persian Gulf. Certainly, the United States does not intend to sit quietly

while China expands its regional influence.

A crisis of insecurity and underdevelopment.

The CPEC, a flagship project of the Belt and Road Initiative, was started in

2015 after being proposed in 2013 as the primary development vehicle for Balochistan.

The $62-billion regional corridor, which includes road, rail, and port infrastructure as

well as energy projects, was hailed as a game changer in Pakistan. However, a

decade later, economic and human growth in Balochistan has remained unchanged

as a result of separatist bloodshed and turmoil. For example, on August 26, the BLA

terrorists killed 53 civilians in a new wave of attacks throughout ten districts of

Baluchistan (Basit, 2024).

The current wave of violence coincides with the 18th death anniversary of

famous Baloch tribal leader Nawab Akbar Khan Bugti, as well as Chinese Chief of

General Staff General Li Qiaoming’s visit to Pakistan. During the near-simultane-
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ous, several planned strikes, the BLA blocked Balochistan’s key entrance routes,

preventing security forces from reinforcing and extending the duration of its violent
campaign to fuel its media warfare by giving the idea that Pakistani writ was sliding

into the province.

The assaults by Baloch separatists have created a climate of instability and
turmoil in Balochistan, undermining CPEC projects and its growth. At the same

time, Pakistan’s unmet pledges to Chinese enterprises, bureaucratic inefficiencies,

financial crises, and uncertain political atmosphere have all hampered progress. In

June, Liu Jianchao, Minister of the Central Committee of the International Depart-
ment of the Communist Party of China, warned Pakistan that “security threats were

the main hazards to CPEC cooperation” and that “the primary factor shaking the

confidence of Chinese investors was the security situation (Basit, 2024).

Balochistans Reality

In addition to its maritime significance, the CPEC allows China to guarantee

its energy supply and grow its influence in South Asia. It provides Beijing with a

speedier, cheaper path to Middle Eastern markets and energy sources, avoiding
existing routes that are lengthier and more prone to geopolitical problems (Hatim,2025).

As China faces greater security and competition from global powers in areas such

as the South China Sea, access to the Arabian Sea offers a crucial alternative for

protecting its strategic and economic interests.

However, while the CPEC represents a big geopolitical success for China,

the people of Balochistan, whose land and resources are critical to the project, have

been left behind. For example, Gwadar, a CPEC main area, has major infrastructural

shortcomings. Residents continue to struggle to get basic amenities, and the port’s
anticipated economic benefits have failed to materialize. Instead, Gwadar has be-

come more militaristic. The Pakistani government has cordoned off significant por-

tions of the city, thus limiting access for its own citizens. As Dr. Baloch pointed out,

this militarism is not only about controlling the Baloch people, but also about protect-
ing Chinese interests in the region.

Chinese workers got the promised jobs

The corridor was once expected to be a game changer for Pakistan’s economy.
Many people anticipated it would provide thousands of employments, update infra-

structure, and stimulate economic growth. Several years have passed, yet these

pledges remain mostly unmet. Critics claim that Chinese firms and workers receive

the vast bulk of CPEC contracts and jobs. They leave next to nothing for the local
labour. Furthermore, the project has saddled Pakistan with significant debt since

Islamabad must borrow extensively from China to finance it. These Chinese loans

are putting enormous strain on Pakistan’s already shaky economy. Concerns are

increasing about Pakistan’s ability to repay them.

A Tool for Exploitation

Many Pakistanis are also apprehensive about the long-term advantages of

CPEC. They see it as an opportunity for China to increase its influence and exploit
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Pakistan’s riches. Much of the economic advantage goes back to China, while

Pakistan bears the brunt of the environmental, social, and financial repercussions.

As a result, opponents of the CPEC are raising concerns about who would benefit

from the project.China will benefit from the project by gaining access to important

marine routes, energy security, and growing influence in South Asia. Pakistan’s

benefits are more uncertain. While there are some short-term benefits, such as

infrastructure development and foreign investment, they appear to exceed the long-

term drawbacks. These include rising debt and increasing internal instability.

However, the situation in Balochistan is much more dangerous (Akins,2017).

CPEC has resulted in human rights violations and increased militarization of

Balochistan. Entire populations have been uprooted, and Beijing is benefiting from

the region’s resources. As Dr. Baloch stated, CPEC is not a development project.

Rather, it is a weapon for exploitation, meant to benefit foreign forces while aban-

doning the Baloch people. It is legitimate for the international community to hold

China accountable for human rights violations.

Exploiting Pakistan’s Weaknesses: India’s military efforts, notably Sindoor,

are intended to highlight Pakistan’s security inadequacies. Post-Sindoor, Pakistan’s

punitive tactics in Balochistan-such as collective punishment of civilians-have unin-

tentionally intensified local animosity, bolstering separatist narratives.

Terror Strikes Balochistan:

On August 26, 2024, Balochistan was hit by one of the bloodiest terrorist

strikes in years, shocking the province to its core. Dozens of civilians and security

personnel were slain in coordinated attacks that were meticulously planned and

brutally executed. The Baloch Liberation Army (BLA), an outlawed separatist

movement, instantly claimed credit for the strikes, indicating a potentially hazardous

escalation in its ongoing struggle. The violence was not just a local tragedy, but also

a sharp reminder of the larger geopolitical stakes in Balochistan, which is important

to Pakistan’s economic and strategic goals.

Among the most horrific of these attacks was at Musakhel, where over two

dozen passengers were forcibly taken from their vehicles, identified, and killed in

cold blood. Over a dozen automobiles were set on fire, leaving a catastrophe in their

wake. While this attack received a lot of media attention, other occurrences throughout

the province were just as horrible and carried out with frightening cruelty. These

attacks coincided with a high-profile visit by General Li Qiaoming, Commander of

China’s People’s Liberation Army Ground Forces, who was in Pakistan to meet

with the Army Chief—a timing that reveals much about the message underlying the

violence.

Targeting Pakistan’s Lifeline: CPEC and Gwadar

The timing and substance of the assaults point to a larger, more sinister mo-

tive: undermining Pakistan’s strategic cooperation with China and damaging major

infrastructure projects such as the CPEC and Gwadar Port. Both projects are criti-
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cal not just for Pakistan’s national development, but also for Balochistan’s future job

generation, economic growth, and regional connections. However, these projects

have long been targeted by organizations like as the BLA, who perceive them as

emblems of foreign exploitation rather than engines for local growth. The BLA’s

actions might be taken as a message to both Pakistan and China, warning against

future collaboration and threatening to disrupt the CPEC. In a post-attack state-

ment, the BLA leader delivered a strong warning to both nations, emphasizing the

violence’s larger geopolitical ramifications. The group’s goals are similar to those of

anti-Pakistan and anti-China elements, who are determined to impede any progress

in Balochistan (Gul,2025).

Planning to Surround India

China provides Pakistan with funds, weaponry, and infrastructure. It intends

to encircle India by constructing highways and bases around it. CPEC goes across

Pakistan-occupied Jammu Kashmir, which is an integral part of India. That renders

CPEC unlawful from India’s perspective. That’s why, following the Pahalgam ter-

ror attack, Operation Sindoor dealt a setback to China’s plans. In only 23 minutes, it

destroyed nine terror camps, killing more than 100 terrorists, including the master-

minds of the Pahalgam attack. This was India’s way of saying to China, “We won’t

stay quiet if you support our enemies.”

Establishing Military Presence Near India

Gwadar is more than simply a port. It may become a Chinese navy facility.

China already has outposts in Sri Lanka, the Maldives, and Bangladesh, encircling

India like a “String of Pearls.” However, Operation Sindoor exposed Pakistan’s

poor air defence. India utilized Rafale planes and BrahMos missiles, which Pakistan

couldn’t counter. On the other hand, Pakistan’s deputy prime minister and foreign

minister, Ishaq Dar, would not have arrived in Beijing unexpectedly. After all, China

is Pakistan’s largest creditor, excluding its investments in the CPEC. According to

the World Bank, Pakistan owes China $22 billion, or 22% of its overall debt. It is

surviving because the Chinese government keeps delaying the payments

(Kakar,2025). Pakistan will crumble the day it comes to an end. As a result, it is a

vassal state of China, bound by Beijing’s dictates. Pakistan can purchase military

equipment from the West; instead, it relies on Chinese and Turkish items, the major-

ity of which are available at steep prices, making it a testing ground. For China,

Pakistan serves as a proxy to divert India’s attention away from its northern front.

In recent years, China has projected its military equipment, including aircraft, air

defence systems, and artillery, as among the greatest in the world, although they are

poor replicas of Russian weapons. A copy, no matter how near, can never be as

good as the original. This was proven lately.

China was irritated with Pakistan for two reasons, which prompted it to sum-

mon Dar. One was the complete failure of its renowned military goods, which it was

seeking to market to African and Asian countries. It was already under fire for its

low-quality fighter aircraft from Nigeria and Myanmar, which were grounded ow-
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ing to widespread mechanical failures. Furthermore, it projected these capabilities

as a deterrence to any potential US assault in retribution for its attempt to retake

Taiwan (Kakar,2025).

The second aspect was Asim Munir addressing US Secretary of State Marc

Rubio to urge a truce with India rather than China, and then having their DGMO

approach his Indian counterpart. This demonstrated that Rawalpindi feels Washing-

ton is more trustworthy than Beijing, or that it blames defective Chinese technology

for the fall of its defences. Similarly, China intended to demonstrate that the Brahmos

missiles, which are now being purchased by states in conflict with China in the

South China Sea, including the Philippines and Vietnam, were simply interceptable

and nothing exceptional. Initially, the China-Pakistan narrative about the downing of

Indian aircraft, including the Rafale, was effective; but, with no evidence surfacing

and no crash site discovered, the story began to collapse. Pakistan’s initial success

in the narrative war might be ascribed to its aggressive social media campaign and

India’s lack of response. Air Marshal AK Bharati, the air force spokeswoman,

kindly stated that there had been losses in the combat, but all pilots are safe. This

was misunderstood as Indian approval of Pakistan’s absurd allegations.

Next came the Indian counter. It dismantled China’s renowned air defence

systems by providing evidence of the destruction of Pakistan’s vital assets, which

were protected by Chinese air defense systems, as well as the demolition of Chi-

nese-made radar and missile installations. China’s air defence system was unable to

kill a single Indian Brahmos missile, adding fuel to the fire. While Bharati did not

specify the number of Pakistani planes downed, he hinted at it. Beijing’s resentment

of Rawalpindi escalated. What was more painful for China was that India used its

goods, such as the Akashteer air defence system, anti-drone systems, and Brahmos

missiles, with tremendous success. The Akashteer also combined many systems,

including the Russian S-400, refurbished L-70, and Zu 23 cannons. China used Pa-

kistan as a proxy to demonstrate to the rest of the world that its defense industry had

matured. (Kakar,2025) It is also plausible that China paid Pakistan’s army leader-

ship to undertake the Pahalgam strike, knowing that India would be forced to reply

and face a bloodied nose, benefiting both Pakistan and China. Furthermore, it would

influence the Quad and put the US-India relationship to the test. However, all of its

schemes flopped. While demand for Chinese items will decrease, demand for In-

dian air defence systems and Brahmos missiles is increasing. Rafale shares, which

had fallen owing to Pakistan and China’s false narratives, have recovered to their

peak levels. Chinese defence stocks, on the other hand, fell to new lows. Once

again, as China is forced to suck its wounds, it will, as always, blame Pakistan.

Operation Sindoor, India’s Moment of power

On April 22, 2025, terrorists from the Resistance Front (TRF) killed visitors in

Kashmir. They separated ladies and slaughtered 26 males, most of whom were

Hindus. India responded by launching Operation Sindoor on May 7. Rafale planes,

SCALP missiles, and Brahmos were utilized to attack terrorist bases in Jammu and
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Kashmir (PoK) and Punjab. Over 100 terrorists were killed, including Jaish com-

manders. India avoided killing civilians and did not target Pakistan’s troops, demon-

strating accuracy and restraint. Pakistan attempted to respond with drones, but

India’s S-400 systems shot them down. On May 10, a truce was declared, but India

had made its message clear.

China’s Apprehensive Reaction

China expressed “concerned” and requested peace. But, behind closed doors,

it begged both sides to stop—because the $62 billion CPEC was jeopardized. In-

dia’s NSA, Ajit Doval, emphasized to China’s Wang Yi that India targeted terrorists

rather than Pakistan’s army. China didn’t complain much since it knew CPEC would

pass through a combat zone. According to reports, China utilized satellites to moni-

tor the situation—not for peace, but to preserve its investments (Lingania,2025).

Present status of Baluchistan after Operation Sindoor

Following a terror incident in Pahalgam that killed 26 people, India started

Operation Sindoor on May 7, 2025 to target militant infrastructure in Pakistan and

the Kashmir region (ICCT,2025). In the days that followed, India resisted Pakistani

military operations and retaliated against vital airbases. Hostilities ceased after Pa-

kistan’s Director General of Military Operations (DGNO) contacted the Indian side.

Following Operation Sindoor, there has been a reported increase in violence in

Balochistan.

