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Day 1, 05/01/2026 

11 AM – 1 PM 

 

The Path to Enlightenment: Exploring Boudhha Darshan and India’s 
Philosophical Heritage 

Dr. Binod Ghosh, Assistant Professor, Department of Philosophy, Vivekananda College, Alipurduar 

 

Historical and Social Context of the Buddha's Era: 
It is seen that during the advent of Gautama Buddha, the Indus Valley Civilization and the Aryan 
Civilization began to influence each other, and this trend continued for the next one thousand years. 
After a thousand years, these two civilizations merged and became indistinguishable, making it 
difficult to determine the differences between them. This active mutual blending of the two 
civilizations was particularly evident in the 'Madhyadesha' region of India (the area comprising 
present-day Bihar and the eastern part of Uttar Pradesh). This Madhyadesha was accepted by the 
Brahmins as a rival to the Aryan Civilization. It has been observed that wherever these streams of 
civilization met, new religious ideals emerged. It is in this context that we can discuss the life of 
Bhagavan Buddha. On one hand, the synthesis of two religious ideologies, and on the other, social, 
economic, and political changes—these factors awakened the religious consciousness of the 
people. It is during times of social and political progress that people become introspective and turn 
towards religion. When they see the foundation of their ancestors' well-established and unchanging 
religious beliefs shaken, their natural inclination towards new religious thought emerges, and this 
gives rise to advanced religious consciousness and activities. This was observed in the 6th century 
BCE. 

Three Core Values of the Buddha’s Life and the Path to Nirvana: 

Our attention is drawn to three core values of Buddha’s life: Renunciation and Detachment 
(Vairagya), Universal Love and Compassion (Maitri and Karuna), and Wisdom (Prajna). These 
can be clearly understood from Buddha's life. In fact, these three qualities are the very cause for 
the attainment of Nirvana. This is because three types of defilements (mental impurities) repeatedly 
draw humans towards the path of suffering: Craving (Trishna), Hatred (Dvesha), and Ignorance 
(Avidya). Renunciation is the antidote to Craving; Universal Love and Compassion are the 
antidotes to Hatred; and Wisdom is the antidote to Ignorance. By practicing these three qualities, 
the defilements are removed, and Nirvana is attained. Therefore, it is not unexpected that these 
three qualities are particularly manifested in the life of the Buddha. 

Now, let us discuss each of these three qualities one by one. Firstly, let us discuss Renunciation 
(Vairagya). Signs of detachment were visible in Siddhartha Gautama from a very early age. 



Renunciation originates from the conclusion that "Everything is suffering." Because when 
someone gains this knowledge that life is full of suffering, detachment towards life arises. This is 
why suffering is called the first Noble Truth. While traveling outside the city, Siddhartha saw four 
sights: 1. An old man, 2. A sick person, 3. A dead body, and 4. An ascetic. Seeing all this, 
detachment towards the craving for sensual pleasures arose in him, and he left his home in search 
of the Truth. It is important to note that Siddhartha's abandonment of home was not due to despair. 
He was enjoying all kinds of divine pleasures. However, he came to the realization that even at the 
height of sensory pleasure and attachment, everyone must eventually face the truth that suffering 
is the ultimate reality. Having realized this himself, Siddhartha renounced the world for the welfare 
of all beings and set out in search of Enlightenment (Bodhi). 

Secondly, Universal Love (Maitri) and Compassion (Karuna) also hold a special place in the 
Buddha's life. This quality was evident in him from his childhood. When Devadatta shot down a 
swan with an arrow, Siddhartha tried to save its life. He carefully took the swan into his lap and 
began to nurse it. Devadatta came and claimed the swan because he was the one who had shot it 
with an arrow. When the two quarreled over the matter, an elderly person judged that the swan 
belonged to the one who had given it life, not the one who had attempted to kill it. This incident 
proves that Siddhartha was characterized by Universal Love and a compassionate heart from his 
childhood. In his later life, it is also seen that he personally served and nursed a monk named 
Tishya, saving his life. Tishya the monk was suffering from such a disease that other monks had 
abandoned him out of disgust. 

The third major characteristic in the Buddha’s life is Wisdom (Prajna). Among the three special 
qualities in his life, Prajna is the greatest, because this Wisdom opens the door to Immortality and 
the door to Liberation. This Wisdom uproots Ignorance (Avidya), which is the underlying cause of 
suffering. No matter how much the branches and twigs of a tree are cut, new branches can sprout 
again until its root is completely uprooted. Similarly, craving can be overcome through sacrifice 
(by 'Great Renunciation' or Abhinishkramana). Hatred and violence can be overcome through 
Universal Love and Compassion, but until Ignorance is completely uprooted, craving and hatred 
can arise again and again. The uprooting of this Ignorance requires Wisdom (Prajna). 

Initially, Wisdom (Prajna) is attained primarily through Meditation (Dhyana). In the life of the 
Buddha, we see that he was a meditative person from his childhood. On the day of King 
Suddhodana’s ploughing festival, the King, seeing his infant son Siddhartha seated in meditation, 
bowed down to him. Distressed by the suffering of beings, he abandoned all royal pleasures, 
renounced the world, and made the practice of Yoga his guide, taking refuge with two famous great 
Yogis of that time: Alara Kalama and Uddaka Ramaputta. He practiced the same Yoga with them. 
The practice of Yoga is deeply connected with the soul of India; it is mingled with the very soil of 
India. Thus, we see meditative figures in the sculptures and paintings discovered at Mohenjo-Daro 
and Harappa. This proves that the tradition of Indian Yoga has been continuing for at least three 
thousand years before the Common Era. These sages, Alara Kalama and Uddaka Ramaputta, were 
the successors to the Indian civilization of the Mohenjo-Daro and Harappa eras. However, Prince 



Siddhartha, after practicing Yoga with Alara Kalama and Uddaka Ramaputta, left them as well, 
because in his opinion, permanent liberation from suffering was not possible through the practice 
of Yoga alone. This indicates that the tradition of Yoga that had continued in India from the Indus 
Valley Civilization until the pre-Buddhist era was not fully capable of achieving complete 
liberation from suffering and the state of agelessness and immortality. Therefore, the Buddha, 
taking leave from Alara Kalama and Uddaka Ramaputta, attained through solitary, severe ascetic 
practice the state in which there is no more rebirth, no aging, sickness, or death—there is only the 
supreme peace that is eternal and everlasting, and which is inexpressible. This state has been 
named Nirvana. 

Buddha’s Nirvana vs. Pre-Buddhist Moksha: 

Now the question is: What is the difference between the Buddha’s Nirvana and the Moksha attained 
by the sages of the pre-Buddhist era? 

The sages of the pre-Buddhist era could not ascend beyond the fourth formless meditation (Arupa 
Dhyana) or the eight attainments (Ashta Samapattis) of Patanjali’s system. The liberation or 
Moksha they tasted, having achieved the fourth formless state or Naiva-samjna-nasamjnayatana 
(The Sphere of Neither Perception Nor Non-Perception), was called Brahma-Nirvana. Gautama 
Buddha, ascending to a meditation level even higher than this, experienced Moksha or liberation 
from the ninth attainment called Samjna-vedayita-nirodha (Cessation of Perception and Feeling). 
Compared to the previously attained Moksha, this was called Vimoksha or Vimukti 
(Complete/True Liberation). In his view, in every concentration (Samadhi) and attainment 
(Samapatti) up to Naiva-samjna-nasamjnayatana, the mental faculties are temporarily ceased, and 
while the taste of liberation is possible, the object of the mind is still merely existence (Bhava), 
not Nirvana. This is because the attention to sense-derived knowledge and objects perceived by 
the senses still remains. According to the Buddha, although the formless Brahma-Nirvana appears 
to be a long-lasting tranquility, its duration is only a few moments in comparison to eternity. 
Therefore, this liberation cannot be the ultimate goal of the seeker. However, in the Buddha’s 
attainment called Samjna-vedayita-nirodha, there is absolutely no connection with objects 
perceived by the senses. 

The Experiencee of Enlightenment (Bodhi): 

At the base of the Bodhi tree in present-day Bodh Gaya, in the first watch of that full moon night 
of Vaishakha, when Gautama was deeply absorbed in the Samjna-vedayita-nirodha meditation, he 
attained Retrocognitive Knowledge (Jatiswara Jnana). His body and mind were filled with the light 
of knowledge. He came to know the events of his previous births—one birth, two births, a hundred 
births, a thousand births, a hundred thousand births, contracting cycles (Samvarta Kalpa), 
expanding cycles (Vivarta Kalpa)—even what he was, what name, what lineage (Gotra), what 
caste, and what his lifespan was during the cycles of contraction and expansion (Samvarta-Vivarta 
Kalpa)—everything was reflected in his mind’s eye. 



In the second watch of that night, he attained the Divine Eye (Divya-Chakshu). The knowledge of 
the transmigration of beings came under his control. Like images reflected in a clear mirror, the 
scenes of the passing away and reappearance of sentient beings floated before his eyes. He saw 
sentient beings taking birth in low and high states according to their own Karma. They were 
passing away again, and being reborn again. Some were beautiful men and women, while others 
were ugly. Due to Karma, some were going to heaven, while others were suffering the torments of 
hell. 

The Foundation of Buddha's Omniscient Knowledge: 

By virtue of the Buddha’s knowledge, he came to know that, as a result of knowing and seeing the 
truth, all his influxes (asrava or mental impurities) were removed forever. He would never be 
reborn again. All the bonds of rebirth were severed. His mind was filled with an inconceivable joy. 
His body’s divine aura illuminated the surroundings, because his divine eye concerning the 
mystery of existence and liberation from suffering had arisen. Knowledge (Jnana) and 
understanding (Vidya) had arisen. This is the Buddha’s Omniscient Knowledge (Sarvajñatājñāna). 

The Buddha’s Omniscient Knowledge is extremely profound, difficult to gain, hard to fathom, 
peaceful, sublime (pranīta), beyond mere logic. It is to be directly known by the skilled and the 
wise. This knowledge is founded upon two core principles: 1. Causality (Hetupratyayatā 
Pratītyasamutpāda), meaning the principle of cause and effect, and 2. Nirvana. The first reveals 
the nature of creation, uncovering the mystery of the entire universe. The second is the state of the 
complete and final cessation of suffering, the state of eternal supreme peace. 

The Buddha had direct experience of both Dependent Origination (Pratītyasamutpāda) and 
Nirvana. Both truths were verified by him. Do we have any doubt about something we consciously 
perceive and realize? The Buddha also had no doubt. Therefore, he loudly declared: 

 “I am the conqueror of all, I am now the All-Knower, 

I am unattached to any dharma, all my bonds are severed. 

I have relinquished everything, I have discarded everything, my mind is liberated through the 
destruction of craving, 

I have no teacher, no guru, no preceptor, 

There is none equal to me. No rival to me on this Earth. 

Between this world and the world of Brahma, where is such a person, 

A competitor, a rival, to fight this transcendental battle! 

I am the Arahant in the world, I am the supreme guide, 

I am the Fully Enlightened One, tranquil, with a mind that is extinguished (in Nirvana).” 



Buddha’s Declaration and Final Message: 

In the Buddha’s declaration that day there was no self-praise, there was complete self-confidence. 
Therefore, he was able to address the global human community and say: “O people of the world, 
come. I have found the path to the cessation of suffering, I have known it, I have realized it myself. 
You too, come and see it directly for yourselves. Buddhas are only teachers of the truth. Your own 
liberation is in your own hands. You must strive for your own liberation. Be a lamp unto yourselves 
(light your own lamp of knowledge), establish your own island (refuge) in the ocean of existence; 
it is meaningless to depend on the grace of others. For the cessation of suffering, I prescribe the 
Eightfold Path (Ashtangika Marga), the path by which I have been liberated. If you walk on that 
path, you too will one day be liberated. For this, you need Morality (Shīla) or good conduct, 
righteous behavior, and self-restraint (Tapas). Adopt the Middle Path—neither extreme indulgence 
nor extreme asceticism. Practice restraint of speech—refrain from lying, slandering others, and 
gossip. Perform good deeds—refrain from killing living beings, stealing, adultery, and the 
consumption of intoxicants. Purify your livelihood—abandon livelihoods based on killing, theft, 
false speech, fraud, cheating, and other unrighteous means. By doing this, your actions of body 
and speech will be purified, and you will be endowed with morality (Shīlavān). After this, mental 
restraint is necessary. For that, you need Right Effort (mental), Right Mindfulness, and Right 
Concentration. You must remove the sin (unwholesome states) present in the mind and prevent 
new sin from arising—for this, Right Effort or Right Exertion is needed. This effort is mental. Not 
only that, but there must be a right mental effort for the arising of the good or meritorious deeds 
(Kushala or Punya) that have not yet arisen, and for the preservation and increase of the Kushala 
that has arisen and accumulated. Along with this, Right Mindfulness and Right Concentration are 
necessary. The function of Right Mindfulness is to judge the good and bad states of the mind, 
accepting what is good and abandoning what is bad. Concentration (Samadhi) is the one-
pointedness of mind. No good work can be done with a restless mind. Therefore, the mind must 
be made one-pointed through Concentration or the practice of Yoga (Yogasādhanā). When the 
mind is thus one-pointed and realizes the truly impermanent and non-self nature of existence, 
Vision (Drishti) will become pure. The true nature of the world as suffering and non-self will be 
properly realized. This is called Right View (Samyak Drishti). When the Vision is purified, the 
Intention (Sankalpa) will also be purified. The mind will then naturally move towards Nirvana. 
Through a concentrated mind and purity of vision, seated in the same meditative posture, the Yogi 
will be able to attain the supramundane attainment called Samjna-vedayita-nirodha, starting from 
the first and second meditations. Dwelling in this state, the influxes (āsrava) will be destroyed 
forever by the knowledge and insight (Jñāna-Darśana). The Yogi will then realize for himself that 
he will not be reborn again. His suffering has ceased forever.” 

The Four Noble Truths (Aryasatya): 

Lord Buddha attained enlightenment after six years of rigorous meditation and propagated this 
truth for the welfare of the world. This unfailing message of his evoked a wonderful response in 
the minds of the people. This truth, or his successful teaching, is recorded in the Tripitaka text. The 



acquisition of this complex religious knowledge is an extremely difficult matter. Only high-level 
ascetics can comprehend it. Later, many commentaries or glosses (bhashya) were composed for 
the understanding of the essence of this abstruse doctrine. These texts made Buddha’s line of 
thought known to the general public. 

