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NON-VIOLENCE AND PRAGMATIC SPIRITUALITY —WITH SPECIAL
REFERENCE TO GANDHI’S PHILOSOPHY

Dr. Aditi Patra Nee Ray
Assistant Professor
Department of Philosophy
Hooghly Mohsin College
Chinsurah, Hooghly

Abstract

Non-Violence is a key concept in Indian heterodox as well as orthodox school of thought. Almost all the
philosophers and academicians from Vedic period to the contemporary period in India accept the term as a
moral obligation or a spiritual ideal. So, it can be said that non-violence or ahimsa as is called in the Indian
terminology is not Gandhi’s new innovation but its references are found in the religion- philosophical treatise of
India. But Gandhi has given it a new dimension. When there is so much of violence in the present world, right
from the beginning of human civilization, Gandhi’s advocacy of non-violence in all spheres of life is a mark of
sanity and civilized existence. His birthday, October 2", is observed as the ‘world non-violence day’ by the
UNO. Non-violence is a key concept in the intellectual framework and practical aspect of Gandhi’s life. Gandhi
held that truth and non-violence are the two perennial and fundamental principles that are the foundation not
only of human society, but of whole existence.

In this paper, in the first section, the ancient, Indian concept of non-violence has been discussed. The second
section focuses on what Gandhi actually mean by the word ‘ahimsa’ or ‘non-violence’? How the non-violent
approach of Gandhi become innovative from traditional approach and may provide hope for human survival in
the new millennium has been observed in the concluding section.

Key Words: Ahimsa, satya, satyagraha, love, fearlessness, daya, anasakti, practical spiritualism

In this section, my intention is to search out the traditional, ancient meaning of the word ‘ahimsa’
or‘nonviolence’. In this context, I have highlighted the notion of ‘non-violence’ mainly from Indian
philosophical perspective. ‘Non-violence’, a translation of the term ‘ahimsa’ came to the common English
usage in the mid-twentieth century. Ahimsa is conceived as the opposite of zimsa (violence). Corresponding to
the western thoughts of philosophy, the root meaning of violence comes from the Latin word ‘violentia’
meaning ‘vehemence’, a passionate and uncontrolled force, the opposite of a calculated exercise of power. The
word ‘ahimsa’ comes from the Sanskrit root hims, a desiderative form of the verb han, ‘to kill or injure or
strike’ and it is best translated as ‘absence of the desire to kill or harm.”

According to lexicography, the word ‘ahimsa’ means ‘non-injury, or more narrowly, non-killing, and more
widely, harmlessness, the renunciation of the will to kill and of the intention to hurt any living being , the
abstention from hostile thought, word and act.

Ahimsa or non-violence is one of the cardinal virtues and it is a multi-dimensional concept in Hinduism,

Buddhism and Jainism in different ways.It is inspired by the premise that all living beings have the light within
http://cppispublications.wordpress.com 5
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themselves of the divine spiritual energy, and therefore, to hurt another being is to making hurt to oneself.
Ahimsa as an ethical concept evolved in the Vedic texts. It is found that in some of the old scriptures of India ,
the word ‘ahimsa@ has been mentioned repeatedly, not yet properly emphasised ,but in the late Vedic era,
around 500 BC, in the hymn10.22.25 in the Rgveda the two words, ‘satya’ and ‘ahimsa’ ultimately has been
used in a prayer to deity Indra.? Later in the Yajurveda, the term, ahimsa has been used as non-injury to oneself
as well as to other selves. Afterwards, it occurs several times in ShatapathaBrahmana in the sense of ‘non-
injury’. In brahmanical culture, the word has been used to mean non-injury. Chandyogya Upanisad has some
evidence of non-injury towards all creatures. It has also been directed in the verse that performing non-violent
deeds, one might got freedom from the cycle of rebirths. Thus, almost all the Vedic literatures have proclaimed
the thought that akimsa or non-violence implies total avoidance of harming of any kind of living creatures not
only by deeds, but also by words and thought.