This conflict is most visible in CPEC, China’s flagship Belt and Road Initia-

tive (BRI). CPEC passes through not just Pakistan-occupied PoJK, which India

strongly opposes, but also the sensitive provinces of Balochistan, Khyber

Pakhtunkhwa, and Punjab (where India’s Operation Sindoor targeted four terrorist

camps) (Pankaj,2025). Baloch insurgents have periodically launched military at-

tacks on Chinese people and facilities in Balochistan and Khyber Pakhtunkhwa.

With Operation Sindoor demonstrating India’s willingness to elevate the price of

proxy-based terror, any future conflagration in these zones would directly harm

Chinese interests and would be strategically counterproductive.

In this context, China should reconsider the value of its “iron-clad” coopera-

tion (Pankaj,2025). It is no longer enough to see Pakistan as a balancer to India or a

steadfast Belt and Road customer. The connection requires conditionality. It must

exert measured pressure on Islamabad to rein down its terror networks, recognizing

that the option is not between allegiance and denunciation, but between strategic

patronage and regional chaos. Unchecked proxies jeopardize not just India’s secu-

rity, but also the infrastructure, influence, and legitimacy China seeks to maintain

throughout the region.

Conclusion

In conclusion, while Operation Sindoor was a small military intervention by

India, it appears to have worsened pre-existing internal tensions and instability in

Balochistan, resulting in a complicated and difficult security and humanitarian situa-
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tion in the province.The unfulfilled promises of the CPEC, as well as Operation

Sindoor, have exacerbated the unrest in Balochistan. While separatists see CPEC

as “economic colonization,” India’s military operations have aggravated Pakistan’s

security problem, resulting in harsher crackdowns that further alienate Baloch civil-

ians. The outcome is a self-sustaining cycle: Pakistan’s heavy-handed tactics justify

separatist claims, while India’s operations exploit Pakistan’s instability, making

Balochistan’s economic prospects increasingly poor.

r
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Abstract

Marriage, as a socially and legally sanctioned institution, plays a

crucial role in sustaining familial and societal structures in India. Tradition-

ally governed by norms of endogamy and caste-based hierarchy, Indian soci-

ety has long resisted inter-caste unions, which challenge the deep-rooted ide-

ologies of caste purity and social stratification.Despite constitutional guar-

antees of equality and freedom, caste continues to shape social behaviour

and marriage norms. Drawing on the concepts of Dr. B.R. Ambedkar, who

saw inter-caste marriage as a means of dismantling caste systems, this study

investigates the transformational potential and lived realities of inter-caste

marriages in modern India. By utilizing secondary sources including Dalit

literature, government data, and national surveys, the study highlights the

tensions between tradition and modernity, law and social practice, and re-

sistance and conformity in the lived experiences of inter-caste couples. After

reviewing the literatures, it is found that it is almost impossible to think of a

marriage outside the caste due to the rigidity of the caste system. If such

marriages happen, these marriages do not get social/family acceptance of

existing set of norms and values like traditional marriage and face the nega-

tivity of society.  The continued stigma towards such marriages labels them

as social deviance and therefore disapproved by families and society. Young

inter-caste couples endure discrimination, isolation, violence, and honour

killings. However, due to higher education, social media, and changing pat-

tern of cinema, inter-caste weddings are happening, but not as frequently as

they should in the 21st century.

Keywords: Inter-caste Marriage, Caste System, Caste Hierarchy, Social In-

ternalization, Social Change, etc.
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Introduction

Marriage is an Institution admitting men and women into Family Life1. The

institution of family is socially and biologically a major social frame work of produc-

tion and reproduction of persons by sharing the material substance, in which mar-

riage, as a socially and legally legitimized form of union, plays an important role. This

social and legal legitimization becomes more significant when it comes to securing

and protecting rigid social institutions and stratification of the society, particularly in

India. The conventional social norms, ideas, and ideologies in Indian society, func-

tioning on the level of the house hold2,  create a framework to govern the social and

gender relationships among the people, which also sustains the social system of

caste and other ideologies associated with it. That emerged due to endogamy in

society and converted the Indian society into a civilization of “Homo Hierarchicus”3,

which also led to the denial of social mobility and retards social solidarity.

The structure of Marriage has changed throughout a long period of time,

assuming many different forms and functions. Marriage is always significant in all

communities, yet there are variations in the patterns of marriage. Hindu tradition

views marriage as playing a vital role in socio-religious life towards the family and

community, in addition to fulfilling personal desires and achieving family objectives.

For centuries, Indian society has been divided based on religion and caste. In ac-

cordance with Indian societal norms, unions between individuals belonging to the

same caste and community are respected. Marrying persons from different classes

and religions is often perceived as a difficult and taboo concept.Despite the pres-

ence of constitutional guarantees of equality and legal frameworks such as Special

Marriage Act of 1954 and Article 21(right to life and liberty), inter-caste marriage

isstill not widely accepted. Families, local panchayats, caste associations, and politi-

cal interest groups frequently serve as guardians of the caste order, imposing con-

formity through emotional pressure, economic disinheritance, public shame, or, in

extreme situations, honor-based violence. This study revolves around the two objec-

tives First is to examine the impact of inter-caste marriages on the existing social

structure and its reaction to social internalization. Secondly to analysing how socio-

political machinery and violence functioned as the preserver of “caste hierarchy”.

The emancipation of India from the colonial regime did not only mark the

advent of a new political setup based on the notions of liberty, rights, political partici-

pation, etc. but also mark a process of establishing emancipation of lower caste and

women from the bondage of the caste in order to convert Indian democracy as a

social democracy, which has been largely based on the Ideas and philosophy of Dr.

B.R. Ambedkar who famously pointed out that inter-caste marriage works as the

real remedy of breaking the caste clutches and an antidote to endogamy4.

In this context, inter-caste marriage emerges as a significant site of social

change as well as resistance. It represents not just a personal choice between indi-

viduals but also a socio-political act that challenges the deeply entrenched norms of

endogamy. While the Indian Constitution and various legal frameworks promote
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equality and non-discrimination, the ground realities often reflect contradictions be-

tween law and lived experience. Inter-caste couples frequently face emotional, so-

cial, economic, and even physical challenges in navigating their relationships amidst

a society that often resists such unions. This research done by using the secondary

sources. The secondary sources for the information collected from the various sources

include Dalit literatures, government official’s sites, newspapers, magazines, etc.

This study seeks to explore the formation of new identities that arise from inter-

caste marriages and the impact these unions have on the existing social structure. It

delves into how social internalisation and community responses reveal the persistent

strength of caste ideologies. Furthermore, the research investigates the role of the

socio-political machinery, including instances of violence and coercion, that serve to

preserve caste hierarchies in the guise of tradition or honor. At the same time, the

study examines how modernity manifested through education, legal rights, urbanisa-

tion, and mediahas begun to reshape institutions like family and marriage. It high-

lights how modern values intersect with traditional expectations, creating spaces of

both conflict and transformation. Finally, it addresses the problems faced by inter-

caste married couples, including societal rejection, familial alienation, and institu-

tional apathy, in their efforts to sustain a dignified and equal partnership. By engag-

ing with these themes, the research contributes to a deeper understanding of how

inter-caste marriages serve as both a mirror and a critique of contemporary Indian

society challenging caste as a system, while also illuminating the evolving dynamics

of identity, resistance, and modern belonging. The individual of such marriage duels

between their community and the culture of their spouse. This dueling often led to

the counter-reaction from the society in order to re-establish and re-assure its caste and

the social–hierarchical boundaries in the form of social as well as political violence.

But in recent years, due to quality education, land property, substantial num-

bers of Dalit and backward people are also going through inter-caste marriage. This

development, particularly through inter-caste marriage, provided them a new space,

as a unified community, to ascertain new social spheres and positions. Inter-caste

marriage does more than just bring two people together; it changes how people see

themselves and questions social norms that have been around for a long time. Part-

ners frequently negotiate dual cultural worlds, resulting in new hybrid identities and

household cultures. This cultural negotiation has the potential to destabilise caste

system. After independence, India envisioned not just political democracy but also

social democracy, in which dignity and equality prevailed in daily life. Ambedkar

asserted that without inter-caste marriage, democracy is incomplete since caste

discrimination is most forcefully replicated through family structure. Inter-caste

marriage is thus more than just a private choice; it is a communal social act that tests

the strength of democratic norms. Each such union serves as a silent resistance

against inherited hierarchies. Despite their small number, they widely significant

symbolic influence.
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Conceptualisation

Marriage: Marriage is defined as “a social and legal contract between two indi-

viduals that unites their lives legally, economically, and emotionally that gives legiti-

macy to sexual relations within the marriage.

Inter Caste Marriage: As per the definition of Department of the Social Justice

and Empowerment, Govt. of India (2012), an inter-caste marriage is the marriage

between scheduled caste, scheduled tribe, Vimukta Jaties, Nomadic tribes and

Savarna Hindu, Jain, Buddhist, Lingayat, Shikh.

Stigma: Stigma, as defined by Goffman (1963), is an attribute that significantly

discredits an individual, transforming them from a whole and typical person into a

diminished and devalued one.

Endogamy: It denotes the practice of marrying inside a particular social group,

caste, clan, or religion to maintain group borders Endogamy is the biological and

social mechanism that perpetuates caste inequality. Ambedkar characterises en-

dogamy as the “essence of caste,” indicating that the persistence of caste is contin-

gent upon regulated marriages (M.N. Srinivas 1962)

Caste Hierarchy: Louis Dumont (1970), in book Homo Hierarchicus characterises

caste as a hierarchical structure founded on concepts of purity and defilement,

wherein each caste group is ranked rather than merely distinguished. The hierarchy

is perpetuated through controlled marital customs, ceremonial regulations, and societal

penalties. Inter-caste marriage undermines this hierarchy.

SocialStratification Melvin Tumin defines social stratification as “systematic in-

equalities among groups in society regarding their access to material and symbolic

rewards.” Caste represents a tight stratification system that constrains mobility.

Marriage serves as a means to maintain social hierarchy.

Theoretical lenses

Pierre Bourdieu’s Social Reproduction Theory explains how cultural norms,

upbringing, and symbolic power contribute to the persistence of inequality.  “Repro-

ductive strategy” is the term used to describe the practice of marriage in India, in

which families arrange marriage ties in order to maintain caste and class capital.

Marriage between people of different castes disrupts this process by destroying

symbolic borders and posing a challenge to the inherited logic of maintaining status

continuity. Pierre Bourdieu stated in his books “Reproduction in Education, Society

and Culture” (1977) that social hierarchies are maintained from one generation to

the next through the transmission of cultural capital, habitus, and symbolic power.

The institution of marriage functions as a “reproductive strategy,” particularly in

countries with a hierarchical social structure like India.  The pursuit of marriage

pairings that preserve caste rank, property, honour, and social connections is some-

thing many families aim to do.  Endogamy constitutes a practice that ensures the

preservation of cultural capital within the confines of predetermined social groups.
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 Inter-caste marriage undermines this logic by changing the allocation of cul-

tural and symbolic capital, threatening the stability of caste privilege. Therefore,

when people choose spouses who are not members of their caste, they are chal-

lenging the deeply formed habit that serves to legitimise caste distinctions.  The

opposition to such relationships is not primarily based on feelings; rather, it is a

protective reaction to what is perceived to be a weakening of symbolic authority and

social stratification. In his books “The Social System” (1951) and “Family,

Socialisation and Interaction Process” (1955), Talcott Parsons conceived of the

family as a fundamental institution that is accountable for the upkeep of social order.

Within the context of India, this duty is carried out by the family through the estab-

lishment of regulated marital partnerships, particularly endogamy, which guarantees

the continuity of group identity and cultural uniformity.  Endogamy, from a Parsonian

point of view, is a social structure that is stabilised by matching marriage with the

expectations that are based on caste.  Marriage between people of different castes

causes “structural strain,” which in turn disrupts the established order. Various strat-

egies are utilised by society in response to this disturbance. These techniques in-

clude social ostracism, social pressure to comply, reaffirmation of caste rules, and

emotional and occasionally violent surveillance based on the concept of “honour.”

Merton’s Social Deviance (Strain) Theory links inter-caste marriages to the

conflict between modern cultural values of individual freedom, love, and equal choice

and the traditional caste-based methods that govern marriage in India. While society

increasingly emphasises personal liberty, caste norms continue to limit acceptable

pathways for choosing partners, causing stress for young people. Therefore, many

individuals adopt “innovation,” Merton’s most pertinent mode of adaptation, by achiev-

ing the culturally sanctioned objective of love through non-traditional and socially

disapproved means such as inter-caste marriage. Families and societies that value

ritualism and obedience frequently designate such partnerships as deviant, resulting

in punishments such as social exclusion, emotional pressure, withdrawal of support,

and, in some cases, violence or honour-based retaliation. Thus, inter-caste marriage

becomes a type of adaptive deviance, not because it is evil, but because it chal-

lenges established caste norms and uneven access to legitimate marital choices,

demonstrating how institutional restrictions impact personal decisions.