Lord Tathagata’s line of thought is discussed briefly here. The teachings he gave to his five former 
companions (the group of five) in the Deer Park of Varanasi (present-day Sarnath) are well-known 
as the Dhammachakkappavattana Sutta (Sutra of the Turning of the Wheel of Law). It incorporates 
four profound truths: Dukkha (suffering), Samudaya (origin of suffering), Nirodha (cessation of 
suffering), and Nirodhagami Magga (path leading to the cessation of suffering). These are known 
as the Aryasatya or Noble Truths. An ascetic who has attained knowledge of the four noble truths 
is called an Arya (Noble One). Four stages of attaining Nirvana are known from Pali literature: 
Sotapanna (Stream-enterer), Sakadagami (Once-returner), Anagami (Non-returner), and Arahant 
(Worthy One). He who has launched himself into the stream of practice for attaining Nirvana is 
called a Sotapanna. He who has to be born only one more time in this world to attain Nirvana is 
called a Sakadagami. He who does not have to be reborn to attain Nirvana is given the name 
Anagami. He who attains the ultimate state, Nirvana, becomes an Arahant. Lord Buddha explained 
these Four Noble Truths extensively in Buddhist literature. He says that life is full of suffering 
(dukkha). All worldly joys and sorrows are transient, hence they are distressing. Therefore, he 
repeatedly said that Pratisandhi (rebirth) is suffering. Rebirth, old age, disease, death, etc., are the 
causes of the origin of suffering. 

The cessation of suffering occurs by preventing rebirth. Hence, it is logical to realize Nirvana and 
prevent rebirth. The Second Truth, i.e., the Truth of Samudaya, arises from Buddha’s principle of 
Pratītya-samutpāda or the law of dependent origination. Nothing in the world is permanent. 
Everything is constantly changing. Therefore, the suffering of the living being is caused by 
something. As stated earlier, according to the Tathagata, repeated rebirth is suffering. The cause of 
rebirth, in turn, is attachment to worldly life. This attachment arises from the six sense organs: 
eyes, ears, nose, tongue, skin, and mind. This is because the senses cannot comprehend the true 
nature of an object. This lack of knowledge causes attachment to objects in the world. Due to 
attachment, our perception is distorted, which is called Avidya (ignorance) or lack of knowledge 
in philosophy. Therefore, Avidya, or the lack of true knowledge, is the cause of the origin of 
suffering. The Third Truth, or the Truth of Nirodha, is inferred from the Second Truth, or the origin 
of suffering. The only way to stop suffering is to stop rebirth, which is called Nirvana in Buddhist 
philosophy. When the knowledge of the Fourth Truth, or the Truth of the Magga (Path), is attained, 
one gains knowledge of the causes of the perception of suffering. This truth is widely discussed in 
the Tripitaka. The Fourth Noble Truth is called the Middle Path (Madhyama Marga). Unrestrained 
indulgence and severe asceticism are both reprehensible and to be abandoned. A true practitioner 
avoids both these paths. The Middle Path is again referred to in Buddhist literature as the Arya 
Ashtangika Marga (Noble Eightfold Path). It is called Eightfold (Ashtangika) because it has eight 
components. Anga means component, instrument, etc. These eight components or means of 



practice are: Samyak Drishti (Right Understanding), Samyak Sankalpa (Right Intention), Samyak 
Vakya (Right Speech), Samyak Karma (Right Action), Samyak Jivika (Right Livelihood), Samyak 
Cheshta (Right Effort), Samyak Smriti (Right Mindfulness), and Samyak Samadhi (Right 
Concentration). Samyak Drishti is the knowledge of the Four Noble Truths and Pratītya-
samutpāda. Samyak Sankalpa is avoiding the qualities of form, sound, smell, taste, touch, and 
sensual desires, and cultivating feelings of loving-kindness (Maitri) and compassion (Karuna). 
Samyak Vakya is refraining from falsehood, harsh speech, backbiting words, and frivolous talk. 
Samyak Karma is abstaining from killing living beings, stealing, and sexual misconduct. Samyak 
Jivika is earning a living through a righteous means instead of an unrighteous one. Samyak Cheshta 
is avoiding the cultivation of unwholesome states that have not yet arisen, cultivating wholesome 
states, and maintaining and increasing wholesome states that have arisen. Samyak Smriti is 
constantly remembering the conditions of the body and mind. Samyak Samadhi is the one-
pointedness of the mind. 

 

Essence of Buddhism 

Samyak Samadhi (Right Concentration) removes the restlessness of the mind. This Path is again 
divided into three parts: Prajna (Wisdom), Shila (Morality), and Samadhi (Concentration). The 
practice of this Eightfold Path eradicates the cravings (Trishna) and ignorance (Avidya) of the 
being, and ultimately leads to the realization of Nirvana. This is the best way to liberation from the 
suffering of the world. 

The Four Noble Truths form the fundamental principle of Buddhism. In the Mahaparinibbana Sutta 
of the Digha Nikaya, Lord Buddha said: “Chatunnam bhikkhave ariyasaccanam ananubodha 
appativedha eva-midam digha-maddhanam sandhavitam samsaritam mamam c’eva tumhakam ca” 
– “It is through not understanding, not penetrating the Four Noble Truths, that I, and you too, have 
wandered for such a long, long time.” It is due to the non-realization of this truth that beings 
repeatedly roam in the cycle of existence (Samsara) and endure endless suffering. The explanation 
of the Four Noble Truths given before is generally found in Buddhist scriptures. Another 
explanation of this truth is found in medical science. The Yoga Sutras also contain hints of the Four 
Noble Truths. Disease, cause of disease, health, and medicine – these four are the basic principles 
of medical science. In the Yoga Sutras, there are Samsara (worldly existence), cause of Samsara, 
Moksha (liberation), and means of Moksha. From this, it is quite clear that the Four Noble Truths 
are just a method of examining all worldly objects or any truth in four parts. Thus, instead of the 
word 'suffering' (dukkha), we can take any object and analyze it into four parts. In short, the true 
purpose of this truth is to examine an object from four perspectives. 

Anattavada (Non-Self Doctrine) and Karma 

Almost all Indian philosophers accept the existence of the Atman (Soul/Self). Gautama Buddha 
was the first to reject this doctrine and propagated Anattavada (the doctrine of non-Self). The belief 



that the soul is eternal, permanent, and unchanging is blind faith. He stated that a being is merely 
the aggregate of five Skandhas (aggregates): Rupa (Form), Vedana (Feeling), Sanjna (Perception), 
Samskara (Mental Formations), and Vijnana (Consciousness). Just as a chariot refers to the 
collection of wheels, flag, reins, axle, seat, etc., and a lamp flame refers to the collection of flames 
at different moments, similarly, the sense of ‘self’ arises from the mixture of these five aggregates. 
When the components are analyzed, no real entity called the ‘soul’ is found. These aggregates are 
impermanent (Anitya) and subject to change, hence they are the cause of all kinds of distress. This 
doctrine of non-Self distinguishes Buddhism from other religious views in India. 

Buddha was a staunch believer in the doctrine of Karma (Action). The actions of this birth are 
intrinsically linked with the actions of past and future births. Karma, on the one hand, produces 
wholesome results, and on the other, determines the future of the being. All objects in the world 
are momentary (Kshanika); no object remains the same for two moments—what arises in one 
moment is destroyed in the next. Just as a person reaps the results of the seeds they sow. The reason 
for the various differences among people—some rich, some poor, some strong, some weak, some 
unwise, some wise—is this very Karma. Again, if we look at trees, we will see that not all trees 
are the same. Some bear bitter fruit, some salty, and some sweet. Just as there is a difference in the 
seeds of action among humans, there is a difference in the fundamental seeds among trees—these 
are the causes of all differences. Lord Buddha emphasized Karma and said: 

“Kammassakomhi, kammadāyādo, kammayoni, kammabandhu, kammapaṭisaraṇo, yaṃ kammaṃ 
karissāmi kalyāṇaṃ vā pāpakaṃ vā tassā dāyādo bhavissāmi.” 

“I am the owner of my actions (karma), heir to my actions, born of my actions, related through my 
actions, and have my actions as my refuge. Whatever I do, for good or for evil, to that I shall fall 
heir.” 

The prominence given to Karma in Buddhism is unmatched elsewhere. 

Pratītya-samutpāda (Dependent Origination): 

Pratītya-samutpāda, or the principle of causality, is a significant contribution of Lord Buddha to 
Indian philosophy. The etymological meaning of the word Pratītya-samutpāda is the arising of one 
thing depending on another. In Pali scriptures, it is defined as: “Imasmiṃ sati idaṃ hoti, imuppādā 
idaṃ uppajjati” – “When this is, that is; with the arising of this, that arises.” It is also known as 
Dhammatthitatā (the fixedness of the Dhamma), Dhammaniyāmatā (the order of the Dhamma), 
Thatatā (suchness), Avitathatā (not otherwise), and Idappaccayatā (conditionality). In the 
Prasannapadā, a commentary on Nagarjuna’s Mūlamadhyamakakārikā written by Chandrakirti, 
the doctrine of Pratītya-samutpāda is discussed in detail from a subtle philosophical perspective. 
Every object depends on a collection of causes for its production. When a produced object lacks 
its own independent power of origination, it also lacks independent existence. Hence, it is non-
eternal (Ashashvata) and the cause of suffering. 



The principle of Pratītya-samutpāda or causality has twelve links or components: Avidya 
(Ignorance), Samskara (Volitional Formations), Vijnana (Consciousness), Nāmarūpa (Name-and-
Form), Ṣaḍāyatana (Six Sense Bases), Sparśa (Contact), Vedanā (Feeling), Tṛṣṇā (Craving), 
Upādāna (Clinging), Bhava (Becoming), Jāti (Birth), and Jarā-vyādhi-maraṇa-śokādi (Old Age, 
Sickness, Death, Sorrow, etc.). The complete cessation of suffering occurs with the removal of 
Avidya or ignorance. In Buddhist scriptures, the law of Pratītya-samutpāda is shown in a cyclic 
form . None of the twelve links in this law can be called the beginning or the end. Starting from 
any link in the cycle, its operation can be observed. 

This principle is further divided into four categories: Four Summaries, Three Times, Twenty 
Aspects, and Three Connections. 

 Four Summaries: Avidya and Samskara form one summary. Vijnana, Nāmarūpa, Ṣaḍāyatana, 
Sparśa, and Vedanā form one summary. Tṛṣṇā, Upādāna, and Bhava form one summary. Jāti and 
death, etc., form one summary. 

 Three Times: Avidya and Samskara belong to the past. Vijnana, Nāmarūpa, Ṣaḍāyatana, Sparśa, 
Vedanā, Tṛṣṇā, Upādāna, and Bhava belong to the present. Jāti and death, etc., belong to the future. 

 Twenty Aspects: Avidya, Samskara, Tṛṣṇā, Upādāna, and Bhava are the causal aspects (Kamma-
vatta) of the past. Vijnana, Nāmarūpa, Ṣaḍāyatana, Sparśa, and Vedanā are the resultant aspects 
(Vipāka-vatta) of the present. Tṛṣṇā, Upādāna, Bhava, Avidya, and Samskara are the causal aspects 
of the present. Vijnana, Nāmarūpa, Ṣaḍāyatana, Sparśa, and Vedanā are the resultant aspects of the 
future. 

 Three Connections (Sandhi): Samskara, Vijnana, Nāmarūpa, Ṣaḍāyatana, and Sparśa are one 
connection. Vedanā and Tṛṣṇā are one connection. Bhava and Jāti are one connection. 

In the Majjhima Nikaya of the Sutta Pitaka, Lord Buddha said: “Yo paṭiccasamuppādaṃ passati 
so dhammaṃ passati, yo dhammaṃ passati so paṭiccasamuppādaṃ passati” – “He who sees 
dependent origination sees the Dhamma; he who sees the Dhamma sees dependent origination.” 
That is, true knowledge is attained by grasping the real significance of Pratītya-samutpāda. 
Conversely, by understanding the Dhamma, the doctrine of Pratītya-samutpāda is known. There is 
no difference between Pratītya-samutpāda and the Dhamma. The unique feature of this principle 
is that it demonstrates the origin and cessation of suffering. This is the single key to the Buddhist 
treasury of knowledge. Later, the entire philosophy of the eminent philosopher Nagarjuna was 
based on this principle. 

Gautama Buddha always advised his disciples to be self-reliant, to acquire knowledge, and to show 
loving-kindness (Maitri) towards all beings. His high ideals, universal love, tolerance, and 
practical knowledge of daily life simultaneously astonished and attracted the people of the world. 
May this message of his bring back eternal peace and happiness to the hearts of a people maddened 
by conflict. 



Scattered across various texts of the Tripitaka are the distinctive teachings of the Buddha. Some 
of them are quoted here. It is hoped that they will provide a general idea of the Tathagata’s views. 

  Sabbapāpassa akaraṇaṃ, kusalassūpasampadā, 

   Sacittapariyodapanaṃ etaṃ buddhāna sāsanaṃ. 

   — Abstaining from all unwholesome actions, accumulation of the wholesome, and purification 
of one’s own mind—this is the teaching of the Buddhas. This stanza contains the very seed of the 
Buddhist Dharma. 

Yaṃ karoti naro kammaṃ kalyāṇaṃ yadi pāpakaṃ, 

   Tassa dāyādo bhavati yaṃ yaṃ kammaṃ pakubbati. 

— Whatever action, wholesome or unwholesome, a person does, he will inherit the results 
of those actions. 

   The fundamental principle of Buddhism regarding the result of actions is that the consequence 
of an action performed is inevitable. 

Dhammo have rakkhati dhammacāriṃ 

   Dhammo suciṇṇo sukhamāvahāti, 

   Esānisamso dhamme suciṇṇe 

   Na duggatiṃ gacchati dhammacārī. 

   Nahi dhammo adhammañ ca ubho samavipākino, 

   Adhammo nirayaṃ neti dhammo pāpeti sugatiṃ. 

— The Dhamma (righteousness) protects the practitioner of Dhamma, and the Dhamma well-
practiced brings happiness. This is the benefit of the Dhamma well-practiced: the practitioner 
of Dhamma does not fall into a woeful state. Dhamma and Adhamma (unrighteousness) do 
not both bear the same fruit. Adhamma leads to hell, while Dhamma leads to a happy 
destination. 