Further, in the epic literature, especially in the Mahabharata, ahimsa is considered to be one of the highest
cardinal virtue among the five cardinal virtues. In Mahabharata, especially in the Gita, there arises serious
moral dilemmas regarding the concept of ahimsa, but in every cases the concept of ahimsa win over the other
virtues. .4himsa is invoked in the Mahabharata to condemn cruel practices, to point to the futile destructiveness
of worldly existence, to underline the sanctity of all life. It is stated in the Mahabharata that whatever is
attended with non-violence (ahimsa), that is dharma. Bhisma declared that dharma involves abstention from
injury to creatures as well as what upholds them. In the Arthasastra, a critical analysis is present to defend the
concept of ahimsa. It was regarded as equivalent to dharma or the moral law — it was a necessary means to
moksa or salvation and a vital part of the spiritual discipline prescribed in Yoga philosophy. In yoga system of
Patanjali eight fold disciplines have been emphasized for spiritual attainment. The first discipline is Yama or
restraint. Yama consists of five moral ideals, the first being non-violence which is taken as abstention form
injury to life.®

However, it is found that Hindu scripture speaks clearly and forcefully on non-killing and vegetarianism. The
roots of non-injury, non-killing and non-consumption of meat are found in the Vedas,Agamas, Dharma sastras,
Yoga sitras, and other sacred texts of Hinduism. From Atharvaveda Samhita, it is found that if we have injured
space, the earth or heaven, or if we have offended mother or father, from that way Agni, fire of the house,
absolve us and guide us safely to the world of goodness.* Further, from Yajur Veda Samhita, it has been
observed that someone must not use his or her God given body for killing God’s creature, whether they are
human, animal or whatsoever.® Thus, all the divinities are established in the body of humans as well as non-
humans.

In some of the Indian philosophical heterodox systems, non-violence is taken as a moral obligation or as a
spiritual ideal. In Jainism, it is accepted that all animals, insects and even plants possess souls. So they give
utmost importance to the practice of akimsa. Not only one should not take life, even one should not think or
speak of injuring living beings.Ahimsa was given both a minimal and maximal meaning and its interpretation
has ranged between the extremes of formal insistence and scholastic flexibility. In the Jaina tradition, complete
ahimsa could be practised with success only by a saint who has renounced all worldly pursuits. The Jainas
denied God for whose propitiation the sacrifices are being made. In accordance with their metaphysical position
they accepted five vows of leading a life of good conduct. Out of the five vows, non-violence or non-injury is
the most important requirement. So far Buddhism is concerned; there is no mention of nonviolence even in the
four noble truths comprising the Buddhism.However, the Buddhist way of life reflects the significance of non-
violence as a supreme value of life.

Thus, in the religious and philosophical traditions of India, non-violence is considered as a moral ideal of life in
different terms and forms. In this connection, it is worthwhile to distinguish physical non-violence form mental
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non-violence. Abstention from physical injury or pain gets priority in Jainism. This can be taken as physical
non-violence. But in Yoga and Buddhism, mental form of non-violence gets priority over the physical
abstention of injury. For they give sanction to non-vegetarian diet or killing of some animals even accepting
non-violence as a supreme moral ideal. This can be treated as mental nonviolence.The Vedic word 7za’, the
cosmic law, i.e. dharma is identified with satya and ahimsawhich governs and determines human conduct.
It has been observed that Gandhi derived hismetaphysical presuppositions of the concept of non-violence from
Hindu and Buddhist thought, but his psychological and ethical standpoint was peculiarly his own . In the next
section, the discussions have been made on the concept of non-violence in accordance to Gandhi’s perspective.
How far his idea of non-violence may become innovative to the modern world is a very much interesting issue
to the researchers of Gandhi.