Persistence of Caste Endogamy in the Era of Legal Reform

In an effort to ascertain the contemporary attitude towards inter-caste mar-

riages K.M. Kapadia (1954) in his book “Marriage and family in India”5 describes

Hindu marriage as a socially approved union of a man and a woman aiming at

dharma, procreation, sexual pleasure, and observance of certain social

obligations.Inter-caste marriages remain socially problematic in India, despite the

availability of legal procedures to support them. Although the Hindu Marriage Act

of 1955 does not prohibit inter-caste marriages, and the Special Marriage Act of

1954 establishes a secular framework for marriage between people from different

religious or social backgrounds, social acceptance remains low. Empirical evidence
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demonstrates this disparity: inter-religious weddings account for just about 11% of

all marriages in India, but inter-caste marriages account for about 5.58% (Goli 2013).

This demonstrates a significant gap between legal reforms and current cultural norms.

Dalit politician Ram Vilas Paswan, who was married to a Brahmin, had once re-

marked that inter-caste marriage is the biggest weapon to end societal division and

promote “social equity”. The couples in Inter-caste marriages undergo hard times

when their immediate families disown them6. Children born out of such marriages

also face the difficulty of recognition in society.  Marriages in India are widely seen

to represent not just the union of two individuals, but also the alliance of two fami-

lies. This is a fundamental belief in the country.

Banerjee et al. (2013) found evidence that a household head would prefer to

marry his daughter to someone from his caste with no education than to someone

with a Master’s Degree from a different caste7. The caste system has established

its roots in society so strongly that even the advice of the most cherished leaders like

Mahatma Gandhi and Dr. Ambedkar has fallen on deaf ears. B.R. Ambedkar, in his

book “Annihilation of Caste”, gave importance to intermarriages for the betterment

of society and for him Marriage is like a binding force for hierarchical and stratified

society. The caste system sings in the blood of the people and hence those who

enter into inter-caste marriage require a lot of courage to live together forever8.

Ghurye (1961) has also found in his study that many educated young men and

women are prepared to break the bonds of caste if mutual love or attraction de-

mands it. Kannan did two different research studies on inter-caste marriages prior

to 1970. He made a study of 200 inter-caste and 50 inter-community marriages in

Maharashtra9.  During the 1900s-1930s, inter-caste marriages were very rare due

to an agricultural-based society and lack of educational awareness. Society fol-

lowed a strict caste system therefore it was very difficult for a man or a woman to

go outside the caste for marriage. But after the 1930s, with the increase in women’s

education, there were many instances of inter-caste marriages. Highly educated

Indians who pretend to be broad-minded and deeply influenced by western society

are found to stick to their own caste when it comes to the selection of a marriage

partner. He used matrimonial advertisements and he found that these advertise-

ments invariably state the caste and even sub-caste of the advertiser implying that

the choice of a marriage partner is restricted to the advertiser’s caste or subcaste.

Many young people who have migrated to Western countries and usually visit India

to select their marriage partners, often within their own caste or sub-caste, have

arranged marriages.

When we look at the institution of marriage in India, endogamy is considered

the cornerstone of the caste system which ensured both the purity of caste and

social stratification based on the caste system10. In mega cities, there is no caste

restriction in social interactions and caste practices have to be restricted to the

realm of the home, still, caste endogamy has been sustained. Caste is the gravita-

tional force of the Hindu social world and it is continuing due to caste endogamy
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which prescribed the ban on intermarriages11. In general, the quick shifts in socio-

economic and cultural values, along with the influence of western education and

economic dissemination, are the primary factors that are accountable for the changes

that have occurred in marriage practices. There is a significant correlation between

mixed marriages and significant shifts in the demographic makeup and results across

time. Due to the fact that marriages in India, which are endowed with religious,

social, and economic significance, reflect the aspirations of a society, the socio-

cultural assimilation of communities through mixed marriage can lead to a better

integration of society.

Role of Education, Urbanisation and Migration

In his work Srinivas (1962) endeavors to explain the thoughts of two social

methods, specifically ‘Sanskritisation’ and ‘Westernization’. Sanskritisation is ‘the

bit of social movability. This is said to occur inside the arrangement of stations;

however, westernization happens outside the structure of the position. Higher edu-

cation among lower castes, legal rights given to Harijans, and greater Sanskritisation

should gradually remove the caste system. Another study by Anjali Kashyap shows

that an increase in education level as well as modernization, peer-group enthusiasm,

parental support, unavailability of match within caste, desire of getting into upper

caste group are some reasons for inter-caste alliances12. In another article, “Dy-

namics of inter-religious and inter-caste marriages in India”Kumudin Das, K.C.

Das, T.K. Roy and P.K. Tripathi studied the role of caste and religion in an Indian

scenario. According to this article, individualism and co-education are the main rea-

sons behind the increase in inter-caste marriages among youngsters of higher and

lower caste group people but for middle caste respondents, it’s the economic inde-

pendence that matters first before thinking about the inter-caste marriages. Co-

education can be a good tool for all positive social changes. It helps in removing

caste barriers and promoting inter-caste marriages more frequently in the near fu-

ture. Patterns of migration also play an important role. According to Singh (2018),

internal migrants living in metropolitan areas display higher acceptance of inter-

caste marriage due to anonymity, diverse social interactions, and reduced surveil-

lance from extended kin networks. However, these shifts are uneven and often

fragile, as social disapproval or family threat can still produce emotional or financial

consequences for couples. Studies on inter-caste marriage in India consistently show

that although legal provisions allow individuals to marry outside caste boundaries,

the practice remains rare due to persistent social norms, kinship structures, and

community pressures. Krishnaswamy and Kamath (1995), highlighted that attitudes

vary significantly by socialisation environment, family background, and perceived

consequences of violating caste expectations. They further said changes in mar-

riage patterns are not driven solely by legal or economic shifts but also by evolving

perceptions of identity, autonomy, and social belonging. Furthermore, research ex-

amining education and inter-caste union formation shows mixed effects. While higher

education does expand social networks, Dommaraju (2016) finds that educational

mobility alone does not necessarily translate into marital exogamy, as marriage de-
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cisions are still embedded in familial approval systems. In contrast, Fuller and

Narasimhan (2014) note that among certain professional and metropolitan groups,

particularly women employed in the formal sector, inter-caste marriage is more

likely, suggesting that economic independence can moderate kinship control.

Policy Push and Social Pullback

In support of inter-caste alliances, the Govt. of India introduced schemes like

Dr. Ambedkar Scheme for Social Integration through Inter-caste Marriages intro-

duced in 2013 under the aegis of Dr. Ambedkar Foundation (DAF), Ministry of

Social Justice and Empowerment. The objective of the nationwide scheme is to

extend financial support to inter-caste married couples to help them integrate into

the mainstream of life. Though only 10 percent of couples benefitted from these

schemes13. Dr. Shantibhai Patel in his article “The curse of Caste” mentioned that

inter-caste marriages are happening but its low numbers and legislation are unable

to change the public opinion and basic notion of Hindu society. The low number of

inter-caste marriages isn’t just a statistic. It is the result of fears passed down like

heirlooms: fear of social rejection, of losing community support, of honor diluted by

difference. If minor misunderstanding happens between persons married with dif-

ferent castes like an endogamous couple, people have the view that inter-caste

married couples don’t have compatibility. It reflects a society where social mobility

is rising, but emotional freedom still negotiates with ancestral boundaries.

According to S.K. Thorat, caste has not completely vanished but its continu-

ity and explanation is still a serious issue. Some catch the tail of the elephant and

others, the legs. Endogamy is an important source of exclusion. The traditional

rigidities and restrictions have come down to some extent but elements of the caste

system still exist to different degrees in economic, social, cultural, personal, and

religious spheres14. In a country where love stories are celebrated in cinema but

scrutinised in real life, inter-caste marriages remain whispers in the margins of tra-

dition. Despite constitutional promises of equality and decades of social reform, the

caste system continues to write the rules of matrimony in invisible ink, subtle yet

powerful. Families often build walls around caste identities, calling them culture,

honour, or social order. Young hearts may beat freely in college classrooms or

crowded city streets, but when it comes to marriage, love is still expected to seek

permission not just from parents but from centuries-old customs. More recent quan-

titative research reinforces the persistence of caste endogamy. Using nationwide

survey data, Allendorf (2013) argues that even when individuals report “love mar-

riage” or partnership based on personal choice, the majority of such unions still

occur within the same caste category. This suggests that modernization or urbaniza-

tion alone does not automatically dismantle caste boundaries in mate selection. The

Pew Research Centre (2021) reports that a majority of Indians across caste and

religious groups consider it “very important” that their children marry within their

caste. This normative belief functions as a moral threshold that discourages young

people from entering inter-caste marriages, even when they support the idea of



caste equality in the abstract. People may not think that caste abuse is common in

India as a whole, but caste is still a very important part of Indian society. A compa-

rably significant majority of Indians in general believe that the majority or all of their

close friends correspond to the same caste as them.  In India, people usually don’t

like it when people from different castes or religions get married.

Conclusion:

Even in the 21st century Inter-caste marriages are taboo to most of the peo-

ple and figure out the social impact of inter-caste marriages which include the prob-

lems, challenges and the difficulties faced by the marriages going through among

the persons of different castes. Mostly the parents of the boy or girl do not approve

of such inter-caste marriages then they cut off social relations with them15. Taken

together, the literature indicates a complex interplay between education, urban ex-

posure, family power structures, religious and caste identity, and economic inde-

pendence. While legal frameworks such as the Special Marriage Act offer formal

avenues for inter-caste marriage, the social legitimacy of these unions continues to

be negotiated within broader networks of caste inheritance and kinship authority.One

way to eradicate the caste system is inter-caste marriages. Inter-caste marriages

should be promoted as it will discourage casteism and will enhance individuality.

These marriages should be promoted as it will bring equality among different castes

and will create better understanding. The increasing education facilities and af-

firmative actions have been contributing to the growth of inter-caste married cou-

ples but a majority of people in India are against such marriage in spite of change in

socio-political and economic conditions in the country. As a result, marriages be-

tween people of different castes create a space in which social balance is chal-

lenged and renegotiated.

While existing literature provides valuable insights into the nature of caste,

the historical significance of endogamy, and the socio-cultural resistance to inter-

caste marriages, most studies have remained limited. Although literature highlights

the societal opposition and familial rejection faced by inter-caste couples, there is a

lack of focused studies on how communities, state institutions, and local governance

bodies actively or passively reinforce caste norms through mechanisms of surveil-

lance, violence, or social exclusion. Many studies mention modernity, education,

urbanization, and legal reforms as catalysts for inter-caste marriages. However,

few examine how these modern influences intersect with deeply rooted caste val-

ues within family structures, and how couples negotiate their roles and relationships

in such a paradoxical space.

Yet, every inter-caste marriage is a quiet rebellion a footstep across the lines,

a seed of change. Though their numbers may be small, their impact echoes louder

than tradition expect. They carry within them the possibility of a future where love

does not check caste before choosing a companion.
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Abstract

The gender position of women in Jammu and Kashmir has been on

the lower side in comparison with the whole of India besides the state of the

group’s long-standing political trauma has made the problems of women

much worse. J&K has been affected by armed conflicts and terrorists’ activi-

ties. This type of conflict has had a profound impact on people’s livelihood,

their surroundings, rights, and obligations, health, and education, along with

work, etc. Women are the ones who have short and long-term effects, so they

are on the list of the most vulnerable groups during the conflict not only for

reasons of violence. However, women’s cases are more extreme than those of

other people. Here, the paper primarily focuses on the role of women in

participation and challenges in Jammu and Kashmir after the removal of

article 370. Besides, it also analyses the condition of positive peace and

development of the marginalized women in the Halqa.

Keywords: PRI, women participation, Reservation, Positive peace, Develop-

ment, Conflict, Article 370.

Introduction

Women participation around the world at every social, economic and political

all structural level find themselves under represented in parliament and their deci-

sion making participation are far away. “Study shows women hold barely 16 per-

cent of parliamentary seats around the world. In our country women constituting

half of the population have been an integral part of our social structure principally

due to their contribution to the socioeconomic spheres of life.” The Indian society’s

structure is based on a patriarchal system that has treated Indian women discrimi-

nately because of the basis of gender bias. The dominant patriarchal structure has

denied women equal-opportunities in socio-economic and political sphere, such pa-

129

iwoZnsok& lkekftd foKku 'kks/k if=dk
o"kZ 31] vad] 124 tuojh&ekpZ 2026 i`- 129&136

UGC Care Listed Journal

ISSN  0974 -1100

The Women's role in Panchayati raj Institution of

Jammu & Kashmir after demolition article-370

Ankit
Research Scholar, Department of Gandhian Thought and Peace Studies,

School of Social Science, Central University of Gujarat, Kundhela,
Email Id: ankit.bu10@gmail.com

Dr. Janak Singh Meena
Professor, Department of Gandhian Thought and Peace Studies,

School of Social Science, Central University of Gujarat, Kundhela,
Email Id: janak.meena@cug.ac.in



triarchal bias Women in India cannot be treated as a homogeneous unit.  There are

differences amongst women in terms of class, caste, status, space (rural-urban

divide) etc. Numerous studies have shown that Indian merginalised rural women’s

socio-economic and political empowerment is far lower than that of their urban

counterparts. Rural Indian women have still been treated as  “Object” of develop-

ment rather than the “Subject” of development (Sarkar, Kumar 2004).