   Regarding the result of practicing Dhamma, it is said that he who is always immersed in the 
practice of Dhamma can never fall from the Dhamma, nor does he have to suffer distress or pain. 

Tameva vācaṃ bhāseyya yāttānaṃ na tāpaye, pare ca na vihiṃseyya sā ve vācā subhāsitā. 

   Piyavācameva bhāseyya yā vācā paṭinanditā, 

   Yaṃ anādāya pāpāni paresaṃ bhāsate piyaṃ. 



— One should speak only the words that do not afflict oneself, and do not harm others; that, 
indeed, is well-spoken speech. One should speak only kind words, words that are welcomed; 
words that are innocent of any evil and are dear to others. 

   Regarding sweet and kind speech, it is said that the sweet-speaker is dear to all. 

Na dīghamāyuṃ labhate dhanena 

   Na cāpi vittena jaraṃ vihanti, 

   Aññaṃ hi taṃ jīvitamāhu dhīrā, 

   Assassataṃ vipariṇāmadhammaṃ. 

— No one attains a long life through wealth, nor can anyone destroy old age through property. 
The wise call this life temporary and subject to change. 

   Regarding the impermanence of the world, it is said: Sarvaṃ Anityaṃ (Everything is 
impermanent), Sarvaṃ Anātmaṃ (Everything is non-Self), Sarvaṃ Kṣaṇikaṃ (Everything is 
momentary). The true essence of the Buddha’s teachings can be found within this. 

Akkodhena jine kodhaṃ asādhuṃ sādhunā jine, 

   Jine kadariyaṃ dānena sacce nālikavādinaṃ. 

— Conquer anger with non-anger, conquer the bad with goodness, conquer the miser with 
giving, conquer the liar with truth. 

   Here, the avoidance of anger is advised because anger causes endless harm to people. 

Na hi verena verāni sammantī’dha kudācanaṃ, 

   Averena ca sammanti, esa dhammo sanantano. 

— Hatred is never appeased by hatred in this world; it is appeased by non-hatred (loving-
kindness). This is the eternal law. 

   Enmity can be overcome by loving-kindness, not by hostility. 

Sabbadānaṃ dhammadānaṃ jināti, sabbaṃ rasaṃ dhammaraso jināti, 

   Sabbaṃ ratiṃ dhammaratī jināti, taṇhakkhayo sabbadukkhaṃ jināti. 

— The gift of Dhamma excels all gifts; the taste of Dhamma excels all tastes; the delight 
in Dhamma excels all delights; the destruction of craving conquers all suffering. 

   Regarding the gift of Dhamma, it is said that the gift of Dhamma is superior to all other kinds of 
gifts. 

Yo pāṇabhūtāni aheṭhayaṃ caraṃ, parūpavādā na karoti pāpaṃ, 



   Bhīruṃ pasaṃsanti na tattha sūro, bhayā hi santo na karonti pāpaṃ. 

— He who walks without harming living beings, who does not commit evil through fear 
of blame from others—such a religious and brave person is worthy of praise. The good 
never commit evil out of fear of sin. 

   Good people always refrain from evil deeds. 

Kammaṃ vijjā ca dhammo ca sīlaṃ jīvitamuttamaṃ. 

   Etena maccā sujjhanti, na gottena dhanena ca. 

— Action, knowledge, Dhamma, morality, and a righteous life are the highest. By these, 
mortals are purified, not by lineage or wealth. 

   Mortality can only be conquered by a righteous life, not by anything else. 

Attana’va kataṃ pāpaṃ attanā saṃkilissati, 

   Attanā akataṃ pāpaṃ attanā’va visujjhati, 

   Suddhi asuddhi paccattaṃ nāññaṃ aññaṃ visodhaye. 

— By oneself is evil done, by oneself is one defiled; by oneself is evil left undone, by oneself 
is one purified. Purity and impurity depend on oneself; no one can purify another. 

   Sin or merit depends on oneself. 

Mātāpitu upaṭṭhānaṃ puttadārasaṅgaho, anākulā ca kammantā etaṃ maṅgalamuttamaṃ. 
— Service to mother and father, support of wife and children, and peaceful occupation—

this is the highest blessing. 

   Service and a good livelihood are blessings. 

Diṭṭhā vā ye vā adiṭṭhā ye ca dūre vasanti avidūre, 

   Bhūtā vā sambhavesī vā sabbe sattā bhavantu sukhitattā. 

   — All beings, whether seen or unseen, living far or near, those who are born and those who are 
yet to be born, may all beings be happy-minded. 

Mātā yathā niyaṃ puttaṃ āyusā ekaputtamanurakkhe, 

   Evampi sabbabhūtesu mānasaṃ bhāvaye aparimāṇaṃ. 

— Just as a mother would protect her only son with her life, even so, should one cultivate 
boundless loving-kindness towards all beings. 

   These two verses refer to boundless loving-kindness towards all beings. 

Na antalikkhe na samuddamajjhe, 



   Na pabbatānaṃ vivaraṃ pavissa, 

   Na vijjati so jagati padeso, 

   Yathā ṭhito muñceyya pāpakammā. 

— Not in the sky, nor in the middle of the ocean, nor by entering the crevices of mountains, is 
there any place in the world where one might escape the consequences of evil action. 

   No place in the world can protect the perpetrator of sin. 

Porāṇametaṃ Atula, ne’taṃ ajjatanaṃ miva, 

   Nindanti tuṇhimāsīnaṃ nindanti bahubhāṇinaṃ, 

   Mitabhāṇinampi nindanti natthi loke anindito. 

— O Atula, this is an ancient tradition, not one of today. They blame him who sits silent, they 
blame him who speaks much, they blame him who speaks in moderation. There is no one in 
the world who is not blamed. 

   No one in the world is free from the hands of blame. 

Bhajanti sevanti ca kāraṇakkhā nikāraṇā dullabhā ajja mittā, 

   Attāpi ññā asucī maṇḍassa, eko care khaggavisāṇakappo. 

— People associate and serve others for a purpose; friends without an ulterior motive are 
rare today. People are selfish and flawed. Therefore, it is best to wander alone like the 
rhinoceros horn. 

   This is a verse from the Khaggavisāṇa Sutta of the Sutta Nipata in Pali. According to many, this 
Sutta inspired the poet Rabindranath Tagore to compose the song: “Jodi Tor Dak Shune Keu Na 
Ase Tobe Ekla Cholo Re” (If no one responds to your call, then walk alone). 

Madhu’va maññatī bālo yāva pāpaṃ na paccati, 

   Yadā ca paccati pāpaṃ atha bālo dukkhaṃ nigacchati. 

   — As long as the evil deed does not ripen, the fool thinks it is sweet. But when the evil deed 
ripens, then the fool suffers pain. 

Pemato jāyate soko pemato jāyate bhayaṃ, 

   Pemato vippamuttānaṃ natthi soko kuto bhayaṃ. 

   — From affection arises sorrow, from affection arises fear. For him who is freed from affection, 
there is no sorrow; how can there be fear? 

Uṭṭhihe nappamajeyya dhammaṃ sucaritaṃ care, 



   Dhammacārī sukhaṃ seti asmiṃ loke parahi ca. 

   — One should rise up; one should not be heedless. One should practice the Dhamma well. The 
practitioner of Dhamma sleeps happily in this world and in the next. 

Vayadhammā saṅkhārā, appamādena sampādetha. 
— All compounded things are subject to decay/destruction (impermanent). Strive on with 

diligence (heedfulness). 

 This is known as the last advice of Lord Buddha. 

 

Various Schools of Buddhism:  

The emergence of various schools in the history of Buddhist philosophy clearly illustrates the 
multi-dimensional development of Buddhist thought. Among these, the oldest tradition is 
Sthaviravāda (Theravāda), which is based on the original teachings of the Buddha preserved in the 
Pāli Tipitaka and aims for personal liberation or Arhantship. The characteristic features of this 
tradition are a strong emphasis on strict morality (Śīla), meditation (Dhyāna), and self-purification. 
Buddhist culture in South Asia and Southeast Asia survives through this tradition, which is also 
unique in its historical importance. In contrast, the Mahāsāṃghika sect was the larger section of 
the Sangha, which viewed the Buddha as a transcendental (Lokottara), superhuman entity and 
emphasized the Bodhisattva ideal and universal liberation. This community later formed the strong 
foundation for Mahāyāna Buddhism. 

Subsequently, a powerful form of Buddhist philosophy emerged as Mahāyāna, which accepts 
compassion (Karuṇā), Bodhicitta (the aspiration for enlightenment), and the liberation of all 
sentient beings as the ultimate goal of Buddhism. Mahāyāna philosophers deeply explained the 
theories of Śūnyatā (emptiness), Anātman (non-self), Bodhisattva, and Prajñāpāramitā (perfection 
of wisdom). From within Mahāyāna, two great philosophical schools were born: Mādhyamika and 
Yogācāra. 

 Mādhyamika, founded by Nāgārjuna, gave Buddhist thought a new philosophical form through 
the concepts of "Śūnyatā" and "Two Truths" (Dvayasatyavāda). He demonstrated that all 
phenomena (Dharmas) are inherently empty (svabhāva-śūnya), meaning no object has 
independent, inherent existence; this defines the Middle Way of reality. 

 The Yogācāra or Vijñaptimātra school, established by Asaṅga and Vasubandhu, recognizes 
consciousness (Vijñāna) as the ultimate reality. They meticulously constructed Buddhist 
psychology by analyzing the layers of mental consciousness, such as Ālaya-vijñāna and 
Saṃskāras. 

Alongside these, Vajrayāna or Tantric Buddhism is another distinctive form of Buddhist thought 
and practice, teaching the path to achieving rapid liberation through the use of mantras, mudrās, 



maṇḍalas, yoga, and ritual practices. Vajrayāna forms the foundation of Tibetan Buddhism and has 
made unique contributions to art, maṇḍala paintings, iconography, and meditation methods. 

Two other schools significantly influenced by Mahāyāna are Zen (Chán) and the Pure Land 
tradition. Zen Buddhism emphasizes meditation, silent awareness, and sudden awakening (Satori), 
which has profoundly impacted Japanese culture and aesthetics. The Pure Land school, through 
devotion to Amitābha Buddha and the recitation of his name, points to an easy path to liberation 
for ordinary people, becoming immensely popular in East Asia. 

Conclusion 

Overall, these diverse schools of Buddhist philosophy have enriched the tradition with variety in 
Buddhist thought, rational inquiry, ethics, meditation methods, and a compassion-based 
humanism. They have profoundly influenced not only the philosophy and religious thought of 
India but also the culture, education, art, literature, and social life of the entire Asia. The multi-
faceted development of these Buddhist schools is recognized as an extraordinary philosophical 
tradition in global thought. 

Buddhism’s ethics primarily rely on non-violence (Ahimsa), right speech (Samyak Vak), right 
action (Samyak Karma), right livelihood (Samyak Ajivika), compassion (Karuna), loving-kindness 
(Maitri), and freedom from arrogance (Ahamkarhinata). The humanitarian values of the Buddha 
brought about immense changes in the social life of India. Specifically, the opposition to caste-
based discrimination, animal sacrifice, and the religion of Yajnas (sacrifices) gave society a new 
direction. The social and political influence of Buddhist philosophy is vast. Emperor Ashoka, after 
embracing Buddhism, established peace, non-violence, mercy, tolerance, and respect for other 
religions in society by appointing Dharma Mahamatras. Ancient Indian educational institutions 
like Nalanda, Vikramshila, and Taxila universities spread Buddhist philosophy globally. By 
initiating women into the Sangha, the Buddha brought about a revolution for the liberation of 
women in ancient India. Furthermore, Buddhism spread from India to Sri Lanka, Myanmar, 
Thailand, China, Japan, Korea, and Tibet, which is a unique example of the globalization of Indian 
philosophy. 

The relevance of Buddhist philosophy in the modern era carries immense significance. Buddhist 
meditation currently plays a crucial role in various methods of psychology, such as psychotherapy, 
CBT, DBT, and ACT. Leaders like Nelson Mandela, the Dalai Lama, and Martin Luther King Jr. 
drew inspiration from the Buddhist philosophy of peace and non-violence. The Buddhist concepts 
of emptiness (Shunyata) and impermanence (Anityata) help increase environmental awareness. 
Meditation, loving-kindness practice (Maitribhavana), and breath awareness bring mental peace 
to people in coping with depression, anxiety, and stress. 

Thus, Buddhist philosophy is not a religious decree, but a philosophy of life, a moral path, and an 
experience-based inquiry that provides a practical blueprint for human liberation. Understanding 
the nature of suffering, identifying its cause, and following the path to liberation—these three steps 



remain the fundamental basis for human mental, social, and spiritual development today. India’s 
rich philosophical tradition has nurtured Buddhist philosophy, and Buddhist philosophy has spread 
that tradition globally. The teachings of Gautama Buddha—compassion, loving-kindness, the 
Middle Way (Madhyamarga), impermanence (Anityata), not-self (Anatma), and emptiness 
(Shunyata)—are still an invaluable asset to human civilization. Enlightenment is not just personal 
liberation; it is a beacon guiding society, humanity, and world peace. 

Since the dawn of human civilization, man has been searching for the sorrow of life, its cause, and 
the path to liberation. India’s philosophical tradition is primarily the result of this eternal flow of 
questions and exploration. At the center of this tradition, the name that is most distinct is Gautama 
Buddha—the world’s greatest sage, who built the path to knowledge and liberation not on miracles 
or metaphysical speculation, but on the experiential life of human beings. The philosophy he 
provided—Buddhist philosophy—is not just a religion, but a practical philosophy of life, centered 
on individual self-improvement, mental clarity, and ethical practice. 
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Introduction 

Rabindranath Tagore (1861–1941) was not only one of the most significant poets, novelists, and 
artists in history but also a profound philosopher who proposed an education system based on 
freedom, creativity, harmony with nature, and holistic human development. Dissatisfied with the 
rigid, exam-oriented educational model imposed by colonialism, Tagore founded Santiniketan 
(1901) and later established Visva-Bharati University (1921) as living laboratories for an 
educational philosophy that intertwined the intellectual, aesthetic, moral, and spiritual aspects of 
life. His approach emphasized experiential learning, the integration of arts and culture, education 
in the mother tongue, and the cultivation of a global perspective rooted in local traditions. Tagore 
believed that authentic education should awaken the learner’s imagination, moral sensibility, and 
a sense of unity with humanity and nature. His vision of education was not merely to produce 
skilled workers but to nurture complete human beings who embody empathy, creativity, and a 
spirit of universal brotherhood. 