I
Gandhi invoked the Mahabharata in support of his view that dharma signifies the way of truth and non-
violence and not the mere observance of externals. Mahatma Gandhi held that truth and non-violence are the
two perennial and fundamental principles that are not only the foundations of Indian society but also of the
whole human existence .Although Gandhi regarded satya, or truth, as the highest value, his name is commonly
identified with the concept of ahimsa or non-violence. In his system, Gandhi presents satya as the end and
ahimsa as the means. He also suggested that the absolute ideals of ahimsa and satya are interchangeable as
means and ends. It has been suggested that ‘Gandhi will be remembered as one of the very few who have set the
stamp of an idea on an epoch. That idea is Non-violence.”® While non-violence is preached by the traditional
ethicists and philosophers as a cardinal moral virtue, political philosophers have generally concentrated on the
justification of force and exercise of power. In this context, the question is: Was Gandhi merely blind to the
permanent gulf between moral ideals and social facts in believing that ahimsa is a political instrument and a
social goal that can have immediate relevance and application? Or was Gandhi a dogmatic pacifist who could
not grasp the actual nature of social and political conflicts? Neither is true, and if he has been much
misunderstood, it is only because more attention has been paid to his political activities than to his innumerable
attempts to formulate, clarify and qualify the doctrine of akimsa. Though his statements on ahimsa at different
times were not free from ambiguities and inconsistencies, but he developed a certain complicated and
communicative doctrine for every Indian to make them understand that it is the one and only instrument by
which one can cultivate spirituality.
Gandhi is remarkable in the history of Indian spirituality in emphasising the importance of the economic and he
submits that a truly moral and spiritual person must focus on the economic and political dimensions of human
existence.Gandhi’s practical spiritualism starts with an ideal that would be an instance where dichotomies like
the individual and society can be related not a part of a whole but as reflexive of each other. Non-violence, for
Gandhi, is one such ideal. It works not only at the level of the individual but also it is applied to social
problems. It helps to resolve conflicts as it builds up the individual, his character, and understanding. Thus, non-
violence becomes the central principle of Gandhi’s ethics as well as a mode of direct action to resolve social
and political conflicts.
Now, what is the true meaning of non-violence according to Gandhi?Gandhi holds that zimsa means causing
pain or killing any life out of anger, or from a selfish purpose, or with the intention of injuring it. In fact, in
conceiving ahimsa, Gandhi seems to be influenced by Jainism which recommends the practice of ahimsa in
thought, speech and action. Although Gandhi was profoundly influenced by the Jaina philosophical teaching on
Ahimsa, he never endorsed certain extreme principles and practices of ahimsa of some Jainas.
Thus, Gandhi suggested that while violence is ‘an intention to harm’, non-violence is not ‘causing pain to, or
killing any life out of anger, or for a selfish purpose, or with the intention of injuring it.” Gandhi has used these

http://cppispublications.wordpress.com 7



Special issue on “The Philosophy of Mahatma Gandhi” ?—.'M.'

two concepts as values as well as modes of action. Gandhi firmly believed the practice of non-violence as
superior over the violent acts because non-violence sets up the platform to settle truth claims whereas violence
leaves little room to test the truth of opposing claims.

Gandhi put his concept of non-violence not in the theoretical level, but also in the pragmatic level. According to
Gandhi, Ahimsa is nothing but love. Love, according to him, is the energy that cleanses one’s inner life and
uplifts him, and as such comprehends such noble feelings as benevolence, compassion, forgiveness, tolerance,
generosity, kindness, sympathy, etc. According to him, non-violence is intrinsic to all human beings, whereas
violence is adventitious in nature prompted by the external condition. For Gandhi, humans are essentially
morally bound, loving and non-violent beings who are driven to exploit others and engage in violence by the
existential conditions of uncontrolled physical appetite and the development of false ego in themselves and the
attendant desires, cravings and frustrations that bias the person and distort truth. The ego is agent of self-
reference, the seat of identity and source of conflict. Gandhi upholds that non-violence is not merely
suppression of violence but positive force of born out of love and compassion for others. It involves strict
adherence to truth. Only such force can bring about the magical transformation of the adversary to realise truth
and act altruistically. Such transformation brings about in the adversary by satyagraha in the strong sense,
implying the practice of non-violence as distinguished from simply abstaining from violence. Thus, satyagraha
literally means holding to truth. In practice, it is non-violent action to resolve conflicts, in the group and
intragroup, as well as between states and between the state and its citizens. It is the central principle which is
spiritual commitment to pursue truth in all respects. The pursuit itself is practice of non-violence, which consists
in showering love and compassion on others and cheerfully suffering in one’s own. Gandhi did not prescribe
any rule or theory to go by. He repeatedly emphasized that his techniques were essentially experimental in
character.