“Women in India, like in many other nations, are drastically under-represented

in political institutions. Women as an integral part, account for 662.3 million and

represent 48.65 percent of the country’s total population as per the 2021 census.”

(Source: Census Report of 2021).  The electoral participation of women in India is a

topic of much debate and has various opinions. As per Agrawal’s, some thinkers

argue that the electoral process in India is dominated by masculine and patriarchy

which are hindrances for women participation. The absence of a political voice and

the dismal representation of women at all levels are the results of gender-based

exclusion that led to women being marginalized . (Agarwal 2006).

Panchayati Raj in J&K

The institutionalization of grassroots democracy through Panchayati Raj In-

stitutions (PRIs) is a cornerstone of participatory governance in India. However, in

the erstwhile state of Jammu and Kashmir, the process of establishing an effective

and autonomous local governance framework has been fraught with structural, po-

litical, and conflict-driven impediments. Unlike other states where the 73rd Consti-

tutional Amendment Act of 1992 laid the foundation for a three-tier decentralized

system, Jammu and Kashmir retained a separate legal framework under the Jammu

and Kashmir Panchayati Raj Act, which lacked critical provisions ensuring demo-

cratic empowerment (Mathew, 2013). The absence of direct elections at the inter-

mediate and district levels, excessive bureaucratic interference, and an inadequate

devolution of financial and administrative powers severely restricted the autonomy of

PRIs, rendering them ineffective in fostering grassroots development (Chowdhary, 2001).

A major dimension of the research is the examination of the impact of the

protracted conflict on grassroots democracy in Kashmir. Over the decades, insur-

gency, political instability, and targeted violence against elected Panchayat repre-

sentatives have undermined the very foundation of local governance. Many elected

members resigned en masse due to threats, assassinations, and the prevailing inse-

curity, leaving the Panchayati Raj framework structurally weak and functionally

redundant. The deep-seated public distrust toward these institutions perceived as

mere extensions of the state rather than vehicles of empowerment, further contrib-

uted to their limited effectiveness.

Women participation and challenges

The absence of women in political decision-making is a major reason why

they do not enjoy the rights and duties that are inherently theirs. Women’s opinions

about politics are not heard at any level, from the grassroots to the national indirect,
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be it a budget discussion or Panchayat Samiti. They often go unheard or are ig-

nored. The exclusion of women from political structures and processes over the

years is a consequence of numerous structural, functional, and personal factors that
change in different social contexts of various countries. Nevertheless, besides these
particularities of national and local contexts, a general problem of women’s political

participation exists that is connected to the broader context of national and interna-
tional politics, liberal democracy, and development. The factors that hinder or help
women to be politically active depend on socio-economic development level, geog-

raphy, culture, and political system type. Women are not a homogeneous group;
there are significant differences between them, such as class, race, ethnicity, cul-
tural background, and education. The non-inclusion of women in decision-making

bodies restricts the possibilities for deepening democratic principles in a society,
thus impeding economic development and the attainment of gender equality. In a
state like Jammu and Kashmir where a large number of women are unemployed

and another considerable portion is made up of widows and half widows, the signifi-
cance of women’s economic independence for their total dignity and even survival
is demonstrated by the fact that there is a connection between women’s survival

and their entry into the (Thaker & Rana, 2018).

Gender Issue

The Jammu and Kashmir Panchayati Raj Act originally didn’t have any pro-
visions for gender-based reservations and only provided for a system of nomina-

tions. It was only in 2004 that a 33 percent reservation for women was introduced
through an amendment. Therefore, in the 2001 Panchayat elections, no women
could have benefited from the reserved seats as there were none, and hence, fe-

male participation was very low. The reservation of seats was introduced at the
Panch level in 2011, which was a significant moment for women’s inclusion in local
governance. This made it possible for a record number of women to join the

Panchayati Raj system, thereby bringing a new dimension to grassroots govern-
ance. The 2014 elections saw the reservation being moved to the Sarpanch level,
thus giving women’s political representation a stronger basis. On the ground, gen-

der-reserved seats were welcomed by both male and female respondents. A good
number of women, after winning elections in 2011, reported a psychological upliftment,
thus giving a living example to the significant and empowering role of women’s

political .

Poor Awareness About Panchayati Raj Institutions

Field surveys revealed that the level of knowledge of the Panchayati Raj
system among the public was extremely low. As such, only 15% of male respond-

ents could identify such institutions while just 5% of female respondents were aware
of them. Most of the people did not know the roles and the importance of the
Panchayati Raj Institutions. Also, 95% of the respondents were not aware of the

fourteen-line departments related to local governance. The major reason for this
general unawareness of the institutions was their long period of inactivity, which led

to people’s loss of interest in the local self-governance .
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Lack Of Proper Infrastructure

Adequate infrastructure is a must-have for the efficient functioning of any
institution. But the Panchayati Raj Institutions in Jammu and Kashmir were facing
serious infrastructural deficits. The field studies found that the Panchayat Ghars
which were built by the Rural Development Department were in an awful condition.
Around 67.7 percent of the respondents said that these buildings in their villages
were dilapidated and lacked even the basic facilities like functional toilets and elec-
tricity. A good number of panchayat ghars were closed throughout the year and
eventually became shelters for stray dogs.. Additionally, there was no designated
watchman to oversee these premises. The lack of essential staff has made the
situation worse as Village Level Workers (VLWs) have been given charge of sev-
eral villages and thus the implementation of Panchayati Raj programs at the grass-
roots level has been very.

Poor Capacity Building

The state government, after analysing the 2011 Panchayat Raj elections, had
put in place several capacity building initiatives but these were reported to have
fallen short of sufficiently educating the Panchayat members on the functioning of
Panchayati Raj institutions. The survey pointed out that most of the Panchayat
members considered these programs as too theoretical since the main mode of
instruction was through lectures and there was hardly any practical work. Almost
all the members of the Panchayats were from non-political backgrounds and had
never before represented their constituency, therefore, the training hardly made any
impact at the grassroots level. There were some elected Panchayat members of
2011 who had the chance to go on a study tour to other states to see how the
Panchayati Raj system works.

Lack of Devolution

With reference to the government’s schemes for the uplift of Panchayati Raj,
the citizens, notably the elected representatives from the 2011 Panchayat, have
voiced their strong disapproval. These members were not given the power that was
supposed to be transferred to them, and they kept on demanding the transfer of
authority all through their term. To advocate their demands, these Panchayat mem-
bers undertook hunger strikes in Jammu. The activists of the All Jammu and Kash-
mir Panchayat Raj Conference vehemently protested for the enactment of the 73rd
Constitutional Amendment in the state as a prerequisite for the smooth running of
the Panchayati Raj institutions. The events and the stories of the Panchayat.

Assassination of Panchayat Members

After the 2011 Panchayat elections, there was a series of murders of
Panchayat members by unknown people, thus the fear among the rest of the mem-
bers and a series of resignations from the Valley. They revealed that some mem-
bers, who felt insecure, decided to abandon their villages for some time after they
were elected. Because of the danger that was looming over the area, numerous

members of the Panchayat disguised themselves when they were away from their

Villages.

The Women's role in Panchayati raj Institution of Jammu & Kashmir after demolition article-370 132



Negative Attitude of People Towards

These Institutions observable behaviour pointed out that the perception of

Panchayati Raj institutions was mostly negative and that this feeling was very much

widespread. A large number of the respondents held the opinion that these institu-

tions were just a means to take the people’s eye off the real issues. A few of them

also considered these institutions as ‘watching’ the villages and hence, the distrust

of the panchayat members who were called informers was increasing notably. The

negative attitudes that resulted from the deeply rooted ongoing conflict were among

the factors that challenged. They also unearthed the fact that female members of

the Panchayat often went on to disengage in sharing their participation in Panchayati

Raj works. If interrogated about their presence, they would instead say that they

were at their mother’s house or a hospital to avoid being Watched.

Conflict Ruined the Panchayati Raj in the Valley

The conflict that was going on around the state was one of the most signifi-

cant obstacles that the Panchayati Raj institutions faced. After the last elections, no

peaceful atmosphere was ever created, therefore each time the panchayat elec-

tions were postponed due to conflicts and violence. For the same reason, the Jammu

and Kashmir Panchayati Act of 1989 was hardly implemented. The security condi-

tion which was unstable caused low voter turnout in the 2001 Panchayat elections,

the resignations got doubled after the 2011 elections, and the killings of the elected

members were the situations that followed. The 2018 Panchayati Raj elections were

also delayed due to the protests caused by the killing of Burhan Wani. The un-

friendly situation was the main reason for these elections not being held on time.

Even in those days, the turnout was still very low in around 60 percent of areas,

there were no voters, and in 30 percent of those areas, the candidates got elected

without facing any opposition. South Kashmir districts particularly had very low

voter turnout. The present study is showing that 31.7 percent of the respondents

support the view that Panchayati Raj institutions have failed due to the conflict,

while 14.3 percent consider the lack of political will as the only reason. The same

number of people cited lack of awareness, while 15.7 percent of respondents pointed

their fingers at corruption. It is interesting that 23 percent of respondents consider

the Kashmir issue to be the cause of the problems, whereas only 1 percent think that

the failure of Panchayati Raj institutions is due to Article 370.

Groupism At the Village Level and Lack of Accountability

The formation of such exclusive groups that seemingly controlled the Panchayati

Raj institutions unfairly was becoming a common trend. Generally, these groups

were made up of block officials, sarpanches, local contractors, and their cronies;

thus, they had a collective monopoly over the development planning process in vil-

lages. Block officials were more likely to present the opinions of these groups to the

public, and consequently, free Gram Sabha meetings hardly ever took place. It was

intentionally kept a secret that advertisements regarding such meetings were there,

so the public had very little chance to participate. As per the report, 68 percent of
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respondents claimed that they were not given any prior notice about village develop-

ment meetings. In addition to that, there was a total absence of accountability in the

workings of Panchayati Raj institutions. A very high percentage of respondents, 94

%, stated that they had never heard of Gram Sabha meetings.

Mismanagement of Funds

Profound financial mismanagement, as leastways, through the first layer of

exposure was reported in the implementation of village development projects. The

paper reveals that the money designated for developmental works was often di-

verted resulting in paltry construction that went to decay within a couple of months.

It is informed that the block officials were demanding a commission of around 30

percent on every lakh that was given to the contractors. The implementation of

MGNREGA suffered from corruption with no transparent Gram Sabha meetings

held for beneficiary selection. In most situations, the empowered groups were tak-

ing over the job cards of the innocent villagers and putting the names of these people

as if the work had been done by them whereas these individuals were not engaging

in labor under the scheme at all. 58 percent of respondents attributed such corrup-

tion to the cause of their dissatisfaction with the Panchayati Raj institutions. Moreo-

ver, at the Panchayat level, along with the block officials, the local councilors were

also found to be involved in the business of extracting bribes from the villagers.

They were taking about ?1,500 to ?2,000 as bribes in exchange for giving toilet

addresses under the Swachh Bharat Mission (SBM). There was the same problem

in the distribution of houses under the Antyodaya Anna Yojana (AAY) scheme,

thus accelerating the process of public trust degradation in the Panchayati Raj insti-

tution.

Abolition of article 370 and women condition

Abrogation of Article 370

One significant move in this direction was made in August 2019 by the gov-

ernment of India under the leadership of Prime Minister Narendra Modi. This move

was the abrogation of Article 370, which effectively annulled the special status of

Jammu and Kashmir that was granted under Article 370 of the Indian Constitution.

Besides this gesture, the state was divided into two new Union Territories: Jammu

and Kashmir and Ladakh (Shameen, 2019), thus altering not only the legal but also

the constitutional landscape of the region and making a radical change. According

to the government, the removal of the special status was a prerequisite to make the

Jammu and Kashmir region develop, become secure, and get fully integrated. The

local administration was going to solve those problems of the area after removing

the provisions of special status, they say, by restructuring the governance organs

and opening the region to the rest of India thus giving it all the laws and benefits that

other states and Union Territories get.

Reactions and Implications

The reaction to the abrogation varied widely from place to place, and its

consequences similarly varied in scope and character. The homeland reaction was
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ambivalent, depicting the locals’ plight that could be read as a mix of complex emo-

tions and even polarity regarding Kashmir. Enough people were convinced that the

measure was a nationalistic and unifying step facilitating progression and economic

growth while detractors lamented what they perceived as a clampdown on human

rights and a constitutional crisis. That helps to build positive and development peace

for all human kind specially marginalised women. They can access more opportuni-

ties for their development.