More than a century later, the National Education Policy (NEP) 2020 reflects many of Tagore’s 
principles within a contemporary, policy-driven framework. Designed as a transformative reform, 
NEP 2020 aims to create an Indian education system that is holistic, flexible, multidisciplinary, 
and anchored in the Indian ethos, while preparing learners for the challenges of the 21st century. 
The policy underscores the importance of experiential and activity-based learning, multilingual 
education, the integration of arts with vocational studies, and values-based education—all of which 
resonate deeply with Tagore’s educational ideals. Its emphasis on fostering critical thinking, 
creativity, empathy, and ethical values mirrors the humanistic and holistic approach that Tagore 
advocated. Additionally, the policy’s focus on environmental awareness and cultural diversity 
aligns with Tagore’s vision of harmony between individuals, society, and nature. 

Both Tagore’s educational philosophy and the National Education Policy (NEP) 2020 share a 
unified vision of education as a means for comprehensive human development, transcending mere 
academic success. While Tagore's model arises from a rich philosophical and experiential 
background, NEP 2020 is rooted in policy-driven systemic reform. Yet, both approaches align in 
their dedication to fostering freedom, creativity, and integrating knowledge with life. Analysing 
the similarities between the two provides valuable insights into how India’s contemporary 
educational reforms continue to draw inspiration from Tagore’s enduring ideals. 

Objectives of the Lecture Paper 



I. To explore the relationship between Rabindranath Tagore’s Educational Philosophy and the 
National Education Policy 2020.   

II. To assess the relevance of Tagore’s philosophy within the modern education system in India.   

Research Questions 

This lecture paper seeks to address the following research questions:   

I. What is the relationship between Rabindranath Tagore’s Educational Philosophy and the 
National Education Policy 2020?   

II. How relevant is Tagore’s educational philosophy to the current education system in India?  

Methodology  

This study aims to establish a connection between Tagore’s educational philosophy and the NEP 
2020, and to identify their relevance in the contemporary academic landscape. As noted by Koul 
(2012), “Studying the history of Ideas involves the tracing of major philosophical or scientific 
thoughts from their origins through their different stages of development” (p. 94). Thus, a 
Historical research design has been employed, utilizing both primary and secondary sources for 
data collection. Primary sources include Tagore’s writings, speeches, the educational principles of 
Visva-Bharati, and the National Education Policy 2020. Additionally, various secondary sources, 
such as documentary accounts of Tagore’s life and work, were consulted to enrich the study. 

Data Analysis and Interpretation 

In Tagore’s literary works, like “Tota Kahini” (1886), “Shikshar Herpher” (1892), “Hindu 
Visvavidyalaya” (1911), “Dharma Siksha” (1912), “Shiksha Bidhi” (1912), “Stri Shiksha” (1915), 
“Vishva Bharati” (1919), “Shri Niketan” (1927), “Shiksha Sar Katha” (1930) etc, he critiqued the 
colonial education system of his time. He condemned the mechanical, rote-learning introduced by 
the British, which he believed suppressed creativity and individuality. He emphasized that 
education should be life-oriented, not merely examination-oriented. Tagore wrote that the true 
purpose of education is the realization of the self through harmonious relationships—with nature, 
with others, and with one’s inner spirit (Das, 2006). 

In “Sadhana: The Realisation of Life” (1913), a collection of essays, Tagore presents his spiritual-
humanistic worldview, which underpins his educational thought. He views education as a spiritual 
journey, helping individuals realize their unity with all existence. He stresses the development of 
the whole being—body, mind, and soul. The essays reflect his belief that learning must nurture 
freedom, creativity, and universal love—not just intellectual abilities (Tagore, 2004). 

In his letters from Santiniketan, such as "Chhinnapatra" (1912) and "Chhinnapatravali" (1960), he 
vividly described the school’s open-air classes, where students studied under the shade of trees, 
fostering a direct connection with nature. These letters convey his delight in witnessing education 



intertwined with daily life, the arts, and the natural environment. He frequently emphasized that 
discipline should arise from within rather than being enforced externally (Tagore, 1961).  

In “The Religion of Man” (1931), he mentioned education as the means of cultivating humanism, 
leading individuals to recognize the divine in humanity. He believed that education should foster 
moral and spiritual consciousness, guiding learners toward truth and compassion (Tagore, 1933). 

In poems such as “Where the Mind is Without Fear” (1913), Tagore articulated his vision of 
freedom of thought, truth, and self-realization, which are central to his educational philosophy. His 
songs also celebrate nature, humanity, and universal harmony, reflecting key elements of his 
educational ideals. Similarly, in his play “Dak Ghar” (1912), the character of the young boy Amal 
embodied the innate human desire for freedom and knowledge—a fundamental concept within 
Tagore’s educational thought. Additionally, works like “Raja” (1910) and “Rakta Karabi” (1924) 
explored the tension between mechanized authority and human freedom, mirroring his critique of 
rigid educational systems. 

In his letters, such as “Laksya O Siksa” (1912), he mentioned that educational goals must be 
intrinsically linked to a nation’s ideals. In his article "The Centre of Indian Culture," Tagore 
outlined his vision for a university that would serve as a hub deeply interconnected with Indian 
life, fostering connections first with all of Asia and subsequently with the wider world (Tagore, 
1919). He established "Visva-Bharati" in the same year, officially inaugurating it in 1922. Several 
songs by Tagore reflect the notion that the essence of life lies in the realization of the divine within 
each individual. He criticized blind rituals and dogmas, emphasizing instead the importance of 
inner realization and self-expression through love, creativity, and service. 

In 1901, Tagore decided to establish a school at Santiniketan, initially naming it 
‘Brahmacayashram’ (where the movement towards being brahman takes place). This name 
reflected the ancient Indian ‘Tapovan System’ and stood in contrast to the colonial educational 
institutions of the time. In 1908, the school expanded its vision by admitting girls, thus becoming 
a co-educational center for learning. By 1925, the institution was rebranded as Patha-Bhavana. 

In 1912, Tagore established “Sriniketan” (“Place of Wellbeing”), which evolved into the Institute 
for Rural Reconstruction. The institute focused on laboratory research aimed at enhancing 
productivity, while also addressing health, social life, and education. Additionally, it fostered the 
creation of cooperatives in banking, groceries, and handicrafts to elevate village life. Sriniketan 
implemented numerous educational initiatives, including evening schools for both adults and 
children. Its institute, “Siksha Charcha Bhavana,” offered teacher education that emphasized a 
holistic curriculum encompassing music, agriculture, sanitation, scouting, and handicrafts. Tagore 
championed the integration of art, music, and crafts as fundamental components of learning, 
anticipating contemporary concepts of experiential and multidisciplinary education. 

Rabindranath Tagore established a university named Visva Bharati in 1921 that aimed to become 
a global hub for students and teachers from around the world. Its motto, "Yatra Visvam 
Bhavatekanidam," depicts the idea of internationalism - "Where the whole world meets in one 
nest". Visva Bharati introduced a diverse array of departments dedicated to foreign languages, 



including Chinese, Japanese, Arabic, Persian, and various modern European languages, as well as 
disciplines such as painting, sculpture, and both vocal and instrumental music. 

In 1924, Tagore launched a pioneering educational initiative called Siksha-Satra, which means 
"where education is provided free of charge." Initially located in Santiniketan, it later moved to 
Sriniketan and was specifically designed for underprivileged village children. This school's 
pedagogical approach emphasized individual interests, real-life relevance, and experiential 
learning (Roy, 2025). At Siksha-Satra, subjects were structured around practical problems, 
focusing on improving the living conditions of rural communities. Through these endeavours, 
students not only contributed to enhancing rural life but also engaged in deeper learning and 
personal growth by forming emotional bonds with nature. 

Over time, Tagore's curriculum increasingly prioritized experiential learning, which included 
scientific experiments, excursions for social research, and projects aimed at addressing the real-
life challenges faced by villagers. Additionally, activities such as excursions, animal care, and 
maintenance of school facilities were part of the educational experience. The Brati-Balakas and 
Brati-Balikas, or "boys and girls who have taken an oath," actively supported local communities. 
In contrast to colonial educational institutions, the educators at Santiniketan utilized the mother 
tongue and connected the curriculum to the historical, cultural, and natural contexts, ensuring that 
students attained a comprehensive understanding of their studies and could apply their knowledge 
effectively. 

Tagore believed that a close connection to nature is essential because it revitalizes the spirit, fosters 
love, and provides clarity in life. As noted by Bandyopadhyay et al. (2025), he also emphasized 
the significant role of the arts in education, recognizing their capacity to cultivate aesthetic 
awareness, promote creative expression, and inspire joy, which together establish a solid 
foundation for comprehensive personal development. Tagore aimed to instil joy and love in his 
students’ hearts, understanding that emotions, particularly joy, are vital for effective learning. Joy 
not only enhances the learning experience but also allows learners to move beyond mere 
information acquisition to truly internalize knowledge (Jamahir & Gorden, 2023). 

According to Tagore, gurus are “active in the efforts to achieve the fullness of humanity” and will 
give their whole selves to their students instead of merely sharing the material as prescribed by the 
curriculum. Good teachers activate children’s minds instead of helping them to assimilate and 
collect information, and inspire children through their own self-development.  

Key Findings 

The common aspects of Rabindranath Tagore’s educational thoughts and NEP 2020 are as follows: 

A. Learning Beyond the Classroom and the Joy of Education: Tagore envisioned education as 
a liberating experience that occurs outside traditional classroom walls, embracing open spaces, 
nature, the arts, and real-life experiences. Similarly, the National Education Policy (NEP) 2020 
rejects rote memorization in favor of fostering joyful classrooms, flexible learning environments, 
bagless periods, creative thinking, exploration, and multidisciplinary education. Both emphasize 
that learning should cultivate curiosity rather than enforce rigid adherence to textbooks. 



B. Holistic development: Tagore emphasized the comprehensive development of the human 
personality, encompassing physical, intellectual, emotional, social, moral, and spiritual 
dimensions. His educational philosophy seamlessly integrates the mind, body, and soul. The 
National Education Policy (NEP) 2020 aligns with this perspective by prioritizing holistic and 
multidisciplinary education. This includes sports, arts, life skills, well-being, and social-emotional 
learning to foster well-rounded individuals. 

C. Learning in Harmony with Nature: Tagore’s Santiniketan positioned nature as the 
cornerstone of education, utilizing the environment as a vibrant textbook. The National Education 
Policy (NEP) 2020 promotes environmental awareness, sustainability education, outdoor learning, 
and eco-friendly school environments. This emphasis on environmental education, eco-clubs, and 
experiential learning aligns with Tagore’s philosophy of education grounded in natural 
surroundings. 

D. Integration of art and culture: Tagore advocated for the inclusion of music, dance, drama, 
painting, and literature in mainstream education. NEP 2020 strongly echoes this through arts-
integrated pedagogy, promotion of regional arts and crafts, and the inclusion of cultural activities 
as essential curriculum components.  

E. Integration of Indigenous knowledge: Tagore valued local culture, folklore, rural crafts, 
and indigenous wisdom. NEP 2020’s focus on Indian Knowledge Systems (IKS), traditional arts, 
local crafts, Ayurveda, yoga, and regional heritage directly reflects this. Both aim to root education 
in the local context, ensuring cultural continuity and national pride. 

F. Experiential and activity-based learning: Tagore promoted "learning by doing" through 
practical activities, crafts, and community engagement, connecting education with real life. NEP 
2020 promotes experiential, hands-on, activity-based learning through project-based work, 
vocational exposure, internships, and skill-oriented activities. This reduces rote learning and 
connects education with everyday life, just as Tagore envisioned. 

G. Skill education: Tagore encouraged students to develop practical skills like agriculture, 
craftwork, art, and rural reconstruction as part of learning. NEP 2020 includes vocational education 
from Grade 6, internships, and practical training to build employable skills. Both approaches treat 
education not only as intellectual but also as productive and socially useful. 

H. Mother Tongue as Medium: He strongly believed that the medium of instruction should be 
the child's mother tongue for better conceptual understanding and cultural grounding. NEP 2020 
also affirms this by recommending mother tongue/local language as the medium of instruction at 
least up to Grade 5, aligning directly with Tagore’s principle of culturally rooted education. 

I. Value-based moral education: Tagore stressed universal human values—truth, 
compassion, empathy, harmony, and ethical living. NEP 2020 emphasizes value-based education, 
including character development, constitutional values, ethics, and social responsibility. Both 
philosophies aim to cultivate moral citizens with sensitivity toward society and humanity. 



J. Inclusive Education: Tagore welcomed diverse learners and believed education must 
embrace all, regardless of class, caste, gender, or background. NEP 2020 prioritizes inclusive and 
equitable education, addressing the needs of socio-economically disadvantaged groups, children 
with disabilities, and marginalized communities. This reflects Tagore’s belief in universal access 
to learning. 

K. Assessment: Tagore was opposed to examination-centric education and favoured 
continuous, qualitative, and creative assessment. NEP 2020 reforms assessment by promoting 
formative evaluation, competency-based tests, and reducing high-stakes examinations. This shift 
aligns with Tagore’s view that assessments should measure understanding—not memory. 

L. Teacher Education: Tagore believed teachers should be creative facilitators, not 
authoritarian figures. He emphasized teacher autonomy, continuous learning, and emotional 
connection with students. NEP 2020 aims to transform teacher education with a four-year 
integrated B.Ed. programs, continuous professional development, autonomy, and improved 
teacher preparation—mirroring Tagore’s ideals. 

M. Lifelong flexible learning: Tagore held that education continues throughout life, with 
freedom to explore diverse knowledge domains. NEP 2020 promotes lifelong learning, flexible 
entry-exit options, multiple pathways, and multidisciplinary opportunities, especially through the 
Academic Bank of Credits (ABC). This creates an open learning ecosystem consistent with 
Tagore’s philosophy of lifelong self-development. 

N. Universal Brotherhood/Internationalism: His vision for Visva-Bharati was a cultural 
melting pot where people from different backgrounds could learn together, promoting global 
citizenship and cross-cultural understanding. NEP 2020 also encourages internationalization of 
education, global collaborations, student exchanges, and preparing learners for global citizenship.  