In this context, it is observed that his concept of non-violence is consistent with the very core of human
aspiration, which is spiritual realization of one’s true self.

As early as 1916, Gandhi distinguished between the negative and the positive meanings of ahimsa. “In its
negative form, it means not injuring any living being whether by body or mind. I may not, therefore, hurt the
person of any wrong-doer or bear any ill-will to him and so cause him mental suffering. This statement does not
cover suffering caused to the wrong-doer by natural acts of mine which do not proceed from ill-will. ... Ahimsa
requires deliberate self-suffering,nota deliberate injuring of the supposed wrong-doer....

In its positive form, ahimsa means the largest love, the greatest charity. If | am a follower of ahimsa, 1 must
love my enemy or a stranger to me as | would my wrong-doing father or son. This active ahimsa necessarily
includes truth and fearlessness.”®

Thus, Gandhi went beyond the traditional meaning of ahimsa. The principle of ahimsa, he held, is ‘hurt by
every evil thought, by undue haste, by lying, by hatred, by wishing ill to anybody, and by our holding on to
what the world needs.’

However, Gandhi’s faith in non-violence is based on the assumption that all men are inherently good and that
manifest evil is the product of a system or a set of circumstances. Positively, non-violence for Gandhi means
love. Love, according to him, is the energy that cleanses one’s inner life and uplifts him, and as such love
comprehends such noble feelings as benevolence, compassion, forgiveness, tolerance, generosity, kindness,
sympathy, etc. Gandhi also believed that showing love to the adversary, one can win him over. Pure love
presupposes altruism, complete selflessness and freedom from passions. It involves thorough self- purification
and complete absence of hatred for any living being.

However, it shows that though ahimsais considered to be a virtue from the Vedic times, Gandhi added an
experimental and activist dimension to it so as to make it a potent spiritual instrument to be practiced in the
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contemporary situation.Thus, Gandhi’s innovation consists in transforming it from an individual virtue
consisting in the passive abstention from those acts that might involve injury to others, into a mode of social
action prompting the participation of all those who subscribe to a cause to resist violence and invoke spiritual
transformation. This is made possible by Gandhi’s spiritual attitude that the dichotomy between the individual
and society is false. Non-violence as a mode of social action has therefore two essential functions- to promote
communication and agreement so as to make common decisions and to translate those decisions into action
through cooperative participation and sharing. Thus, though there are absence of physical as well as
psychological identity present in everywhere, Gandhi made the people united by his vision of spiritual
commonality.

It is true that Gandhi sometimes inflated the term ahimsa to include all the moral virtues; he equated it with
humanity, forgiveness, love, charity, selflessness, fearlessness, strength, non-attachment and innocence.
Similarly, he stretched himsa or violence far beyond its ordinary usage to include ‘trickery, falsehood, intrigue,
chicanery and deceitfulness- in short, all unfair and foul means come under the category of himsa.'

Further, Gandhi uses this word ‘ahimsa’ to distinguish it from daya, anasakti or selflessness. Ahimsa implies an
inability to go on witnessing another’s pain and from it thus spring mercy, heroism and all other virtues
associated with ahimsa. Gandhi did not like to translate ahimsa as love in its straightforward sense, because the
latter word has also other connotations in English language. He preferred charity to love because it implies pity
for the wrong doer. 4Ahimsa includes the whole of creation and not the only human beings. Although Gandhi
preferred to use a negative word like ‘non-violence’, he regarded it as appositive force superior to all other
forces of brutality. Ahimsamay ultimately be identical with divine love, the sense of oneness with
all.Rabindranath Tagore has correctly observed Gandhi’s thought when he said, ‘He advises his followers to