Future Trajectory

The information relating to the abrogation of Article 370 is a turning point that

influences profoundly and at length the political, legal, socio-economic, and security

sides of the Jammu and Kashmir area. With the revocation of the special status

having happened, the relationship between the central government and the region

has been redrawn and the centralization of power, governance, and decision-mak-

ing have been given more room, if not made inevitable. Not only that, but also

Jammu and Kashmir’s future will depend on the wider world political scenario and

on the interplay between global politics, regional security, and international diplo-

macy. It is often said that the Kashmir conflict can only be solved through a com-

plex and long dialogue process, negotiation, and confidence-building measures that

address the aspirations and grievances of all parties involved. Meanwhile, Article

370’s removal has changed the legal and institutional environment substantially by

allowing the region to adopt the complete set of national laws on gender equality,

reservations, and local self-government and hence has created new possibilities of

changing women’s status from mere “objects” of development to active political

subjects.

Conclusion

The Panchayati Raj Institutions in Jammu and Kashmir were deeply influ-

enced by the conflicts, lack of proper devolution, and the domination of patriarchy

for which the women especially the marginalised women were the most affected as

they were pushed to the margins and deprived of the right to participate flagrantly in

local governance among other things. These problems like poor awareness of PRIs,

broken down infrastructure, lack of skills, the strong influence of the elite, corrup-

tion, and the targeted violence of the elected members have destroyed grassroots

democracy and created public distrust, therefore, many women have withdrawn or

chosen to remain invisible within these structures. Unfortunately, even a single legal

change cannot reverse the structural and cultural violence that has been going on

for generations. Entry into PRIs for other marginalized women is still limited due to

the combined factors of caste, class, gender, and conflict-related insecurity, as well

as institutional weaknesses. A Panchayati Raj system in Jammu and Kashmir that is

truly participatory and liberating of the people therefore goes beyond mere constitu-

tional conformity: it necessitates the continuous transfer of powers and finances to

the lower levels, ongoing and practical capacity-building of women representatives,

local planning which is conducted in an open and accountable manner, and the
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mere constitutional conformity: it necessitates the continuous transfer of powers

and finances to the lower levels, ongoing and practical capacity-building of women

representatives, local planning which is conducted in an open and accountable man-

ner, and the conscious breaking down of groupism and the corrupt practices typical

of the village level. Gradually fulfilling these conditions, PRIs may become local

spaces where marginalized women including SC/ST women can jointly create local

development, change power relations, and contribute to a deeper form of peace that

is based on justice, dignity, and inclusive governance as opposed to being extensions

of the state which are distrusted.

r

References :

1. Agarwal, B. (2006). Gender and command over property: A critical gap in economic analysis and

policy in South Asia. World Development, 22(10), 1455–1478.

2. Census of India. (2021). Primary census abstract: India and states/UTs. New Delhi: Office of the

Registrar General and Census Commissioner. https://www.mospi.gov.in/sites/default/files/

reports_and_publication/statistical_publication/Women_Men/mw21/Women%20and%20Men

%20in%20India%202021.pdf

3. Chowdhary, N. (2001). Panchayati Raj in Jammu and Kashmir: Reinventing grassroots democ

racy. Indian Journal of Public Administration, 47(3), 457–472.

4. Directorate of Rural Development, J&K. (2019). Status report on Panchayati Raj Institutions in

Jammu and Kashmir. Jammu: Government of Jammu and Kashmir.

5. Firdous, T. (2017). Women Empowerment and Local Self-Governance: Case Study of Jammu and

Kashmir State. Journal of Peace Studies, 24(1), 10-21. https://icpsnet.org/journal/general/2017Jan-

Art.pdf

6. Galtung, J. (1969). Violence, peace, and peace research. Journal of Peace Research, 6(3), 167–191.

7. George Mathew Status of Panchayati Raj in the States and Union Territories of India, Institute of

Social Science, New Delhi, 2013.

8. Government of India. (1992). The Constitution (Seventy-Third Amendment) Act, 1992. New Delhi:

Ministry of Law and Justice.

9. Government of India. (2019, August 5). The Constitution (Application to Jammu and Kashmir)

Order, 2019. New Delhi: Ministry of Law and Justice.

10. Government of Jammu and Kashmir. (1989). Jammu and Kashmir Panchayati Raj Act, 1989.

Srinagar: J&K Government Press.

11. Mathew, G. (2013). Status of Panchayati Raj in the States and Union Territories of India. New

Delhi: Institute of Social Sciences.

12. Rekha Chowdhary – Panchayat Elections in Kashmir: A Paper Exercise, Economic and Political

Weekly, 2001.

13. Sarkar, S., & Kumar, A. (2004). Women and politics in India: Empowerment and marginalisation.

New Delhi: Deep & Deep.

14. Shah, T. (2018). Conflict and grassroots democracy: Panchayati Raj in Kashmir. Journal of Peace

Studies, 24(1–2), 45–63.

15. Shameen. (2019, September 05). Modi explains J&K decision to Putin, says ‘false’ info spread. The

Siasat Daily. https://archive.siasat.com/news/modi-explains-jk-decision-putin-says-false-info-

spread-1607126/

16. Thaker, A., & Rana, D. N. (2018). WOMEN’S MARGINAL ROLE IN POLITICAL LIFE IN

JAMMU AND KASHMIR : AN ANALYTICAL STUDY. International Journal of Creative Research

Thoughts (IJCRT), 6(2), 742-747. https://www.ijcrt.org/papers/IJCRT1812966.pdf

The Women's role in Panchayati raj Institution of Jammu & Kashmir after demolition article-370 136



Bhakti Voices : Navigating and Hierarchy in

Braj Region in Bhakti Texts

Ravi
Research Scholar, Centre for Historical Studies, Jawaharlal Nehru University,

New Delhi-110067,

E-mail: ravi172925@gmail.com,    Mobile. 9990683548.

Babli
Research Scholar, South and Central Asian Studies, Central University of Punjab,

Bathinda (Punjab) -151401,

E-mail: bgbabli1.bg@gmail.com,    Mobile. 8851513716.

iwoZnsok& lkekftd foKku 'kks/k if=dk
o"kZ 31] vad] 124 tuojh&ekpZ 2026 i`- 120&127

UGC Care Listed Journal

ISSN  0974 -1100

Abstract

It has always been a meticulous task to define any society in the

world because every society has its problems and solutions. Hence, it is also

applied to medieval Indian society. Medieval Indian society was also com-

plex to define. To a certain extent, medieval Indian society may be consid-

ered an egalitarian society because ‘bhaktas’ were preaching the concept of

an egalitarian society. However, there are many aspects of Indian medieval

society that make Indian society unique in nature, such as the caste system,

hierarchal pattern, and concept of purity and pollution. Thus, the idea of

hierarchy in medieval Indian societies prevailed in different forms. Although

the idea of hierarchy was based on various factors in society, there were

various parameters on which individuals and society performed the hierar-

chy. For instance, society categorises people based on birth, nature of the

profession, economic condition, and social conduct. Communities establish

boundaries to maintain hierarchy and prevent any actions that go against

their social norms. Thus, a complex hierarchy existed in the Braj region dur-

ing the Bhakti period. Therefore, in this paper, based on various religious

texts such as Sursagar, Rasikpriya, and works of other saints I would discuss

the hierarchy pattern in the Braj region during the Bhakti period.

Keywords - Bhakti movement, Bhakti text, Braj region, hierarchy pattern.

Introduction

Medieval Bhakti literature provides very fascinating window into the inter-

play between social structure and devotion in North India. Although, Bhakti move-

ment is often identified for emphasis on devotion as the way of salvation that crossed

the caste and class boundaries.  But Bhakti literature also reveals a more nuanced

relationship with existing social hierarchies. Figures like Kabir, Ravidas, and Mira
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spoke about the spiritual equality, often challenging the rigid caste and hierarchy

based divisions that defined Indian society.

Like Kabir said, I was Brahmin in a previous life because of my bad deeds,

and without worshipping the god, I was born into a low caste family (the weaver

family), but he said that for being a devotee of God, caste does not matter; even a

low caste can be a true devotee of the god.

Ravidas also says that,

“All people know, I am from Chamar caste, my

Caste is bad and born in low caste (kula), therefore

With complete devotion, I have surrendered myself to you.”

(Singh, 1986, p. 45).

So we have seen that both the poets said that they were born into low caste

families, but they had no problem with it, or they could worship God, to remain in

their caste. Therefore, they clearly said that they had no shame in saying that they

belonged to a low caste. And they also criticised Brahmins for their privileged posi-

tion in society; they also said that

“I (Ravidas) have been taken education from god.

Brahmins and saints did not allow me to take formal education.

Even they do not allow me to sit along with them” (Ibid, p. 69)

“Ravidas says that do not worship worthless Brahmins.

A person is not untouchable by birth.

A person should be respected according to his wisdom.

Not based on his caste (Ibid, p. 55).

Bhakti literature also reflects the prevailing tension between these egalitarian

ideals and the harsh realities of society. While saints had rejected the caste distinc-

tions in the devotional realm, they were however, bound by the social realities and

material world of their time. Therefore, some of the saints such as Tulsidas, Surdas,

Padmakar, provides the glimpses of the prevailing conditions of the society and

these saints were the part of the society therefore in their writings, they were in the

favour of upholding the existing functioning of the society. Hence, their writings

often reflect the co-existence of devotional ideals with existing socio-economic hi-

erarchies.

In the context of medieval North Indian society particularly in Braj region the

idea of hierarchy was multifaced and complex. It was deeply rooted in profession

caste and social behaviour. Hierarchy was largely seen as an inherent part of the

social order, where individuals and groups were stratified based on birth, profession,

and access to resources. Thus mediaeval Indian societies held the idea of hierarchy,

which manifested itself in different forms (Haider, 2016, p.1). This hierarchical

structure was often reinforced by religious doctrines, social customs, and economic

status, making it both rigid and pervasive in everyday life. Brahmins were at the top

then Kshatriyas, and Vaishyas, the Shudras placed the bottom in the society. Ruling
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class and intellectuals played crucial role in maintaining this hierarchy, often legiti-

mising it through various religious texts and social norms. Moreover, the caste sys-

tem also played pivotal role in maintaining hierarchy, allowed for the clear distinction

between various social groups. As Bailey says caste functioned as an elaborate

form of social stratification, where differential access to political and economic

resources formed the basis of distinction between high and low castes. (Bailey,

1999, p. 12). Over time, professions became closely associated with caste identities,

leading to the solidification of occupational groups into distinct castes, as (Sharma,

1985, p. 197-227).

Religion played a significant role in inculcating the notion of hierarchy in me-

dieval Indian society. The hierarchical relationships between individuals and groups

were often justified through religious interpretations, where notions of purity and

pollution reinforced social divisions. This, in turn, influenced the material world, as

higher caste groups gained greater access to wealth and resources, further consoli-

dating their status. The idea of value in society was not always tied to wealth or

power alone; however, access to these resources often shaped the social order. As

individuals identified with particular professional or caste groups, they began to dis-

tinguish themselves from others, leading to a further entrenchment of the hierarchi-

cal system. In this way, both ideas and material forces played crucial roles in shap-

ing the social and economic hierarchies of medieval India. Overall, the hierarchy in

medieval Indian society was maintained through a combination of religious, social,

and economic factors, each reinforcing the other in complex ways. The interplay of

caste, profession, and resource access defined an individual’s status within this

intricate social structure, making hierarchy a central element of the medieval Indian

experience.

Moreover, the concept of purity and pollution also played a very crucial role

in defining the status and hierarchy in society because the identity of an individual is

defined by his or her immediate family and lineage. (Sharma, 2011, p. 38). The laws

of society and norms compelled individuals to follow certain rules to sustain their

high lineage. Such restrictions on eating with other castes and making a relationship

with lower caste people were not appreciated. If they do not follow customary

rules, they will be facing rejection from society or will get punishment from society.

As Padmakar said, one has to face difficulties if he does not perform according to

the social norms.

“Those who renounce their Kula invite enormous dejection.” (Padmakar, 1959,

v. 208)

The idea of hierarchy in Braj literature:

There is a concept of karma, which is a very dominating factor in the society

to decide someone’s status in the society. It was believed that whatever deeds you

did in your previous life, you will get birth according to your previous life deeds. If

you are born into a low caste, it was believed that you might have done bad deeds in

your previous life. For example, many poets were born into a low caste, and they
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blame themselves for their bad deeds in their previous lives. Therefore, social hier-

archy was an outcome of adjustments and shifting political and Social hierarchy was

an institution and ideology that was the product of the perceptions, beliefs, and

practices of the individuals (Haider, 2016, p. 3). The ruling class of society was the

main head of these institutions; the Brahmins made rules and the king implemented

those rules in the society, and both were the main beneficiaries in the society. As

Savitri Chandra Shobha rightly said, the “caste system and social hierarchy, which

not only justified and sanctified the division of society between the rich and the poor,

the privileged and the unprivileged, but also gave the rulers protection in the name of

righteousness (dharma), kingly duty (niti), and social stability (santulan),” (Shobha,

1996, p.16).

If we see the writings of these saints, we will find that most of the saints were

talking about that each was suggesting that society should maintain the status of

every person and society should protect and preserve it through various means.

Similarly, Abul Fazl also divides society into fourfold sections like warriors, artisans,

merchants, and labourers. He further suggested that it is, therefore, necessary for

the king to put each of these in its proper place and by uniting personal ability with

due respect for others (Abul Fazl, 1873. p. 4).