Conclusion 

Rabindranath Tagore’s educational philosophy is highly relevant to shaping the modern Indian 
education system. His ideas address the essential needs of contemporary education, including 
creativity, critical thinking, emotional well-being, inclusivity, cultural grounding, and global 
awareness. This makes him a crucial intellectual cornerstone for reforms such as the National 
Education Policy (NEP) 2020. Tagore’s educational insights are not only historically important 
but also offer valuable guidance for the future of education in India. As the country progresses in 
reforming its educational framework, Tagore’s principles serve as both inspiration and direction 
in developing a system that is joyful, holistic, inclusive, and globally significant. 
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Moral Reasoning and Abortion: A Philosophical Analysis with Educational 
Implications 
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Introduction 

Abortion has long been a subject of intense moral disagreement, occupying a central place in 
philosophical ethics, political debate, religious discourse, and educational contexts. Unlike many 
ethical issues that admit relatively straightforward resolutions, abortion presents a unique moral 
challenge because it involves competing values that are deeply embedded in human experience. 
Questions concerning the moral status of the fetus, the rights and autonomy of the pregnant 
woman, and the responsibilities of society intersect in ways that resist simple answers. As a result, 
abortion serves as a powerful case study for moral reasoning, revealing how individuals and 
communities navigate ethical conflict. 

From a philosophical standpoint, abortion raises fundamental questions about personhood, rights, 
moral agency, and the nature of ethical obligation. Philosophers have debated whether moral 
consideration depends on biological humanity, consciousness, potentiality, or social relationships. 
At the same time, educational institutions increasingly encounter abortion as a topic that challenges 
students to confront moral complexity, ideological diversity, and emotional sensitivity. Education 
thus becomes a critical space where moral reasoning about abortion can be developed, examined, 
and refined. 

This paper seeks to analyze abortion as a moral problem through major philosophical perspectives 
while also exploring the implications of these debates for education. Rather than advocating a 
singular moral position, the paper emphasizes the importance of moral reasoning itself. By 
understanding how philosophical theories approach abortion and how education can cultivate 
ethical reflection, we gain insight into how societies might engage this issue with greater 
intellectual rigor and moral sensitivity. 

Abortion as a Philosophical Problem 

The philosophical difficulty of abortion lies in its challenge to reconcile competing moral claims. 
On one side is the moral consideration owed to the developing fetus, and on the other is the 
autonomy and well-being of the pregnant woman. Philosophical inquiry seeks to clarify these 
claims by examining underlying concepts such as moral status, rights, and responsibility. 

A central question in abortion ethics concerns the moral status of the fetus. Some philosophers 
argue that moral status begins at conception, grounding this claim in the biological continuity of 
human life. From this perspective, abortion is morally impermissible because it involves the 
deliberate ending of an innocent human life. Other philosophers contend that moral status depends 
on characteristics such as consciousness, rationality, or the capacity to experience pain. According 



to this view, early-stage fetuses lack the attributes necessary for full moral consideration, and 
abortion may therefore be morally permissible under certain conditions. 

Another influential approach focuses on potentiality, arguing that because the fetus has the 
potential to become a person, it deserves moral protection. Critics of this view respond that 
potential characteristics do not carry the same moral weight as actual ones, noting that many 
potential persons do not come into existence and are not considered morally wronged by that fact. 
These debates reveal how philosophical disagreement about fundamental concepts shapes 
divergent moral conclusions about abortion. 

Deontological Perspectives on Abortion 

Deontological ethics, most notably associated with Immanuel Kant, emphasizes moral duties, 
principles, and respect for persons rather than consequences. Within this framework, abortion is 
often evaluated in terms of rights and moral rules. Those who oppose abortion on deontological 
grounds frequently argue that the fetus possesses an inherent right to life that must be respected 
regardless of circumstances. If the fetus is considered a person, then intentionally ending its life 
would violate a fundamental moral duty. 

However, deontological reasoning does not yield a single, uncontested conclusion. Some 
philosophers argue that even if the fetus has moral value, it does not necessarily have a right to use 
another person’s body without consent. This line of reasoning emphasizes the moral agency and 
bodily autonomy of the pregnant woman. From this perspective, forcing a woman to continue a 
pregnancy against her will may constitute a violation of her dignity as a moral agent. 

Judith Jarvis Thomson’s famous violinist analogy illustrates this tension by suggesting that the 
right to life does not automatically entail the right to be sustained by another person’s body. 
Deontological ethics thus exposes a conflict between competing rights, highlighting the 
complexity of moral reasoning rather than resolving it conclusively. 

Utilitarian and Consequentialist Approaches 

Utilitarianism evaluates the morality of actions based on their consequences, particularly in terms 
of overall happiness or well-being. From a utilitarian perspective, abortion is morally assessed by 
considering the benefits and harms it produces for all affected parties, including the woman, the 
fetus, the family, and society. 

Some utilitarians argue that access to safe and legal abortion reduces suffering by preventing 
unwanted pregnancies, protecting women’s health, and allowing individuals greater control over 
their lives. In cases of severe fetal abnormality or risks to the woman’s life, abortion may be seen 
as minimizing overall harm. Others contend that abortion may have negative psychological, social, 
or demographic consequences that must be taken into account. 

A challenge for utilitarian reasoning lies in quantifying and comparing different forms of suffering 
and well-being. The moral weight assigned to fetal life versus maternal autonomy varies depending 
on how one measures happiness, interests, and preferences. As a result, utilitarian approaches to 
abortion often depend on empirical assumptions as well as ethical judgments, underscoring the 
need for careful moral reasoning. 



Virtue Ethics and Moral Character 

Virtue ethics shifts the focus from rules and consequences to moral character and the cultivation 
of virtues such as compassion, responsibility, and practical wisdom. From this perspective, the 
morality of abortion cannot be fully captured by abstract principles alone; it must also consider the 
character, intentions, and circumstances of those involved. 

A virtue ethicist might ask what a compassionate, responsible, and wise person would do when 
faced with an unwanted or difficult pregnancy. This approach recognizes the moral seriousness of 
abortion while also acknowledging the complexity of human lives. Rather than categorically 
condemning or endorsing abortion, virtue ethics emphasizes moral discernment and contextual 
judgment. 

This framework is particularly relevant to education, as it aligns with the goal of nurturing moral 
character rather than merely transmitting moral rules. By engaging students in reflective 
discussions about real-life moral dilemmas, education can foster the virtues necessary for 
thoughtful ethical decision-making. 

Feminist Philosophy and Relational Ethics 

Feminist philosophical approaches to abortion critique traditional ethical frameworks for 
overlooking the lived experiences of women and the social contexts in which moral decisions are 
made. Feminist ethicists emphasize relational autonomy, power dynamics, and the ways in which 
social inequalities shape reproductive choices. 

From this perspective, abortion cannot be understood solely as an individual moral choice; it is 
embedded in networks of relationships, economic conditions, and cultural expectations. 
Restrictions on abortion may disproportionately affect marginalized women, limiting their ability 
to exercise meaningful autonomy. Feminist philosophy thus highlights the ethical importance of 
listening to women’s voices and acknowledging the moral relevance of care, empathy, and social 
justice. 

This approach challenges education to address abortion not only as a philosophical abstraction but 
as a lived moral issue shaped by gender, class, and social structures. It calls for pedagogical 
practices that encourage critical awareness of injustice and ethical responsibility. 

Moral Reasoning and Ethical Development 

Moral reasoning about abortion develops through engagement with diverse perspectives, critical 
reflection, and emotional understanding. Psychological and educational theories of moral 
development suggest that individuals progress from simplistic, rule-based thinking to more 
nuanced forms of ethical reasoning that can accommodate complexity and conflict. 

Abortion, as a morally charged issue, provides an opportunity for such development. Encountering 
well-argued opposing views can prompt individuals to examine their assumptions, refine their 
values, and develop empathy for others. However, without appropriate educational support, 
discussions of abortion can also lead to polarization and misunderstanding. 



Education plays a crucial role in guiding moral reasoning by creating spaces for respectful 
dialogue, critical analysis, and ethical reflection. Rather than prescribing moral answers, education 
can help students understand how moral judgments are formed and how philosophical frameworks 
inform ethical conclusions. 

Educational Implications 

The inclusion of abortion in educational contexts raises important pedagogical questions. How 
should educators approach morally controversial topics without indoctrination or avoidance? What 
responsibilities do educators have to foster critical thinking while respecting diverse moral and 
cultural beliefs? 

A philosophically informed educational approach treats abortion as a case study in moral reasoning 
rather than a debate to be won. Students can be encouraged to examine different ethical theories, 
analyze arguments, and articulate their own reasoned positions. This process supports the 
development of intellectual humility, ethical literacy, and democratic engagement. 

Moreover, education can emphasize the importance of empathy and respectful dialogue. By 
acknowledging the emotional dimensions of abortion and the sincerity of differing moral 
convictions, educators can help students engage the issue with sensitivity and care. Such an 
approach prepares students not only to think ethically about abortion but also to navigate moral 
disagreement more broadly. 

Conclusion 

Abortion remains a deeply contested moral issue precisely because it touches on fundamental 
questions about life, autonomy, responsibility, and justice. Philosophical analysis reveals that no 
single ethical framework provides an uncontested resolution, but each contributes valuable insights 
into the moral complexity of the issue. Deontological, utilitarian, virtue-based, and feminist 
perspectives each illuminate different aspects of moral reasoning about abortion. 

From an educational standpoint, this complexity is not a weakness but a strength. Abortion offers 
a powerful context for cultivating moral reasoning, critical thinking, and ethical sensitivity. 
Education should not aim to settle the abortion debate, but to equip individuals with the intellectual 
tools and moral virtues necessary to engage it thoughtfully and responsibly. 

By integrating philosophical inquiry with educational practice, societies can foster a more 
reflective and compassionate approach to moral disagreement. In doing so, education fulfills its 
ethical role not by providing final answers, but by nurturing the capacity for moral reasoning in an 
increasingly pluralistic world. 
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Aurobindo's Spiritual Nationalism: A Special Review 
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Cooch Behar 
 
Introduction 
 
Aurobindo was born on 15 August 1872 in a Banedi family in Calcutta. His father was the 
renowned civil surgeon Krishnadhan Ghosh and mother was Swarnalata Devi. His father was 
particularly fond of Western attitudes and education. To free himself from the influence of native 
education, he sent Aurobindo to England at the age of seven. There, Aurobindo enrolled in St. 
Paul's School. While in London, Aurobindo acquired special abilities in Latin. Later, he achieved 
remarkable success in the Indian Civil Service Examination. Aurobindo lived in England for about 
fourteen years. Although educated in Western education, he felt that being loyal to the British 
government in Britain was not his goal. Rather, he had a strong inclination towards Indian 
civilization and nationalism. Incidentally, it is worth mentioning that while living in England, he 
joined a secret society of Indian revolutionaries called Lotus and Daggers. 

 
While in England, he met Sayajirao Gaekwad, the Maharaja of the native state of Baroda, and 
moved to India (February 1893) to take up a job under the Baroda Rajya Sabha. He first worked 
in the Revenue Department in Baroda and later took up the post of Professor of English and French 
at the Baroda Government College. He later rose to the position of Assistant Principal and later 
Principal. He stayed in Baroda for about 13 years and during that time he learned several Indian 
languages (Sanskrit, Marathi, Gujarati, Bengali). In 1905, Aurobindo resigned from his job in 
Baroda and moved to Calcutta, where he joined the Principalship of the National College with the 
favor of Raja Subodh Chandra Mallick of Jadavpur. After arriving in India, Aurobindo studied 
Indian religion, philosophy, literature, etc. in depth, and also became acquainted with nationalist 
politics. 

 
His public political career began with his joining the Bombay Congress in 1904. He was more 
interested in the revolutionary tendencies of direct nationalist struggle and organizational action 
than in constitutional and peaceful politics. During the 1905 Bengal Partition Movement, 
Aurobindo was one of the leaders of the extremists. He also associated himself with Bipin Chandra 
Pal's magazine 'Vande Mataram'. Apart from Vande Mataram, he came in contact with another 
magazine called 'Jugantar'. He began writing articles expressing his thoughts in these two 
magazines. In all the articles he wrote, his main point was that India's national liberation would 
never come through petitions, but would have to be fought for openly or secretly. 

 
He came to the attention of the British government for writing articles in the Vande Mataram 
newspaper and was arrested in 1907. But the case was dismissed because the police were unable 
to provide the correct information and chargesheet. He was arrested in the Alipore Bombing case 



in 1908. Later, in February 1910, he secretly left Calcutta and took refuge in French-ruled 
Chandannagar, and from there went to Pondicherry. During his stay in Pondicherry, he severed 
ties with politics and immersed himself in spirituality and yoga. He published a magazine called 
'Arya' and wrote articles on his spirituality. These writings of his were later published as famous 
books called The Ideal of Human Unity, The Life Divine and The Synthesis of Yoga. Finally, on 
December 5, 1950, the 'greatest intellectual' of our time passed away. 

 
National Thought: In The Life Devine, Aurobindo sees the state as a soulless machine. According 
to Aurobindo, the claim to state legitimacy and sovereignty is based on false logic. According to 
the state's claim, it is an expression of collective wisdom. It is therefore its natural right to 
determine the overall interest and to organize the power of society to achieve the well-being of all. 
Based on this claim, the state has over time become such a complex, omnipresent and massive 
machine that it is contrary to progress and an obstacle to innovative power. ... “a huge irresistible 
and complex state activity... will either eliminate free individual effort altogether or leave it 
dwarfed and cowed into helplessness.” 

 
The state is an expression of collective egoism. The interests of the common people, determined 
by the ruling class, are imposed on the larger population through the state. Even though the use of 
force in the modern state to enforce the rule, that is, to gain the obedience of the common people, 
does not occur in that sense, the majority of people are seduced by the web of clever words. 
According to Aurobindo, in the present state, politicians do not reflect the hopes and aspirations 
of the people. They talk about grand ideals which are nothing more than the boasting of a class or 
party. 

 
Sri Aurobindo did not accept the organicist view of the state. According to him, the state is not a 
formal concept, but a special controlling force that functions like a machine. This state is 
controlled by bureaucrats and tantriks. Moreover, state-run education does not benefit everyone. 
He said that state-run education refers to the education of a particular ideology, which is conducive 
to the interests of a particular class and is forcibly imposed on the general public. Incidentally, it 
can be said that state-run culture, religion, and education certainly have their benefits, but if the 
state tries to control the areas of personal unity, thought, and freedom, it would not be desirable at 
all. 