hate evil without hating the evil doer’. *

i

Where does then Gandhi’s philosophy stand in today’s world? Actually his philosophy is inclusive in the sense
that it overcomes all the dichotomies as | and the other, secular and sacred, ruler and the ruled. In his thought,
subjectivism and objectivism,tradition and modernity, competition and cooperation, science and religion, reason
and experience and the moral and the mundane find a harmonious blend from the holistic perspective. Without
disturbing the social equilibrium, Gandhi added a new dimension of co-operative participation in social action
based on individual freedom, and this gave a new insight into the emergingvalues. Gandhi sought to clarify his
ideas of non-violence in action. Philosophically, he was concerned with relating thought and action in the
problematic context and with interpreting truth in terms of consequences.

It is observed that Gandhi’s conception of non-violence has three different but related dimensions. They are
metaphysical, moral and motivational. At the metaphysical level, it is Gandhi’s conception of human nature as
consisting of body, mind and spirit. The realization of the spiritual in us is the goal of our pursuit, which
consists in achieving a state of true freedom and perfection. In the moral arena, non-violence is the imperative
and must guide all our conduct in order to manifest our spiritual nature. As for motivation, non-violence is the
driving force for the realization of the spiritual in our being and for our becoming.

The current conflicts that the country is facing from as well as the global unrest are largely due to identity crises
precipitated by the fast moving events that have overtaken human resources to contain them. The growth of
science and technology, the spread of industrialisation, democratization in the last century and globalization and
communication revolution in the present are some of the rapid changes that our societies are unable to digest
and adjust. In place of personal greed and hate, we need values of compassion and altruism. In our thought and
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action we must go beyond simple observation and rational thinking. There is indeed a need for a paradigm shift
in understanding who we are and where our collective destiny lies.

In Gandhi’s philosophy of inclusiveness, the crucial concepts such as violence and non-violence are inclusive.
Violence, for example, is not restricted to physical violence of hurting someone. He means by violence in
thought, in word and in action. In Gandhi’s view, any act or thought or word with a flavour of conflict, is an
instance of violence. Non-violence on the contrary is conflict —containing and not conflict- generating.
Therefore, non-violence is necessarily the ideal means for conflict resolution. From the Gandhian perspective, it
is possible to apply non-violence, the truth force to convert the opponent. Satyagraha, by its practice of non-
violence, transforms not only the practising person but also the others involved in either side. Adherence to
truth is like practice of Yoga which involves interpersonal psycho-physical interaction. Modern psychological
research provides some empirical support to this possibility, which needs to be field tested to confirm the
implications of satyagrahaas a spiritual force. Gandhi never made an attempt at a systematic presentation and a
coherent theoretical formulation of satyagraha, limiting himself with its possible practical applications.
However, the correct situation in our understanding of satyagraha is somewhat similar to Patanjali’sYoga. The
similarities between Patanjali’sYoga and Gandhi’s Satyagraha are remarkably striking, rather it can be said that
the state of samadhiis somehow similar to the concept of non-violence of Gandhi. Satyagraha is not a mere set
of practices, but a state of mind achieved by certain practices of nonviolence. It is like a state of samadhiof
Yoga Sutra where subject and object, knowing and being blend harmoniously.

However, Gandhi’s philosophy of non-violence is not merely a virtue philosophy to be cultivated but,
somehow, may be assigned as the pragmatic spiritual philosophy in character so far as it generates spiritual
force to bring about certain, necessary transformation within the individual as well as in the entire society.
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THE PHILOSOPHY OF M. K. GANDHI

Alok Kumar Verma
Research Scholar, Center for
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Gandhinagar, Gujarat, India.
Abstract