As Keshavdas in his Veer Charita has suggested about the role and specific

task performed by every group of the people in the society. It seems that the poet

divided the society based on their hierarchical order and urged them to perform their

duties accordingly, and he has given his opinion about the colour and their features

and what they look like.

“The four distinct ones are to be found on earth.

In their proper forms as Brahmin, Kshatriya, Vaishya, and Shudra

The Brahmins are fair, the Kshatriya red-bodied,

While many great Vaishyas are yellow-cancelled.

The dark-skinned are called Shudras.

While the mixed varnas have a mixed complexion”

(Keshavdas, 1969, vol.3, p. 555).

In these verses of Veer Charita, it seems like the poets had an idea about the

hierarchical order of society. It also shows the prejudices of the poet and  made him

believe that he belongs to the Brahmin family and therefore the Brahmins have the

higher status in the society and they should be respected. He is not the only one who

thought in such a way but other contemporary poets also shared same thoughts on

the society. One of such poets is Surdas who lived in the period of rapid change in

the structure of the society and his writings reflects these changes that were taking

place in the Braj region. Although, It was not the purpose of the Surdas to portray

contemporary social reality in his writings, but one can derive useful information

about contemporary society. He directly did not talk about the caste system and

hierarchy in the society, but he assumes the caste system should be the basis of the

society.
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According to Surdas, Brahmins were to be honoured, fed, and given gifts of

various kinds, including cows and grants of villages. He also said that the upper

caste was not supposed to take meals and intermarry with the lower caste. He gives

an example, like a crow living with a Hansa (swan), garlic associating with cam-

phor, or glass with gold (Surdas, 1976, vol.2, v. 3770).  For Surdas, the “Brahmins

were to devote themselves to learning; the rulers (Kshatriyas) were responsible for

the protection of the country and the people; the Vaishyas for trade; and the Shudras

for labour and other obs.” (Shobha, 1996, p. 84).

Surdas wanted to divide society based on the Varna system, but at the same

time he also talks about that Krishna devotees and saints have no caste; even from

the Shudras can be devotees of Lord Krishna and treated equally. For instance, he

gave an example, where Krishna stayed with the dasiputra’s (the son of low caste

women) Vidura. He shared his meals with him, and when Duryodhana taunted

Krishna for having meals with Vidura, he said that even the food that was prepared

by the Shudra, I could eat if the Shudra is a true devotee. So we can see that here

the Surdas present the fact that, if even the true devotee can belong to the low

caste, and since he is a true devotee of Lord Krishna, therefore he should be treated

equally.  He said that

“The caste, gotra, or family (of a Bhakta) does not matter.

Nor does it matter whether he is a king or a beggar.”

“A Bhakta does not bother about the caste or family while

Heeding the teachings of the Vedas and Puranas.” (Surdas, 1976, v. 427).

           Further, he has  portray a society  where the aspect of hierarchy is present.

He discussed about the pastoral life of the villages in the Braj areas. He has shed

light on the lives of the Ahir people and their livelihood. He  says that the Ahir were

having a lot of cows and agricultural land for their livings. Their main profession

revolved around taking care of the cattle and agriculture. One who has had more

cows was considered wealthy in the Braj region. Therefore, Surdas criticized Krishna

for his arrogance due to his father’s wealth (Ibid, v. 2109).

Another poet Hansraj also discussed the Krishna and Radha relationship and

their status in society. In the first encounter of Radha with Krishna, Radha ask

Krishna About his identity:

“To which Vansh does your mother belong, whose son are you?

Are you the son of the king or some Gurjar or Ahir?”

(Hansraj, 1972, section.3, v. 20).

So in this case, Radha is trying to get a sense of status because Gurjar or Ahir

is considered inferior in the society. But in the next couplet, Krishna replied to

Radha and her friends that

“The most distinguished and most superior Kula

Is the Yadava Vansh, to which I belong?” (Ibid, v. 21)

In the next Pada Krishna asked Radha to reveal her identity, then she said

that,
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“She is the daughter of Vrishbhanu Rai and lives in Barsana.

Asking such questions is pointless for the whole world.

Knows that her kula is spotless.” (Ibid, section.2, v. 24).

So in the conversation of the Radha and Krishna, we can clearly observe that

both belonged to a pastoral community; their status is different in society; as the

Surdas said, the Ahirs were assigned a status lower than that of the Vrishbhanu

clan, also a pastoral community but more affluent. The natives of the barsana were

reputed people, living in palaces and grand houses. They were enjoying a large

number of cows and wealthy enough to maintain a large body of servants. They

were also having elephants, and chariots were so abundant that the roads were

overcrowded. Above all, each family in the town kept a large number of cows.

Krishna also praised the grandeur of the town (Sharma, 2011, p. 95).

“The beauty of Vrishbhanu’s town is even greater.

Then the abode of the god.” (Hansraj, 1972, section 8, v. 30).

Kesavdas also related Krishna to Ahir (pastoral community); when he meets

Radha, then she addresses him as a cowherd asks him to take her cows along to

graze, so Krishna replies that

“There is no shame in cattle grazing.

It is a source of livelihood.” (Ibid, section.3, v.11).

Next time, when Radha and her friends met Krishna, then Lalita (Radha’s

close friend) ridicules Krishna for his desire to establish a relationship with Radha.

She said that

“That young girl is the daughter of an eminent

Father and comes from a prestigious family.

You are but the son of the chieftain Nand.

She is the darling of Vrishbhanu.” (Ibid, section.3, v. 65).

“Shri Vrishbhanu is the shining light of the kula.

And the ruler of the entire Braj region.

We live under his protection, and he ensures

That all our efforts bear fruit.” (Ibid, section.5, v. 14).

Another poet, the Dev, also considered the clan of Nanda inferior. Radha

extolled the kula of Vrishbhanu to an extent that overshadowed that of Nanda or

Yashoda.
“What is the lineage of your elderly father, Nand?

And who knows the lineage of your mother, Yashoda?
You talked tall in the forest, but inside you are

Jealous of my father, Vrishbhanu.
If I were not constrained by the bond of love,

The elders could have started a quarrel on this matter.
I do not want to abuse you, so I hold my tongue.

You are, but the village cowherd, though you tell me
That you are Hari, the incarnation of Vishnu.” (Dev, 1974, v. 312).
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When Radha and Krishna started meeting, and later on they decided to get

married. Due to societal restrictions, they had to marry in secret, as depicted in the

following lines.

“Caste differences and high or low lineage are behavioural codes,

Defined by tradition and the Vedas.

This form of marriage can, however, be appreciated

By those who are discerning and intelligent” (Hansraj, Section.5, v. 48)

So here both clans belong to the same pastoral community, but their eco-

nomic status differs in their position in society. Vrishbhanu was the eminent politi-

cally powerful landlord of the Braj, and the Nanda accepted the vassalage of the

Vrishbhanu. We can assume that social hierarchy did not depend only on genealogi-

cal matters, but also the political and economic condition played a very significant

role in defining the status in the society. They belong to the same lineage, but the

economic and political differences had assigned them different duties in society. As

Sandhya Sharma emphasised, lineage alone could not decide status in the social

hierarchy. The assets, capital, and political authority wielded by one clan were also

factors that evaluated status (Sharma, 2011, p. 96).

Another example of the text ‘Saneh Sagar’ where the Ahirs were assigned

a lower status than that of the Vrishbhanu clan, also a pastoral community but more

affluent. According to poet Dev, the clan of Nanda was inferior; later evolution was

taking place, not in terms of genealogies alone, but the political and economic condi-

tions were additional factors, holding more significance in the social hierarchy. Both

the communities were cattle keepers, and both clans had a high lineage, but this

greatness of kula was not expressed in terms of the Brahminical order. Any kula

could be great so long as its members maintained their ideal. Lineage alone could

not decide status in the social hierarchy. The assets, capital, and political authority

wielded by one clan were also factors that evaluated status.

In the same fashion, The text  ‘Chandayan’, in which the reflection of soci-

ety is clearly visible. In the story, Lorik belongs to the Ahir caste, and Chanda

belongs to Mahar of Gover, and Lorik lived in that city. But the problem came when

the neighbouring raja, Rai Chanda, demanded for Chanda, but her father denied.

Therefore, Rai Chand decided to attack Gover, and then Lorik came in the story to

save the Gover’s kingdom. Chanda’s father (Gover) walked twenty paces to meet

Lorik and promised him that if he defeats the Rai Chand, he will have half of his

kingdom. Eventually, when the Lorik got victorious in war, he was seated on an

elephant, and a red canopy was spread over his head while the Rawats walked in

front of him. This had shown a good deal of flexibility in a matter concerning caste

and status (Shobha, 1983, p. 24).

Later on, Lorik fell in love with Chanda (the governor’s daughter), and Chanda

eloped to Orissa with Lorik without the permission of her father. The marriage of a

woman of high caste with a man of lower caste again went counter to the prevalent

Shastrik injunctions. But it was not true for the rich and ruling class, because we
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have seen in the ‘Chandayan’ that when Lorik came back to his city, no one talked

about their marriage; everything was ok. Because he belonged to a rich family and

got the status of Kshatriya in society. It seems very clear that all the rules and

regulations were implemented for the marginalised section of society.

Another example of the hierarchy can be seen in the Vallabhaite sect book

named Sri Nathji ki Prakatya Varta, in which it was suggested that Sri Nathji will

only take milk from the Krishna lineage. Therefore, in this process, there was a man

in Anyor named Saddu Pande; he was having more than a thousand cows, and one

cow belonged to the Krishna lineage. Suddu Pande belonged to the Brahman caste;

therefore, his cow’s ‘from Krishna’s lineage’ milk can be used to feed Sri Nathji.

Therefore, it seems an obsession with Vallabhaites for the blood inheritance and to

maintain the concept of purity and sustain the legacy of lineage. So to observe the

concept of hierarchy in society and maintain such ideas through various means and

apparatus was visible.

There were two Brajvasi named Manik Das and Suddu Pande, who had had

more than a thousand caws. One of these cows was from the lineage of Krishna’s

father, Nandrai. The caw’s name was Dhumar; she used to go to feed the Lord Sri

Nathji every day. One day, Manic and Suddu Pande suspected the caw and fol-

lowed. And they saw that she was putting her milk into the mouth of Sri Nathji

(Hariray, 1996, p. 16).

Another place in the text says that after the departure, Maha Prabhbu called

Siddu Pande and told him that we have built many temples for Sri Nathji. Now we

need the priests (sevak) for the service of Sri Nathji, and of course, you also are a

Brahmin by caste and know Vedas and are experts in sastras. But Suddu Pande

explained to him that in our caste there is no such tradition. You should bring the

Bengali Brahmin for the service of Sri Nathji (Ibid, p. 28). In Caurasi, Vaishnav ki

Varta too mentions the appointment of a Bengali Brahmin to serve the Sri Nathji

temple.

The preferences were given to Brahmins to serve the deity of Sri Nathji. In

the text, Vallabhacarya asked his disciple that we had enough temples of Sri Nathji,

so we need the sevakfor these temples. And a Brahman (Suddu Pande) was called

for the service of the Sri Nathji. Vallabhacarya told him that, being a Brahmin, you

know the Vedas and the great experts in the Sastras; therefore, you take charge of

the service of Sri Nathji. But Suddu Pande refused such service because he told

Vallabhacarya that in his caste there is no such tradition of doing Seva of deities.

Appointing Bengali Brahmins as the temple priests was deemed more appropriate.

Therefore, the Bengali Brahmins were called for the service of the Sri Nathji.

Thus, we can see the sign of the hierarchy in these hagiographical books

because the preferences were given to Brahmins because in one verse it was said

that for a certain period Ramdas served as a priest of the Sri Nathji temple. He was

from Kshatriya, and he served the deity until the construction of the Sri Nathji

temple was not done. Once the construction of the temple was done, the Vallabhaites
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removed him from the post of a priest and appointed a Brahmin instead of him.

Before coming of Vallabhacarya in Braj, he (Ramdas) was discharging his duty, but

once Vallabhacarya came in Braj, he decided to appoint a Brahmin in service of Sri

Nathji (Ibid, p. 26).  Eventually, the clash between the Vallabhaites and Gaudiya had

emerged over the seva of Sri Nathji. As the text suggests, Sri Nathji was not happy

with the seva of the Bengali Brahmin because their seva was so primitive and

ordinary for Sri Nathji (Ibid, p. 31) Therefore, Vallabhaites said Bengali Brahmin to

hand over the service of Sri Nathji. But the Bengali Brahmins were not ready to

transfer the right of service of Sri Nathji, as the clash became unavoidable, so

Krishnadas (the manager of the temple, and he was from Gujarat and belongs to the

Kunbi caste) set fire to their homes.

Many times, this book (Srinath ji ki prakatya Varta) is full of the stories of

Vallabha sect bhaktas, particularly these devotees who were from a higher caste

and those who were very wealthy and who had influence over the region. And

hardly any lower caste or poor person became the devotee of the sect in the initial

phase.