 
Nationalism: Aurobindo was a prominent proponent of nationalism. He was deeply indebted to 
Bipin Chandra Pal and Bankim Chandra Chatterjee for his nationalist ideas. Aurobindo's 
nationalist meditation concept was characterized by the primacy of spiritual consciousness. 
According to him, nationalism is not just a political act, but a religion. It is worth noting that at 
the time he emerged in Indian politics, religious sentiment was so strong among Indians that it was 
not possible for him to discuss nationalism without ignoring religion. He also said that nationalism 
is indestructible. It is immortal, because nationalism is not a human thing. 

 
Sri Aurobindo believed that it was possible to rebuild the character of the people of India by 
reviving the essence of India's ancient religious scriptures, such as the Gita, the Upanishads, and 
the Vedas. Like Swami Vivekananda and Mahatma Gandhi, Sri Aurobindo believed that the 
national movement would begin with a renaissance and that the ingredients for this renaissance 
lay in the ancient Indian scriptures. Aurobindo wanted to reconcile religion with the most modern 



and authentic philosophy. Therefore, the nationalist movement in India could not be implemented 
by force of arms using military force alone. It is necessary to create a bridge between military and 
spiritual power. India's independence is only a secondary objective, the main objective is to 
demonstrate the power of Indian civilization and spread that civilization throughout the world. 

 
Religious pursuit of national unity: Sri Aurobindo saw a kind of unity between the art, civilization, 
culture, and religion of India. He used the term "Sanatan Dharma". Through this, he consciously 
transcended the barriers of rational thought and, like a spiritual being, said that true unity can be 
built by transcending worldly needs, and unity also applies to patriotism and humanity. That is, in 
the case of nationalism, he wanted to find the roots of all problems through the discussion of 
Sanatan Dharma. In the words of Aurobindo, "Our religion is Sanatan Dharma. ... Our aim is to 
propagate Sanatan Dharma and to perform the national and contemporary religions based on 
Sanatan Dharma. We are Indians, descendants of the Aryan race, possessing Aryan education and 
Aryan ethics. This is the essence of our clan and nation. Life, devotion, and discipline are the roots 
of noble education; life, generosity, love, courage, strength, and humility are the hallmarks of 
character. 

 
He spoke of the commitment to sacrifice and suffer in order to break the chains of foreign rule, 
and of the nationalist movement and independence as part of the overall life of the people. 
According to Aurobindo, achieving political independence requires instilling a sense of 
nationalism in the minds of the Indians, and this cannot be achieved by imitating the materialistic 
ideas and civilizations of the West. For this, India's civilization, culture, and heritage must be 
awakened, and special attention must be paid to expanding religious consciousness in the minds 
of the people of India. Moreover, a language must be selected as the medium in which they 
communicate with each other. 

 
An important aspect of Aurobindo's nationalism is that he considered nationalism to be an effective 
tool for the reconstruction of the Indian social order. According to him, for the overall development 
or reconstruction of India, the first thing that was needed was freedom from foreign rule. For this 
freedom, he supported the path of revolution instead of following the path of the National 
Congress. However, in the reconstruction of nationalism, he has given importance to ancient 
Indian traditions and customs on the one hand. Likewise, he also spoke about eliminating elements 
that are contrary to nationalism and create obstacles in the formation of a new social order. 

 
Another important aspect of Aurobindo's nationalism was the establishment of complete self-
government. He believed that self-respect could not be fully developed without the establishment 
of complete self-government. A deep analysis of Aurobindo's nationalist vision reveals that this 
idea was not limited to India and the people of India. He considered the issue of nationalism in 
the context of the entire human race. Therefore, it can be said that his nationalism achieved the 
ideal of universality. 

 
Conclusion: Sri Aurobindo's contribution to the history of India's nationalist movement and 
statehood is undeniable. He freed Indian nationalism from its economic and political boundaries, 
linked it to spiritual consciousness, and instilled a deep sense of patriotism. Nevertheless, some 
limitations of Sri Aurobindo's thought on nationalism are clearly evident. The influence of a deep 
spiritual consciousness is observed behind Sri Aurobindo's nationalist ideas. His discussion of 



nationalism was based on the prophetic concept of spiritual consciousness, and he advocated the 
worship of the Hindu goddesses Durga and Kali to invigorate the nationalist movement in India. 
The significance of his thought lies in the way he presented the idea of social preparation and state 
thinking in the context of human determination, commitment, mental and spiritual preparation, 
unity and cooperation. 
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Introduction 

Indian intellectual traditions are marked by extraordinary diversity, depth, and continuity. Among 
the major philosophical systems that have shaped this tradition, Jain philosophy occupies a 
distinctive and influential position. Though numerically smaller than Hinduism or Buddhism, 
Jainism has made profound contributions to Indian ethical thought, metaphysics, epistemology, 
logic, literature, and social philosophy. Emerging as an independent sramaṇa tradition around the 
6th century BCE, Jain philosophy developed in continuous dialogue—and often debate—with 
Vedic, Buddhist, and later Hindu philosophical schools. Its doctrines of ahimsa (non-violence), 
anekantavada (non-absolutism), syadvada (conditional predication), karma theory, and ascetic 
discipline have left a lasting imprint on the intellectual and cultural life of India. 

Historical Background of Jain Philosophy 

Jainism traces its origins to a lineage of twenty-four Tīrthaṅkaras, with Mahavira (c. 599–527 
BCE) regarded as the last and most historically prominent teacher. Jainism developed alongside 
Buddhism as part of the non-Vedic sramaṇa movement, which challenged ritualism, caste 
hierarchy, and priestly authority dominant in Vedic society. 

From early on, Jain thinkers articulated a systematic philosophical tradition preserved in Agamic 
literature (primarily in Ardhamāgadhī Prakrit) and later refined through Sanskrit philosophical 
treatises. Important Jain philosophers such as Kundakunda, Umāsvāti (Umasvami), Akalaṅka, 
Haribhadra, and Hemacandra played a crucial role in shaping Indian philosophical discourse. 

Jain philosophy is an ancient Indian system focused on achieving liberation (moksha) from the 
cycle of rebirth by purifying the soul (jiva) from karmic matter, guided by extreme non-violence 
(ahimsa), non-attachment (aparigraha), and multiple perspectives (anekantavada). It posits a 
dualistic reality of conscious souls (jiva) and non-living substance (ajiva) and emphasizes rigorous 
self-discipline, right faith, knowledge, and conduct (the Three Jewels) to reach spiritual perfection, 
viewing reality as complex and multifaceted.  

The Jains believe that the teachings of the omniscient Jinas reflect the eternal and essential nature 
of the universe. The only existing teachings come from Mahāvīra, who is traditionally dated around 
599–527/510 BCE and is recognized as the last Jina of the current cosmic period in Magadha, 
located south of modern Bihar. 



In their practices, Jaina renunciants follow a rigorous path toward salvation, which involves a non-
violent lifestyle, renunciation of worldly ego, dissociation of self from non-self, and gradual 
purification of the self. These efforts aim to achieve unobstructed knowledge and access to a higher 
state of being, where each self can manifest its true nature. 

 

This path also includes structured monastic and lay communities, a variety of practices—such as 
ritual and devotional acts, ascetic practices, and established rules of life—as well as worldviews 
represented in canonical and post-canonical texts, systematic treatises, and narrative literature. 
Jaina philosophy encompasses the philosophical inquiries developed by thinkers found within 
these various texts. 

Jaina philosophy is written in various languages, including Ardhamagadhi, Jaina Maharaṣṭri, 
Sauraseni, Sanskrit, Apabhraṃsa, Braj Bhaṣa, Kannada, Tamil, Gujarati, and Hindi, among others. 
This entry focuses only on Sanskrit terms, as Sanskrit became the lingua franca for philosophical 
discussions among different doctrines in South Asia around the turn of the Common Era. 

Jain teaching primarily aims to promote a specific type of behavior and provide methods for 
concretely modifying unsatisfying situations—not by changing one’s environment, but by 
transforming oneself. The central objective is to liberate individuals from the endless cycle of 
painful rebirths. To achieve this liberation, practitioners are encouraged to progress along a 
spiritual path that involves internal sacrifice through ascetic practices and renunciation. A Jain who 
aspires to final emancipation must abandon worldly life, including all possessions. 

Correct behavior, known as samyak carita, requires extreme self-control. Jainism is a challenging 
path, and disciples need methods to support their journey, as discussed extensively in the Later 
Chapters (Uttaradhyayana, 2nd century BCE–1st century CE). One effective method involves 
cultivating a pessimistic attitude towards the world. For example, the twelve contemplations 
(anuprekṣa) serve as pre-meditative states that encourage reflection on human existence and its 
relationship to the surrounding world. These contemplations promote awareness of several key 
insights: 

1. Nothing in the world is enduring. 

2. All beings are ultimately helpless. 

3. When an individual becomes spiritually free, it is solely through their own efforts; no one else 
can assist or share in this achievement—each individual is isolated in their journey. 

4. All relationships in an embodied life are temporary and not ultimately real. 

5. The cycle of life, death, and rebirth is endless and filled with suffering. 

6. The empirical universe is a realm for souls that do not understand their true nature. 



7. Embodied souls are bound in impure, decaying bodies. 

8. The influx of karmic matter is the primary cause of suffering. 

9. Stopping the influx of karmic matter is possible through penance. 

10. The purification of already bound karmic matter can also be achieved through penance. 

11. The doctrine (dharma) taught by the Jinas leads to spiritual freedom. 

12. Human enlightenment is rare and difficult to attain, and it is the essential duty of every 
individual to seek it before death. 

Ethical Contributions to Indian Thought 

The Jain concept of ahimsa (non-violence) represents one of its most significant contributions to 
Indian intellectual traditions. While non-violence appears in other systems, Jainism elevates it to 
an absolute moral principle, extending ethical concern to all living beings, including plants and 
microorganisms.This radical interpretation deeply influenced: 

 Buddhist ethics, particularly compassion (karuṇa) 
 Hindu traditions, especially Vaishnavism and later reform movements 
 Mahatma Gandhi’s philosophy, where ahimsa became a foundation of political resistance 

and moral action 

Jain ethical rigor reshaped Indian debates on vegetarianism, environmental sensitivity, self-
restraint, and moral responsibility.The Jain doctrine of aparigraha (non-possessiveness) influenced 
Indian reflections on renunciation, asceticism, and economic ethics. It reinforced ideals of 
simplicity, self-control, and detachment that became central to Indian spiritual traditions, 
particularly within monastic institutions. 

Social Influence: Egalitarian Values 

Jain teachings contributed to egalitarian impulses in Indian society by challenging rigid caste 
hierarchies and advocating equality of all souls (jivas) irrespective of birth. Jain thought 
recognized the spiritual potential of individuals across social strata, including women, who could 
pursue ascetic paths and attain liberation.  

These egalitarian principles influenced debates on social inequality and critiques of caste 
orthodoxy within Indian intellectual traditions. While such reforms were not uniform across 
history, Jain values provided an ethical foundation that reformers drew upon in later periods, 
particularly in debates on social justice and human dignity. 

Metaphysics and Concepts of Reality 

Jain metaphysics offered a distinctive vision of reality that integrated atomistic theories, karma, 
and cosmology without reliance on a creator deity. Jain thinkers posited an eternal universe 



composed of paramāṇus (indivisible units), anticipating later philosophical and scientific 
reflections on matter and causality. 

The Jain view of karma — as a material force binding the soul to the cycle of rebirth — and the 
intricate cosmological models offered alternative perspectives that challenged and enriched 
Brahmanical conceptions of moksha (liberation) and cosmological order. These ideas stimulated 
philosophical engagement across traditions, including Hindu schools like Vedānta and Sāṃkhya, 
in their own attempts to articulate cosmology and liberation.  

Literature, Language and Cultural Synthesis 

Jain scholarship influenced Indian literary traditions through its rich corpus of texts in Prakrit and 
Sanskrit. Works such as the Agamas, Tattvārthasūtra, and classical Prakrit poetry expanded the 
literary landscape of ancient India. Jain authors contributed to grammar, philology, dramaturgy, 
and regional literatures — especially in Kannada, Gujarati, and Tamil — fostering linguistic 
diversity and creative expression. Leading Jain scholars such as Haribhadra exemplified cross-
cultural intellectual engagement. Haribhadra composed works in Sanskrit that showed respect 
towards other traditions and engaged with Buddhist logical texts, thereby fostering inter-tradition 
dialogue. 

Aesthetic and Artistic Traditions 

Beyond philosophical texts, Jain aesthetics — evident in temple architecture, sculpture, and 
iconography — influenced the broader Indian artistic tradition. The richly detailed carvings of Jain 
temples and narrative panels reflect a fusion of spiritual symbolism and artisanal skill, contributing 
to the subcontinent’s artistic heritage. These cultural artifacts expanded the expressive range of 
Indian religious art, influencing styles in Hindu and later Islamic contexts.  

Impact on Broader Indian Thought and Reform Movements 

Jain ethics, particularly the emphasis on non-violence, later became a philosophical resource for 
social reformers in modern India. Though not always directly attributed, the ethical infrastructure 
provided by Jain teachings can be traced in the values espoused by leaders who championed peace, 
compassion, and moral integrity. Moreover, Jain concepts of multiple viewpoints and tolerance 
have contributed to Indian traditions of debate and pluralism, supporting a culture where divergent 
perspectives were deliberated rather than dismissed. This pluralistic ethos became a defining 
feature of India’s intellectual heritage, reflected in the philosophical exchanges between Hindu, 
Buddhist, and Jain scholars for centuries. 

Contemporary Relevance 

In contemporary global discussions — from environmental ethics to interfaith dialogue — Jain 
principles such as non-violence and pluralism continue to be invoked as paradigms for peaceful 
coexistence, sustainability, and respect for diverse viewpoints. The notion of anekāntavāda has 
even been applied in comparative religion and peace studies as a model of intellectual engagement 
that transcends dogmatic binaries.  



Conclusion 

The influence of Jain philosophy on Indian intellectual traditions is deep, multifaceted, and 
enduring. Jain thought enriched Indian epistemology, ethics, metaphysics, and cultural 
expressions, leaving a legacy that permeated different philosophical schools and social practices. 
From the doctrines of anekāntavāda and non-violence to contributions in literature, logic, and 
social thought, Jain philosophy not only shaped classical Indian thought but continues to offer 
valuable insights for contemporary ethical and intellectual discourse. 