Conclusion:-

Here, from the above discussion, we can see that the notion of hierarchy

prevailed in the Braj Region, and the contemporary poets and writers have dis-

cussed it, but on a very small scale because the Bhakti poets have written about the

devotion to god. But if we look critically at their literature, their writings tell the

situation of the society that prevailed in those days. Hierarchy has always been a

part of Indian society, even in the medieval period. It was based on various factors,

and its implementation was based on the role of the people in the society. A hierar-

chy is not fixed or permanent; one can improve his or her situation by adopting and

maintaining the higher values in the society. Because of the occupational prolifera-

tion, most of the norms and criteria of preserving the hierarchy became difficult, and

those who were in favour of upholding the Verna system and wanted to maintain

the hierarchy in society put various restrictions on society to sustain the concept of

purity and pollution. However, with the masses constantly moving from one place to

another, preserving hierarchy and enforcing social norms became increasingly chal-

lenging but society continues to exert its utmost to preserve the prevailing order and

reiterated a desired code of conduct for different groups.  It might be true that court

poets and kings proposed this ‘idea of sustaining the social hierarchy’ as the appara-

tus to legitimise their authority over the people. But this depended on the people to

what extent they followed these norms. Because eventually, caste proliferation

emerged as the new form of occupation activities spread out in the region.
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Abstract

Mahatma Jyotiba Fule, a visionary social reformer of 19th-century

India, played a transformative role in challenging entrenched systems of

caste-based oppression and gender inequality. This research paper explores

Fule’s pioneering efforts in using education as a means of empowering

marginalized communities, particularly Dalits and women, who were system-

atically excluded from social, economic, and educational opportunities.

Through an examination of his advocacy for universal education, establish-

ment of schools, and critique of religious orthodoxy, this paper highlights

Fule’s dual emphasis on education and social justice as essential tools for

dismantling inequality. Fule’s work is analyzed within the historical context

of colonial India, where social hierarchies were deeply entrenched. His ini-

tiatives, such as the founding of the Satyashodhak Samaj and the promotion

of education for marginalized groups, are discussed as revolutionary responses

to societal inequities. The paper also evaluates the long-term impact of Fule’s

contributions, both in shaping subsequent social reform movements and in

informing contemporary debates on inclusive education and equity. By revis-

iting Fule’s vision, this study underscores the enduring relevance of his ap-

proach in addressing modern challenges of social exclusion and educational

inequity, reaffirming the transformative power of education in achieving

social justice.

Keywords: Jyotiba Fule, Social Justice, Satyashodhak Samaj, Social Re-

former.

1. Introduction

The 19th century in India was marked by pervasive social inequality entrenched
within the rigid structures of caste, gender, and economic disparity. The caste sys-
tem not only dictated social mobility but also marginalized vast sections of society,
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particularly Dalits and women, denying them basic human rights, education, and
economic opportunities (Sharma, 2019). Women, irrespective of caste, were sub-
ject to patriarchy, with restrictions on their freedom and access to education. The
Brahminical dominance perpetuated exclusionary practices that reinforced inequal-
ity, creating an urgent need for reform (Omvedt, 2017).This period also witnessed
the emergence of social reformers who challenged these discriminatory practices.
Among them, Mahatma Jyotiba Fule emerged as a pioneering advocate for
marginalized communities, emphasizing the transformative power of education as a
tool to dismantle inequality and empower the oppressed (Deshpande, 2020).

Education has historically served as a catalyst for social change, enabling
individuals to challenge oppressive norms and achieve upward mobility. In colonial
India, however, access to education was monopolized by the upper castes, system-
atically excluding marginalized groups (Nair, 2015). Social reformers like Fule rec-
ognized that education was not merely a means of personal advancement but a
fundamental right and a pathway to collective liberation. Mahatma Jyotiba Fule’s
efforts to establish schools for Dalits and girls were revolutionary in a time when
societal norms resisted such endeavors. He believed that an educated individual
could question unjust practices and contribute to building an equitable society (Ghurye,
2021). Fule’s work laid the foundation for using education as an instrument for
dismantling oppressive structures and promoting social justice, making his contribu-
tions a critical area of study for understanding the intersection of education and
equity.

This paper aims to explore Mahatma Jyotiba Fule’s vision for education and
social justice and its implications for the empowerment of marginalized communi-
ties. It examines the historical context in which Fuleoperated his innovative ap-
proaches to education, and his broader advocacy for social reform. By analyzing
Fule’s contributions, this study seeks to highlight the enduring relevance of his vision
in contemporary discussions on education, equity, and inclusion.The relevance of
this paper lies in its potential to bridge historical insights with current challenges in
addressing inequality through education. Fule’s pioneering efforts resonate strongly
in a world where access to quality education remains a pressing concern for
marginalized communities (Mukherjee & Singh, 2018). By revisiting his work, this
paper contributes to the broader discourse on leveraging education as a tool for
social transformation and justice.

2. Mahatma Jyotiba Fule: A Historical Context

a) Early Life and Influences

Mahatma Jyotiba Fule was born on April 11, 1827, in the town of Satara,
Maharashtra, into a lower-caste family. His early life exposed him to the harsh
realities of caste-based discrimination, which significantly shaped his worldview.
Despite the societal barriers against his caste, Fule’s determination to seek knowl-
edge led him to receive an education, which was uncommon for people of his social
standing. He was particularly influenced by the ideas of social reformers like Raja
Ram Mohan Roy and the teachings of Western thinkers on equality and human
rights (Ghurye, 2021). Fule’s encounters with religious and social practices in his
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youth, including the oppressive customs imposed on women and the Dalit commu-
nity, ignited his resolve to challenge these systems.

The intellectual influence of his wife, Savitribai Fule, who herself became a pioneer-
ing educator, was also crucial in shaping Fule’s vision for a more inclusive society
(Deshpande, 2020). Their shared commitment to education as a vehicle for empow-
erment set the foundation for their lifelong advocacy of social justice.

b) Socio-Political Environment During His Time

Fule’s reforms unfolded within the socio-political landscape of colonial India,
a period marked by British colonial rule and deeply ingrained social hierarchies. The
caste system, reinforced by both traditional and colonial institutions, dictated nearly
every aspect of life, from economic opportunities to educational access. Upper-
caste communities monopolized knowledge and education, while lower castes and
women were deliberately excluded (Omvedt, 2017). The British administration, though
introducing educational reforms, largely catered to the needs of the upper classes
and propagated a system that perpetuated inequality (Nair, 2015).

The socio-political environment also saw growing resistance to social reform. The
orthodox Brahminical elites viewed social reform movements as threats to their
established power, leading to opposition from those defending traditional social struc-
tures (Sharma, 2019). Despite these challenges, the intellectual climate of the 19th
century, marked by the rise of reform movements like Brahmo Samaj and Arya
Samaj, provided a backdrop for Fule’s calls for social change and equality.

c) Emergence as a Social Reformer

Mahatma Jyotiba Fule emerged as a prominent social reformer in this charged
socio-political environment, particularly through his advocacy for education as a
means to challenge caste-based oppression and promote gender equality. His work
began with the establishment of the first school for girls in Pune in 1848, a radical
act at a time when educating women, especially from lower-caste backgrounds,
was considered taboo (Deshpande, 2020). Fule’s commitment to breaking the caste
and gender barriers through education was central to his reform agenda, which also
included the establishment of schools for Dalits and advocating for the abolition of
untouchability.

He founded the Satyashodhak Samaj in 1873, a society aimed at promoting
social equality, the eradication of caste-based discrimination, and the education of
oppressed communities (Ghurye, 2021). Fule’s critique of Hindu orthodoxy and his
challenge to the social and religious practices that upheld inequality made him a
radical figure, not only in his time but also in the broader context of Indian social
reform.

3. Vision for Education

a) Importance of Education for the Marginalized

Mahatma Jyotiba Fule viewed education as a powerful tool for social eman-
cipation, particularly for marginalized communities, including Dalits and women, who
had historically been denied access to education. He believed that education could
break the chains of caste and gender-based oppression, allowing the oppressed to
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challenge their subjugation (Omvedt, 2017). Fule’s advocacy for education went
beyond literacy; he saw it as a vehicle for developing critical thinking, self-aware-
ness, and autonomy, thereby enabling marginalized individuals to assert their rights
and participate in societal reforms (Deshpande, 2020).

For Dalits, access to education was not only a matter of individual develop-
ment but also a means of combating the caste-based discrimination they faced daily.
Women, similarly, were often confined to domestic roles, and education represented
a gateway to independence and self-respect (Nair, 2015). Fule’s recognition of the
transformative potential of education laid the foundation for the broader social reforms
that followed, emphasizing its importance in achieving social justice and equality.

b) Establishment of Schools for Girls and Dalits

Fule’s efforts to establish educational institutions for girls and Dalits marked a radi-
cal departure from the social norms of 19th-century India. In 1848, Fule and his
wife, Savitribai Phule, opened the first school for girls in Pune, a groundbreaking
step in a society where girls’ education was highly restricted (Ghurye, 2021). This
initiative challenged traditional views that relegated women and girls to domestic
spaces and highlighted Fule’s commitment to creating an inclusive educational system.

The establishment of schools for Dalits was equally significant. Fule recog-
nized that education for the lower castes was a crucial tool for dismantling the caste
system. He firmly believed that the upliftment of Dalits through education would
disrupt the societal order that kept them in subjugation (Sharma, 2019). His work in
this area led to the creation of multiple schools specifically designed to serve the
educational needs of marginalized groups, including children from the untouchable
castes.

c) Challenges Faced and Overcome

Fule faced immense opposition in his efforts to promote education for marginalized
groups. His ideas were met with hostility from conservative elements of society,
particularly the Brahminical establishment, which feared the disruption of the exist-
ing social hierarchy (Mukherjee & Singh, 2018). The resistance ranged from social
ostracism to threats of violence, yet Fule persisted in his mission, believing in the
potential of education to transform society.

In addition to societal opposition, Fule also encountered financial challenges
in funding and sustaining schools for marginalized communities. Despite these hur-
dles, he continued his advocacy through tireless efforts and the support of like-
minded reformers (Deshpande, 2020). His wife, Savitribai, played an instrumental
role in running the schools and overcoming gender-based opposition to female edu-
cation (Omvedt, 2017).

d) Key Educational Contributions

Fule’s educational contributions were multifaceted, focusing on both access
and content. His curriculum emphasized critical thinking, social justice, and the ques-
tioning of traditional norms, which were foundational to the intellectual growth of
marginalized communities. He was instrumental in promoting education not just as a
means of acquiring knowledge but as a tool for social change and empowerment
(Ghurye, 2021).
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In addition to the establishment of schools, Fule wrote and published works
aimed at advancing the cause of education for the marginalized. His texts, such as
“The Book of Knowledge”, were designed to challenge prevailing orthodoxies and
provide an accessible form of education to those excluded from the formal educa-
tion system (Nair, 2015). Fule’s work laid the foundation for the modern Indian
education system’s focus on inclusivity and social equity, a legacy that continues to
influence educational policies today.

4. Vision for Social Justice

a) Advocacy against the Caste System

Mahatma Jyotiba Fule’s staunch opposition to the caste system was central
to his vision for social justice. He viewed the caste system as a primary instrument
of oppression that perpetuated inequality and deprived millions of their basic rights.
Fule’s critique of the caste-based social order was rooted in the belief that it hin-
dered human potential by segregating society along rigid, unjust lines (Omvedt, 2017).
His works, such as Gulamgiri (Slavery), criticized the inhuman treatment of lower-
caste communities and argued for their right to dignity and equal status in society.
Fule’s advocacy was not limited to intellectual critique but also to practical meas-
ures, including the establishment of schools for Dalit children, thereby empowering
them through education (Sharma, 2019). His efforts to raise awareness against
caste discrimination laid the groundwork for future movements aimed at social equal-
ity, particularly the Dalit rights movement.

b) Role in Women’s Empowerment

Fule’s social justice vision was also profoundly gender-sensitive. In a deeply
patriarchal society, where women were often denied basic rights and education,
Fule recognized the need for their empowerment. He was one of the first to advo-
cate for the education of women and girls, which was revolutionary for the time
(Deshpande, 2020). His establishment of the first school for girls in Pune in 1848
marked a significant milestone in the struggle for women’s rights. Fule believed that
women’s liberation could only be achieved through education, which would enable
them to break free from the shackles of domestic confinement and patriarchy (Ghurye,
2021). By advocating for the rights of women, particularly those from marginalized
communities, Fule challenged societal norms and worked toward a more inclusive
and just society.

c) Critique of Religious Orthodoxy and Social Hierarchy

Fule’s critique of religious orthodoxy, particularly Hinduism as practiced dur-
ing his time, was a key aspect of his vision for social justice. He argued that religious
institutions and rituals reinforced the caste system and perpetuated inequality (Nair,
2015). Fule rejected the dominant Brahminical interpretation of Hinduism, which he
believed was used to justify the exploitation of the lower castes and women. In
works such as Tritiya Ratna, Fule criticized religious texts and rituals that sup-
ported social hierarchies and called for a reinterpretation of spirituality based on
equality and justice (Mukherjee & Singh, 2018). His advocacy for rational thought

and social reform within religious contexts positioned him as a forerunner in the
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broader critique of religious orthodoxy that would later gain traction with move-

ments such as the reformist Brahmo Samaj.

d) Formation of the Satyashodhak Samaj (Society of Truth Seekers)

In 1873, Fule founded the Satyashodhak Samaj (Society of Truth Seekers), a

significant social reform organization aimed at promoting the rights of the oppressed.