Despite being a minority tradition, Jain philosophy has profoundly influenced India’s intellectual 
landscape and remains a cornerstone of the subcontinent’s philosophical heritage. 
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Introduction 

The trajectory of educational thought in India reflects an ongoing dialogue between its rich 

philosophical heritage and the changing socio-economic needs of a modern nation. Among the 

leading educational thinkers who greatly influenced the country’s approach to learning is Mahatma 

Gandhi, whose educational ideas continue to be a cornerstone of India’s pedagogical philosophy. 

Gandhi saw education as a holistic process that brings out the best in the child and adult—body, 

mind, and spirit. His concept of Nai Talim, or Basic Education, emphasized learning through 

action, self-reliance, productive work, value-based teaching, and the balanced development of 

head, heart, and hand. Gandhi believed that education should be rooted in local culture, community 

life, and practical skills, enabling individuals not only to earn a livelihood but also to contribute 

meaningfully to society. He stated, “Education should be so revolutionised as to answer the wants 

of the poorest villagers instead of answering those of an imperial exploiter.” The National 

Education Policy (NEP) 2020, introduced more than ninety years after Gandhi’s educational ideas, 

marks a significant move toward learner-centered, flexible, and competency-based education. It 

aims to foster critical thinking, creativity, ethical reasoning, life skills, and vocational abilities that 

align closely with Gandhian values. 

Gandhiji's educational philosophy, as articulated in his writings (including Hind Swaraj, Young 

India, Harijan, and Basic Education) and speeches, presented a holistic, ethical, and pragmatic 

approach to learning. It advocated the importance of moral development, self-reliance, experiential 

learning, and alignment with Indian cultural values. His ideas continue to shape contemporary 

educational reforms, including the National Education Policy (NEP) 2020 (Deb, 2024). 



Hind Swaraj (1909) criticised Western education and underscored the necessity for an educational 

framework that cultivates character, self-discipline, and ethical values (Gandhi, 2009). It 

emphasized the importance of self-knowledge and self-governance (Swaraj) as essential 

components of effective education. Furthermore, it cautioned against dependence on English-

medium education, which may lead to a disconnection from Indian cultural identity. 

Articles in Young India (1919–1931) 

Gandhiji wrote extensively on educational, social, and political issues in this weekly journal. 

Important essays like ‘National Education’, ‘The Curse of English’, ‘True Education’, ‘Village 

Reconstruction’, etc., promoted the use of the mother tongue as the natural medium of instruction 

(Chaudhary,2021). It also criticised rote learning, passivity, and exam-centric schooling. 

According to these articles, Education should promote self-reliance and develop the capacity to 

earn a living, and lead to the upliftment of villages as well as the service of the nation (Kakati, 

2024). 

Articles in Harijan (1933–1940) 

Harijan features some of Gandhi’s most comprehensive and nuanced reflections on education, 

particularly during the development of the Wardha Scheme. Articles such as ‘Basic Education’ 

(1937), ‘The Place of the Teacher’, ‘Craft in Education’, and ‘Education Through the Hand’ offer 

insights into the principles of Nai Talim (Basic Education). They advocate for the integration of 

craft work with literacy and numeracy, emphasize the holistic development of the head, heart, and 

hand, and promote education for all segments of society, including women, Harijans, and the rural 

poor (Gupta & Rathour, 2025). Furthermore, these writings underscore the significance of manual 

labour, the dignity of work, and the pursuit of economic self-sufficiency. 

Nai Talim / Basic Education Writings (Wardha Scheme, 1937) 

Gandhi’s most comprehensive ideas on education emerged during the development of the Wardha 

Scheme of Basic Education, later referred to as Nai Talim. His writings, including Notes on the 

Wardha Conference (1937), Basic Education (interpretations published in Harijan), and letters to 

educators such as Zakir Hussain and Vinoba Bhave, emphasized that education should be grounded 

in practical crafts like spinning, weaving, agriculture, and carpentry. He championed a learning-

by-doing approach, where intellectual understanding naturally develops through manual work. In 

his view, education ought to be free, compulsory, and universal, economically self-sufficient, and 



promote the harmonious growth of the body, mind, and spirit (Handique, 2025). Nai Talim 

suggested the acquisition of language skills through a diverse array of practical activities, including 

craft work, agricultural tasks, daily household chores, and community engagement. Additionally, 

it reinforces mathematical competencies through real-world applications, such as measuring fabric 

and thread during spinning and weaving, as well as counting, weighing, and sorting grains 

(Gandhi, 1952).  

Autobiography: The Story of My Experiments with Truth (1927–1929) 

Gandhi's autobiography, while not primarily focused on education, provided valuable insights into 

the experiential foundations of his educational philosophy. He expressed a strong aversion to rote 

learning during his childhood and encountered significant challenges within an English-centric 

educational system (Gandhi, 1992). Gandhi advocated for an educational approach that 

emphasizes the cultivation of truth, moral courage, and simplicity. 

Letters and Speeches on Education 

In his various speeches at Benares Hindu University in 1916 and at the Wardha Conference on 

Education in 1937, along with many letters published in the Collected Works of Mahatma Gandhi 

(CWMG), Gandhiji highlighted the role of the teacher as a moral guide. He underscored the 

significance of rural education and village upliftment, viewing education as a vital tool for 

achieving Swaraj. Additionally, he prioritized character-building over academic success (Gandhi, 

1916). 

Constructive Programme: Its Meaning and Place 

In this booklet, Gandhi linked education to the process of national reconstruction. He believed that 

education should serve as a tool for rebuilding rural India (Gandhi, 1941). Schools should promote 

Khadi, cleanliness, sanitation, and village industries. Additionally, students must learn the values 

of service, cooperation, and social responsibility. 

This lecture paper identified the core characteristics of the NEP 2020 that align with Gandhian 

thought on education. 

 

 



i. Holistic Development of the Child 

Mahatma Gandhi championed an educational philosophy that emphasizes the development of three 

integral components: the head, heart, and hand. These elements correspond to cognitive, affective, 

and psychomotor domains, respectively. The National Education Policy (NEP) 2020 aligns with 

this vision by advocating a holistic, multidisciplinary approach to learning. This policy promotes 

the integration of cognitive skills with the development of ethical reasoning, emotional well-being, 

physical health, and vocational competencies. By endorsing this comprehensive educational 

paradigm, NEP 2020 aims to cultivate well-rounded individuals who are not only academically 

proficient but also socially responsible and skilled at navigating the complexities of a rapidly 

evolving global landscape. 

ii. Emphasis on Experiential and Skill-Based Learning 

Gandhiji’s Nai Talim underscores the significance of learning through practical engagement, 

particularly through craft work and experiential approaches. In a similar vein, the National 

Education Policy (NEP) 2020 emphasizes the need for experiential learning, hands-on activities, 

internships, vocational exposure, and competency-based education starting from the early grades. 

iii. Functional Literacy and Numeracy 

According to Gandhian philosophy, literacy and numeracy are not standalone subjects but are 

intricately integrated into everyday activities, rendering them both functional and meaningful. In 

a similar vein, the National Education Policy (NEP) 2020 identifies Functional Literacy and 

Numeracy (FLN) as an urgent national priority, highlighting the importance of basic reading, 

comprehension, writing, and numerical understanding as the essential foundation for all future 

learning. 

iv. Education Connected to Real Life and Local Context 

Mahatma Gandhi promoted an educational framework that is deeply rooted in local culture, 

community engagement, and productive work. In alignment with this vision, the National 

Education Policy (NEP) 2020 actively supports the integration of local context, traditional cultural 

practices, indigenous knowledge systems, and mother-tongue-based instruction during the 

foundational years of education. 



v. Value-Based Education 

Gandhi’s writings consistently emphasized values such as truth (Satya), non-violence (Ahimsa) & 

self-rule (Swaraj). The National Education Policy (NEP) 2020 integrates these principles by 

incorporating value-based education, ethics, constitutional values, global citizenship, and essential 

life skills as fundamental components of the educational curriculum. 

vi. Promotion of Mother Tongue in Early Education 

Mahatma Gandhi strongly advocated for the use of the mother tongue as the medium of instruction 

to foster better comprehension and cultural grounding. The National Education Policy (NEP) 2020 

supports the implementation of the mother tongue, home language, or local language as the 

primary medium of instruction at least until Grade 5, with a preference for extending this practice 

until Grade 8 (Sharma, 2021). 

vii. Self-Reliance and Vocational Education 

Mahatma Gandhi emphasized the importance of self-sufficiency and the development of 

vocational skills through crafts and productive work, intending to foster self-reliance among 

individuals through education. The National Education Policy (NEP) 2020 aims to integrate 

vocational education at the school level, to ensure that 50% of students receive vocational exposure 

by the year 2025. 

viii. Equity and Inclusion 

Mahatma Gandhi highlighted the importance of uplifting impoverished populations, rural 

communities, women, and marginalized castes. The National Education Policy (NEP) 2020 aims 

to support Socio-Economically Disadvantaged Groups (SEDGs) by implementing inclusive 

educational practices, affirmative action strategies, teacher sensitization initiatives, scholarship 

programs, and the creation of supportive learning environments. 

ix. Education for Social Transformation 

Gandhian education is focused on fostering the development of responsible citizens who are 

dedicated to social justice, equality, and the advancement of community welfare. In a similar vein, 

the National Education Policy (NEP) 2020 aims to cultivate individuals who are socially 



responsible, ethical, and empathetic, thereby enabling them to contribute effectively to the process 

of nation-building. 

x. Learner-Centered and Flexible Education 

Mahatma Gandhi advocated for an educational approach that is child-centered, emphasizing 

respect for individual differences and the encouragement of creativity. The National Education 

Policy (NEP) 2020 endorses a learner-centric pedagogical framework, offering flexibility in 

subject selection, promoting interdisciplinary pathways, and reducing the emphasis on rote 

memorization. 

xi. Integration of Art, Craft, and Physical Education 

Gandhian philosophy has consistently emphasized the inclusion of arts, crafts, music, and physical 

labour as essential elements of education. The National Education Policy (NEP) 2020 similarly 

mandates the integration of arts, sports, crafts, and physical education into academic curricula to 

promote holistic development. 

xii. Focus on Community Participation 

Mahatma Gandhi encouraged the establishment of schools that are deeply embedded within their 

communities, fostering a sense of collective responsibility among stakeholders. Similarly, the 

National Education Policy (NEP) 2020 underscores the significance of partnerships between 

schools and their communities, promotes volunteerism, and emphasizes the involvement of local 

stakeholders in the governance of educational institutions. 

Conclusion 

The influence of Gandhian philosophy on the National Education Policy (NEP) 2020 is significant. 

Several key features of the policy resonate with Gandhi’s vision for education, not through direct 

references, but conceptually, such as holistic development, vocational education, the use of 

mother-tongue as a medium of instruction, and value-based education. The vocational education 

component in NEP has been adapted for the digital age, reinterpreting Gandhi’s model of craft-

based manual work into a framework for 21st-century skill education, reflecting a creative 

adaptation rather than mere imitation. The emphasis on the mother tongue and local languages, 

combined with multilingual proficiency, aims to balance local and global skills, a necessity in 



today’s world that Gandhi might not have envisioned. While the policy articulates goals for 

increasing the Gross Enrolment Ratio (GER), actual implementation remains inconsistent. 

Numerous studies highlight challenges such as teacher preparedness, training, resource availability 

for mother-tongue instruction, and vocational infrastructure as significant hurdles. Gandhi stressed 

the importance of community and locality; if vocational education becomes detached from local 

economies and community needs, it risks undermining the principles of self-reliance and dignity 

of labour. There exists a tension between the drive for global employability and Gandhi’s focus on 

local self-sufficiency, and the policy must find an effective balance between the two. A Gandhian 

perspective accentuates not just what is taught how it is taught (through work, within communities, 

and ethically) and to whom it is directed (all individuals, especially marginalized groups). 

Therefore, any evaluation of NEP 2020’s success through a Gandhian lens must incorporate these 

dimensions. Successfully integrating these Gandhian ideals can cultivate not only job-ready 

graduates but also responsible citizens, self-reliant individuals, and an education system aligned 

with India’s core values. 

References 

Chaudhary, P. B. (2021). Gandhian way of education: M. K. Gandhi’s educational philosophy in 

R. K. Narayan’s Swami and Friends. The Creative Launcher, 6(1), 15-26. 

https://doi.org/10.53032/TCL.2021.6.1.15. 

Deb, P. R. (2024). Educational philosophy of Mahatma Gandhi and its present-day implications. 

International Journal of Current Research and Techniques, 14(1). 

https://ijcrt.org.in/index.php/ijcrt/article/view/15. 

Gandhi, M. K. (1916). Benares Hindu University speech. In The collected works of Mahatma 

Gandhi (Vol. 13). Publications Division, Government of India. 

Gandhi, M. K. (1941). Constructive programme: Its meaning and place. Navajivan Publishing 

House. 

Gandhi, M. K. (1952). Basic education (Nai Talim). Navajivan Publishing House. (Original 

speeches and articles compiled) 

Gandhi, M. K. (1993). An autobiography: The story of my experiments with truth (M. Desai, 

Trans.). Dover Publications. (Original work published 1927) 



Gandhi, M. K. (2009). Hind Swaraj and other writings (A. Parel, Ed., 2nd ed.). Cambridge 

University Press. (Original work published 1909) 

Gupta, R., & Rathour, M. (2025). Mahatma Gandhi’s Basic Education with Reference to Indian 

Knowledge System. The Banyan Tree Journal. 89-95. 

https://jtgdc.ac.in/journals/uploads/Mahatma-Gandhi%E2%80%99s-basic-education-

with-reference-to-Indian-Knowledge-System-Dr-Rama-Dr-Madhuri.pdf 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 
 
 
 
 
 



Day 4, 08/01/2026 

2 PM – 4 PM 

Liberation through Learning:  
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Introduction 

Over the past three millennia, India's renowned history has strayed and changed in the direction of 
a more conservation-oriented civilisation. Undoubtedly, the family was the initial source of this 
amazing shift, which has been maintained by a complex interaction of religious, practical, and 
cultural concepts. In those bygone days, every aspect of life experienced waves of heyday and 
doomsday, yet in the history of powerful India, girls' education remained a silent dictatorship. 
According to some prominent historians, this kind of barbarism is a major drawback of India's 
backwardness. Although everyone had access to education, it became increasingly caste-based as 
time passed and new monarchs took power. The foundation of the Hindu caste system was the 
inheritance of duties from ancestors. Religion was deeply ingrained in Indian culture. Education 
was exclusively available to men in the past. However, in contemporary India, women are equal 
to men in every area. They were well-known throughout history and had a strong hold on many 
people's hearts due to their knowledge and wisdom. They have proven themselves in a number of 
domains, such as social services, the public sector, engineering, medicine, politics, sports, and the 
sciences. Women are an essential component of humanity and have made a significant contribution 
in modern times. Women's economic management and property depend on their involvement in 
the economy (Maity, 2016). Among them, Savitribai Phule is noteworthy. She was a distinguished 
Indian poet, educator, social reformer, feminist, and philosopher. Throughout the nineteenth 
century, she was a key player in the education and empowerment of women. Her worldview centres 
on educating people and liberating women from the so-called Indian tradition. She is a mother who 
advocates for women's education. She was a strong woman who stood by her husband and 
encouraged him in all of his radical endeavours. She stood up to society's outmoded and cruel 
perception of women and fought relentlessly. 
Education from the start and gave her recognition, but social reformers, educationists, feminists, 
and human rights advocates in independent India have not done the same. Savitribai Phule is 
unknown in modern Indian history, with a few notable exceptions. Every Indian should be aware 
of her life and hardships so that they can appreciate them. 

In India, Savitribai Phule was the first feminist philosopher to advocate for women's rights. Women 
were able to think about their rights and speak out against numerous societal misconceptions 
because of her intellectual viewpoint. The women's anguish was conveyed in Savitribai's poems, 



which also inspired them to break free from social constraints and adopt their own perspective on 
life. Her ideas were entirely grounded in actual practice rather than theory. The need for girls' 
education stemmed from her belief that by promoting education, these girls would eventually 
empower women. When women were viewed as common objects at the time, she dared to speak 
up against the restrictive restrictions that were set for them. There were numerous societal 
constraints, such as the inability of women to pursue education or get married again. She conducted 
a campaign for gender equality and was subjected to severe harassment from all facets of society. 
She did not give up and established a Mahila Seva Mandal to educate women about their rights 
and numerous other societal concerns that impede their ability to develop independently. She took 
this amazing action to empower women, but society didn't agree with her choice. From Savitribai's 
perspective, education is the most crucial factor in helping women and others who have suffered 
grow and recognise their own self-confidence. Because the only things that can break down various 
types of long-standing inferiority complex obstacles are education and self-reliance. Together with 
her husband, Savitribai Phule began advocating for women's empowerment and education. At the 
time of their marriage, Savitribai Phule lacked formal education, but her husband encouraged her 
to acquire literacy skills. She made the decision to start a school for the girls in order to give her 
ideas a clear direction. She was appointed headmistress of the first girls' school in Pune, which 
opened its doors in January 1848. She was fully aware that women may only develop new hope 
and self-confidence via education. She put in a lot of effort to manage this school while dealing 
with the prejudiced society. She was the first woman to teach girls and to supply them with all the 
necessities. At first, Savitribai Phule and her spouse lacked the financial resources to operate these 
institutions. But they opened 18 more schools and put in a lot of effort to make this movement a 
success.The goal of Savitribai Phule was to educate Dalit youngsters as well as female students. 
By setting up meetings, she also engaged the parents of Dalit community students in their 
children's education. due to Savitribai Phule's desire to educate the Dalit population about their 
rights.  

In addition, she established "Mahila Seva Mandal" to educate women about social issues and their 
rights. She discussed child marriage and sati pratha, two major issues that undermined women's 
existence at the period. In those days, women were confined to the kitchen, raising children, and 
without the independence to establish a family and a personal identity. In addition, society at the 
period supported untouchables, gender inequality, and the idea that women shouldn't receive an 
education. Along with advocating for the child widows' remarriage, she also took action to 
empower and educate them.  

Her efforts to empower women and educate them, as well as to address other social issues like sati 
pratha, untouchables, and members of backward castes, made her a social activist as well. Dalits 
were not allowed to receive an education at that time since they were considered untouchables. 
They faced numerous difficulties in order to survive. Savitribai Phule and her spouse also 
established a school for the Dalit community's children. Since education was the only thing that 
might change their circumstances and give them a unique perspective in society. 



In order to provide a safe place for pregnant widows and rape victims to give birth, Savitribai Phule 
and her husband also founded Balhatya Pratibandhak Griha. because they were not allowed to have 
children or live their lives at that time. This was a significant step in lowering the infant mortality 
rate and preventing the murder of widows. Despite the hostility of upper caste Brahmins, Savitribai 
Phule and her husband persisted in trying to save their lives. By adopting a son born to a Brahmin 
widow, Savitribai and Jyotibai Phule sent a powerful message to society that these kids should 
have access to education as well. She was a woman who opposed the social constraints placed on 
women and took the initiative to inform and raise awareness of their rights. 

A new conception of religion called as universal religion was introduced by the Phule couple. Dr. 
Vishram Ghole, a colleague and disciple of Phule, summed up his religious ideas as follows: "Phule 
taught the people to think of religion in terms of what is right and wrong and above all in terms of 
cause and effect." He presented them with an explanation of the legitimacy of contemporary 
practices and beliefs. He opposed idolatry and advanced the cause of monotheism. The foundation 
of Phule's social ideas is humanism.  Phule established the Satyashodhak Samaj (Society of Truth 
Seekers) as a sociospiritual movement. It is founded on principles such as justice, equality, and 
peace. Through his work and ideas, he promoted a values-based system. He had a human-centered 
philosophy. Jyotiba Phule wants the lower castes to take advantage of the situation and overthrow 
the Brahmins' oppression. Following Mahatma Phule's passing, Savitribai led Satyashodhak Samaj 
and established new standards for sociocultural innovation. The goal of Satyashodhak Samaj was 
to modernise, liberalise, and equalise all Indian citizens. 

Conclusion 

Savitribai Phule had a major impact on a number of societal facets. She was especially articulate 
on the importance of women's education and empowerment. Savitribai Phule was uneducated at 
the time of her marriage, which occurred at an early age. However, with her husband's assistance, 
she made the decision to write and learn. She was well aware that education was the only thing 
that could change women's roles in the future, therefore she started a school to teach girls after 
this. She also fought against gender discrimination and made contributions to other social issues, 
such as equal rights for education. After examining her efforts, it became clear that she and her 
husband worked very hard together to dispel a number of social myths at the time. She spoke up 
in favour of educating women from all backgrounds and those who were compelled to attend 
school. She inspired people with a number of inspirational poetry. Ultimately, it is determined that 
because her primary goal was to empower and educate women, she is regarded as the first female 
teacher of modern India. 
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Introduction 

The attainment of independence in 1947 marked a decisive rupture in India’s political history, but 
it did not signal a clean break from its intellectual past. Instead, post-independence India became 
a fertile ground for the re-articulation of social and political philosophy, shaped by colonial 
legacies, indigenous traditions, and modern democratic aspirations. Indian thinkers were 
confronted with pressing questions: How could a deeply plural society be governed 
democratically? How could freedom be reconciled with social justice in a context of entrenched 
inequalities? What philosophical foundations could sustain a secular yet culturally rooted state? 

Post-independence Indian social and political philosophy thus emerged not merely as abstract 
theorization but as a reflective engagement with lived realities—poverty, caste oppression, 
communal tensions, gender inequality, and the challenges of nation-building. This article examines 
the major philosophical concerns and contributions that shaped India’s social and political thought 
after independence, focusing on themes of democracy, secularism, social justice, nationalism, and 
constitutionalism. It also highlights how Indian philosophers critically engaged with Western 
political ideas while grounding their reflections in indigenous experiences. 

 

Colonial Legacy and the Need for Philosophical Reconstruction 

Indian political philosophy in the post-independence era cannot be understood without reference 
to the colonial encounter. British rule introduced modern political concepts such as the nation-
state, constitutionalism, individual rights, and representative democracy. While these ideas 
expanded political imagination, they were also instruments of domination. Independence therefore 
demanded not only political sovereignty but also intellectual decolonization. 

Thinkers like Jawaharlal Nehru and S. Radhakrishnan emphasized the need to harmonize modern 
rationality with India’s philosophical heritage. Nehru’s vision of a “scientific temper” reflected a 
commitment to reason, secularism, and progress, while remaining sensitive to India’s cultural 
diversity. Radhakrishnan, on the other hand, sought to interpret Indian philosophical traditions—
especially Vedanta—in a way that could support democratic humanism and ethical universalism. 



The post-independence period thus involved a dual task: to critique colonial epistemologies and to 
reconstruct social and political philosophy capable of addressing India’s unique historical and 
social conditions. 

 

Democracy and the Indian Experiment 

One of the most significant philosophical achievements of post-independence India is its 
commitment to democracy in a socio-economically underdeveloped and deeply stratified society. 
Unlike Western democracies, which evolved gradually alongside capitalism and social reform, 
Indian democracy was instituted almost immediately after independence. 

Indian political philosophers and leaders viewed democracy not merely as a form of government 
but as a way of life. B. R. Ambedkar famously argued that political democracy would remain 
hollow without social and economic democracy. For him, democracy required liberty, equality, 
and fraternity—values that could not flourish in a society structured by caste hierarchy. 

This insight led to a distinctive Indian understanding of democracy, one that emphasized 
substantive equality over formal equality. Affirmative action, universal adult franchise, and 
constitutional safeguards for marginalized communities were seen not as exceptions to democratic 
principles but as their necessary extensions in an unequal society. 

 

Social Justice and the Critique of Caste 

Perhaps the most profound contribution of post-independence Indian social philosophy lies in its 
sustained critique of caste. While caste had been discussed earlier by social reformers, thinkers 
like Ambedkar elevated it to the center of political philosophy. 

Ambedkar’s analysis of caste went beyond moral condemnation. He identified caste as a system 
that denied individual freedom, obstructed social solidarity, and contradicted democratic ethics. 
His insistence on constitutional morality underscored the idea that democracy requires not only 
institutions but also ethical dispositions among citizens. 

Post-Ambedkarite thinkers extended this critique by linking caste with economic exploitation, 
patriarchy, and cultural domination. The rise of Dalit philosophy and subaltern studies challenged 
elite narratives of Indian nationalism and forced political philosophy to reckon with voices 
historically excluded from public discourse. 

Social justice in post-independence India thus became a multidimensional concept, encompassing 
redistribution, recognition, and dignity. 

 

 



Secularism and Religious Pluralism 

Indian secularism represents a distinctive philosophical model, differing significantly from the 
Western notion of strict separation between church and state. In the Indian context, secularism 
emerged as a response to religious diversity and the trauma of Partition. 

Philosophers and constitutional framers argued that the state must maintain principled equidistance 
from all religions while protecting freedom of belief. This model sought to prevent both religious 
domination and state hostility toward religion. 

However, Indian secularism has been subject to intense philosophical debate. Critics argue that it 
has failed to prevent communalism, while others contend that its erosion threatens democracy 
itself. Thinkers like Ashis Nandy questioned the modernist assumptions underlying secularism, 
suggesting that indigenous forms of tolerance and coexistence might offer alternative ethical 
frameworks. 

These debates reveal the ongoing tension between universalist political principles and culturally 
embedded practices in Indian political philosophy. 

 

Nationalism, Identity, and Unity 

Post-independence Indian nationalism faced the challenge of uniting a population divided by 
language, religion, caste, and region. Philosophically, this required reimagining the nation not as 
a homogeneous entity but as a plural and inclusive community. 

Nehru’s idea of civic nationalism emphasized shared political values rather than cultural 
uniformity. The Constitution reflected this vision by recognizing linguistic diversity and 
federalism while affirming national unity. 

At the same time, alternative conceptions of nationalism emerged, some emphasizing cultural or 
religious identity. Political philosophy in post-independence India thus became a contested terrain, 
where competing visions of the nation—pluralist, majoritarian, socialist, and liberal—vied for 
legitimacy. 

The philosophical challenge has been to articulate a conception of national identity that respects 
diversity without fragmenting into exclusivism or sectarianism. 

 

Liberalism, Socialism, and Indian Thought 

Post-independence Indian political philosophy also involved engagement with Western ideological 
traditions, particularly liberalism and socialism. Rather than adopting these frameworks wholesale, 
Indian thinkers adapted them to local realities. 



Nehru’s democratic socialism sought to combine political freedom with economic planning and 
social welfare. While market mechanisms were not rejected outright, the state was seen as 
responsible for reducing inequality and promoting development. 

Indian liberalism, on the other hand, evolved in response to concerns about individual rights, 
freedom of expression, and constitutional governance. Contemporary philosophers have 
increasingly emphasized the need to protect civil liberties while addressing social injustices. 

This synthesis and critique of Western ideologies demonstrate the creative and dialogical nature of 
Indian social and political philosophy. 

 

Gender, Feminism, and Social Transformation 

Post-independence Indian philosophy also witnessed the gradual emergence of feminist 
perspectives that challenged patriarchal structures embedded in both tradition and modernity. 
Feminist thinkers critiqued the male-centric assumptions of nationalism, development, and 
citizenship. 

They highlighted how women’s experiences were marginalized in mainstream political discourse 
and argued for a redefinition of justice that includes bodily autonomy, care, and everyday forms of 
oppression. These interventions expanded the scope of social and political philosophy by bringing 
private life into the realm of public ethics. 

 

Conclusion 

Social and political philosophy in post-independence India represents a sustained effort to think 
through the complexities of freedom, equality, and justice in a deeply diverse society. It is 
characterized by critical engagement with colonial legacies, creative adaptation of global ideas, 
and rootedness in indigenous experiences. 

Rather than offering a single philosophical system, post-independence Indian thought presents a 
plurality of voices and perspectives. Its strength lies in its openness, reflexivity, and commitment 
to democratic ideals under challenging conditions. 

As India continues to confront new social and political challenges, this philosophical tradition 
remains a vital resource—not only for understanding the past but for imagining more just and 
inclusive futures. 

 

 



ATTENDANCE SHEETS 

       
 

   

 

 



ATTENDANCE SHEETS 

   

 

 

 



ATTENDANCE SHEETS 

 

 

 



ATTENDANCE SHEETS 

          



ATTENDANCE SHEETS 

 

 

 



ATTENDANCE SHEETS 

 

 



ATTENDANCE SHEETS 

 

 

 



ATTENDANCE SHEETS 

 