The society was founded with the objective of challenging caste discrimination,

promoting education, and advocating for social equality. The Satyashodhak Samaj

worked to eradicate untouchability, promote inter-caste marriages, and support the

education of women and lower-caste children (Deshpande, 2020). The organization

also focused on spreading the ideas of rationality, critical thinking, and social justice,

providing a platform for marginalized communities to voice their concerns. Through

this society, Fule advanced his vision of a just society based on equality, intellectual

awakening, and human dignity. The Samaj played a pivotal role in mobilizing public

support for social reforms and laid the foundation for future movements for the

rights of Dalits and women (Sharma, 2019).

5. Impact and Legacy

a) Short-Term Impact of Fule’s Efforts

Mahatma Jyotiba Fule’s social reform efforts, particularly his advocacy for

education among marginalized groups, had an immediate and profound impact in the

19th century. His establishment of the first school for girls in Pune in 1848 and his

education initiatives for Dalits were revolutionary at the time, challenging deeply

entrenched social norms (Deshpande, 2020). The Satyashodhak Samaj, founded by

Fule in 1873, not only promoted education but also fought against caste discrimina-

tion, untouchability, and the subjugation of women (Ghurye, 2021). These efforts

encountered fierce opposition from conservative sections of society, but they sparked

critical conversations on the rights of the marginalized. Fule’s initiatives inspired a

generation of reformers, most notably his wife, Savitribai Phule, who became a

prominent educator and social worker in her own right. Despite facing severe re-

sistance, Fule’s early educational reforms laid the groundwork for broader social

awakening in Maharashtra and beyond (Omvedt, 2017).

b) Long-Term Influence on Indian Social Reform Movements

The influence of Fule’s work reverberated long after his time, contributing

significantly to subsequent social reform movements. His ideas on caste abolition

and education for women were foundational for later leaders, including Dr. B.R.

Ambedkar, who championed the cause of Dalit rights and education (Gokhale, 2016).

Fule’s emphasis on secular education and his critique of religious orthodoxy also

influenced the modern Indian educational landscape, promoting inclusive curricula

that prioritized social justice over traditional caste-based teachings. Moreover, Fule’s

work on women’s rights and the importance of female education resonated in the

development of later feminist movements in India, influencing activists like Kamini

Roy and Sarojini Naidu (Sharma, 2019).
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c) Contributions to Modern Discussions on Education and Equity

In the context of contemporary India, Fule’s contributions remain deeply rel-
evant, especially in the ongoing struggle for educational equity and social justice. His
pioneering work on opening schools to girls and marginalized communities presaged
India’s modern educational policies, including the Right to Education Act (2009),
which aims to provide free and compulsory education for all children (Nair, 2015).
Today, Fule’s vision is evident in movements advocating for inclusive education, as
well as in calls for reforms that address the systemic exclusion of Dalits, women,
and other marginalized groups in education. Scholars continue to engage with Fule’s
legacy as a critical lens through which to analyze contemporary disparities in access
to quality education (Mukherjee & Singh, 2018). His belief in education as a funda-
mental human right resonates strongly in modern debates about the role of educa-
tion in social mobility and equality.

6. Comparative Analysis

a) Fule’s Vision vs. Contemporary Global Movements for Social Justice

Mahatma Jyotiba Fule’s vision for education and social justice, focused on
the empowerment of marginalized communities, resonates with several contempo-
rary global movements aimed at reducing inequality and promoting social justice.
Like Fule, modern movements such as the Civil Rights Movement in the United
States, the anti-apartheid struggle in South Africa, and the global push for gender
equality have sought to dismantle systems of oppression and exclusion. Fule’s em-
phasis on education as a tool for social reform parallels the works of figures like
Martin Luther King Jr., Nelson Mandela, and Malala Yousafzai, who also advo-
cated for access to education and empowerment as fundamental rights for
marginalized groups (King, 2018; Mandela, 2013; Yousafzai, 2013).

Fule’s challenge to the caste system finds echoes in contemporary global
movements addressing structural inequalities based on race, ethnicity, and class.
His belief in the transformative power of education aligns with the principles es-
poused by organizations like UNESCO and the United Nations, which emphasize
inclusive education as a critical pathway toward achieving social equity (UNESCO,
2020). Furthermore, Fule’s work laid a foundation for decolonizing education, a
concept that has gained significant traction globally in movements for social justice
today, particularly in post-colonial societies (Battiste, 2019).

b) Insights for Modern Education and Inclusion Policies

Fule’s approach offers valuable lessons for modern education and inclusion
policies. His advocacy for universal education and his active role in providing ac-
cess to education for marginalized groups, such as Dalits and girls, remains highly
relevant as contemporary societies continue to grapple with educational inequalities.
Today, the emphasis on inclusive education, where all children, regardless of social
background, gender, or disability, are given equal opportunities to succeed, is central
to educational reform in many parts of the world (Ainscow & Miles, 2018).

Fule’s educational philosophy stresses that education should not only focus on aca-
demic development but also nurture social consciousness and critical thinking, help-
ing students to challenge the status quo of oppression and injustice. This holistic
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approach has been adopted by modern educational policies that emphasize social-
emotional learning and critical pedagogy as tools for developing active, socially re-
sponsible citizens (Freire, 2000). Moreover, Fule’s commitment to women’s educa-
tion continues to inspire movements aimed at closing the gender gap in education
globally, as seen in initiatives like the Girls’ Education Movement (UNICEF, 2019).

Fule’s work challenges modern policymakers to rethink existing educational sys-
tems that perpetuate inequality. His insights encourage a paradigm shift from edu-
cation as a privilege for the few to education as a right for all, with a focus on
empowering marginalized communities and ensuring that social justice is embedded
in the educational process (Sen, 2009).

7. Critical Evaluation

a) Strengths of Fule’s Approach

Mahatma Jyotiba Fule’s approach to social reform, particularly his advocacy
for education, was revolutionary for its time. His vision transcended conventional
boundaries, as he recognized that true empowerment could only be achieved through
the dismantling of both caste and gender-based inequalities. Fule’s initiative to es-
tablish schools for Dalits and girls was a direct challenge to the exclusionary educa-
tional system of colonial India. His focus on the intersectionality of caste and gender
allowed him to address multiple layers of oppression, making his efforts particularly
inclusive (Sharma, 2019).

Fule’s creation of the Satyashodhak Samaj (Society of Truth Seekers) stands
out as one of his most enduring legacies. The organization provided a platform for
marginalized communities to not only gain access to education but also engage in
social activism. His advocacy for the rejection of religious orthodoxy and social
norms imposed by the caste system was a bold and necessary intervention, leading
to an ideological shift in the social reform movement (Omvedt, 2017). Fule’s em-
phasis on empirical knowledge over traditional religious teachings also set the foun-
dation for secular education and rational thought, which were essential to building a
more equitable society (Ghurye, 2021).

b) Limitations and Criticism of His Work

Despite his contributions, Fule’s work was not without limitations and criti-
cisms. One of the primary criticisms of his approach is the relatively narrow scope
of his social reform efforts. While Fule made significant strides in education and
gender equality, his focus on these areas did not extend as strongly to economic
empowerment or the transformation of the broader social and political structures of
his time. Critics argue that his efforts, while groundbreaking, did not fully address
the economic injustices that accompanied caste-based social stratification (Nair,
2015).

Moreover, Fule’s methods and ideas were sometimes seen as too radical by
his contemporaries. His critique of the Brahminical order and the rejection of tradi-
tional religious practices alienated sections of society, including potential allies among
moderate reformers and Brahmin intellectuals (Deshpande, 2020). Some scholars
also point out that Fule’s work lacked a comprehensive strategy to ensure the
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sustainability of the educational reforms, with many of his schools and initiatives
fading in prominence after his death (Mukherjee & Singh, 2018). Furthermore, while
Fule advocated for education for all, his approach was not fully inclusive of all
marginalized groups. The complexity of his work often resulted in the prioritization
of certain groups, such as Dalits and women, while leaving other marginalized sec-
tions of society, such as the tribals, with less attention (Sharma, 2019).

8. Conclusion

a) Reflection on Fule’s Vision and its Relevance Today

Mahatma Jyotiba Fule’s visionary approach to education and social justice
remains highly relevant in contemporary discussions about inequality and empower-
ment. His advocacy for accessible education, particularly for women and Dalits,
challenged the deep-seated caste and gender discrimination prevalent in 19th-cen-
tury India. Today, as societies worldwide continue to grapple with issues of inequal-
ity, Fule’s work serves as a reminder of the transformative potential of education in
challenging social hierarchies. His commitment to ensuring that education is a tool
of social change for marginalized communities aligns with modern movements ad-
vocating for inclusive education policies (Sharma, 2019).

In today’s context, where educational disparities still persist, particularly among
marginalized groups in India and across the globe, Fule’s emphasis on equitable
access to knowledge underscores the ongoing struggle for social justice. His focus
on self-empowerment through education resonates with global calls for systemic
reforms aimed at addressing inequality in educational institutions (Mukherjee &
Singh, 2018).

b) Key Takeaways for Social Justice and Education Advocacy

Fule’s work offers several key takeaways for social justice and education
advocacy. First, the belief that education is a fundamental right for all, regardless of
caste, gender, or socioeconomic status, is critical to fostering inclusive societies.
Second, Fule’s approach highlights the importance of community-led initiatives in
creating lasting social change, particularly when formal institutions are slow to adapt.
Third, Fule’s critique of religious orthodoxy and social hierarchies emphasizes the
need for critical thinking and the dismantling of societal structures that perpetuate
injustice.

Moreover, Fule’s emphasis on the importance of both formal and informal
education for marginalized groups serves as a guiding principle for today’s educa-
tors and policymakers. By focusing on empowerment through knowledge, Fule laid
the foundation for contemporary efforts to ensure that education is both a right and
a means of liberation for disadvantaged communities (Deshpande, 2020).

c) Closing Remarks

Mahatma Jyotiba Fule’s legacy as a social reformer and educator remains
integral to understanding the intersection of education, social justice, and empower-
ment. His pioneering efforts in advocating for marginalized communities demon-
strate the critical role that education plays in challenging societal inequities. Today,
as global movements continue to demand social change, Fule’s vision provides valu-
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able insights into the path toward a more just and inclusive society. By revisiting his
contributions, we are reminded that the fight for equality and social justice is ongoing,
and that education remains a powerful tool in transforming lives and communities.

r
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• izdk'ku gsrq izkIr izR;sd 'kks/k vkys[k dh nks fo"k; fo'ks"kKksa }kjk leh{kk dh tk;sxh A lelkef;d

izklafxdrk] Li"V ,oa rkfdZd fo'ys"k.k] ljy ,oa cks/kxE; Hkk"kk] mfpr izfof/k ekSfydrk vkfn
vkys[k ds izdk'ku gsrq Lohd`fr ds ekun.M gksaxsA

• fdlh Hkh vkys[k dks Lohd`r ;k vLohd`r djus dk iw.kZ vf/kdkj lEiknd dk gksxkA
• lHkh fVIif.k;k¡ ,oa lUnHkZ vkys[k ds vUr esa fn;s tk,¡ rFkk vkys[k esa ;FkkLFku mudk

vko';d :i ls mYys[k djsaA
• iqLrdksa ds fy, lUnHkZ gsrq fuEu i)fr dk vuqlj.k djsa%

miuke] uke] ¼izdk'ku o"kZ½] iqLrd dk uke] izdk'kd] izdk'ku LFkku] i`"B Øekad
• tuZy ds fy, lUnHkZ gsrq fuEu i)fr dk vuqlj.k djsa%

miuke] ¼izdk'ku o"kZ½] vkys[k dk 'kh"kZd] tuZy dk uke] vad] [k.M] izdk'kd] izdk'ku
LFkku] i`"B Øekad

xzkgd 'kqYd njsa (Rates of Subscription) bl izdkj gS&
    okf"kZd 'kqYd % laLFkkxr  :- 700@&  oS;fDrd :- 600@&
Ø;kns'k ,oa 'kqYd lfgr lHkh izdkj ds i= O;ogkj dk irk %

e/;izns'k nfyr lkfgR; vdkneh
ck.kHkV~V ekxZ] lsaVªy Ldwy ds lkeus] mTtSu ¼e-iz-½ 456010

e-iz- nfyr lkfgR; vdkneh ds fy;s ih-lh- cSjok }kjk
U;w xqykc fizUVlZ] mTtSu ls eqfnzr ,oa izdkf'kr

lEiknu & MkW- gfjeksgu /kou

vkj-,u-vkbZ- jftLVªs'ku ua- 61954@95            ISSN 0974-1100
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