Gandhism is a form of thought that defines the inspiration, imaginative and prescient and the existing work of
M. K. Gandhi. It is specially related to his contributions to the concept of nonviolent resistance, and additionally
known as civil resistance. Gandhi reformed into one of the few people in history to fight simultaneously on
ethical, spiritual, political, social, financial, and cultural fronts. During his time as a legal lawyer in South
Africa, the innovative his approach of non-violence: the concept of opposing unjust laws by non-violent protest,
which he made the premise of his successful battle in opposition to British rule in India. This paper examines
the nature of Gandhian political thoughts. The concept of nation, politics, democracy, management,
decentralization, freedom, rights and obligations, what were those supposed for Gandhi and his future
imaginative and prescient for India. Further, the paper studied Gandhi’s political contributions along with
secularism, panchayats, and the abolition of untouchability, freedom of speech, etc. in the Indian constitution
and their relevance in the present era. In this manner, in short, 1 have made a few expertise of new rising
challenges in present society and hope to clear up them in the light of Gandhian ideas, in order that genuine
democracy will succeed. Therefore, the focus of this paper is particularly on the political thoughts and political
contributions of Gandhi. Therefore, his political thoughts have been stateless and party-less democracy,
decentralization, freedom of speech, the abolition of untouchability, ethical politics, secularism and so on.
Consequently, Gandhi’s existence and the idea have a tremendous effect both inside and outdoor India, and he
is still widely revered, as one of the finest ethical and political leaders of the twentieth century.

Keywords: M. K. Gandhi, Philosophy, Peace, Non-violence, politics, socio-economic, and cultural fronts.

1. Introduction

Gandhism is a frame of ideas that describes the foundation, vision and the existence paintings of M. K. Gandhi.
It is far particularly related to his contributions to the idea of nonviolent resistance, occasionally additionally
known as civil resistance. Gandhi reformed into one of the few people in history to fight simultaneously on
ethical, spiritual, political, social, monetary, and cultural fronts. Throughout his time as an attorney in South
Africa, he evolved his strategy of non-violence: the idea of opposing unjust laws with the aid of non-violent
protest, which he made the premise of his success warfare against British rule in India. The concept of state,
politics, democracy, leadership, decentralization, freedom, rights and duties, what were these supposed for
Gandhi and his future vision for India.

There is an outstanding relevance of Gandhian political philosophy. Gandhi becomes a practical thinker and as
such it has righty been said about him that he turned into an extraordinary karma yogi. Gandhi was one of these
philosophers who believed in self-sacrifice, Satyagraha or Non-cooperation. He believed that violence added
with it hatred and feelings of revenge whereas in non-violence there was no such danger. Therefore, the
Gandhian philosophy is not complete that it has left nothing of human lifestyles untouched. In his philosophy,
there are very clear indicators of his love for man or woman and countrywide freedom (Parekh, 1997). It is
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miles usually admitted that inside the sphere of politics of Gandhi, the advocate of non-violence, turned into a
first-rate progressive chief who enabled his country to win, by means of the usage of his technique of non-
violence and self-suffering, her freedom and to acquire the reputation of equality with the relaxation of the
sphere (Bilgrami, 2011).

Gandhi was no longer a political philosopher within the traditional, western feel of the time period. He turned
into no longer destined to propound a new political philosophy, nor did he fake or profess to try this. He did not
discard vintage philosophies, and, adhering to certain fundamental principles and techniques based totally upon
truth, he led men to the conclusion of a better society. In India, this apparent distinctive feature, a simplistic way
of life endeared him to the people. Gandhi changed into the epitome of humanism on this earth (Chatterjee,
1984). Gandhi had the dream of a great India his desires of India where he described India a country, in which
all people irrespective of caste, creed, gender, etc. will peacefully co-exist collectively. Gandhi absolutely not
claimed the finality of his evaluations. He styled his activities as look for, or experiments with fact and his
perspectives of an India, which will be the center of the appeal of every network on the earth (Gandhi, 1947).

2. M. K. Gandhi’s Political Thoughts

On this component, I have been discussing, specifically, Gandhi’s view at the state, politics, leadership, liberty,
rights, duties, democracy and decentralization. In his political philosophy, Gandhi is basically a philosophical
revolutionary and decentralist. To Gandhi’s politics became no longer ugly strife for power, which it regrettably
has to turn out to be within the arms of people who swear by means of him however have deserted him
completely. Therefore, politics became to him the ethical way, the ethical norms in keeping with which the lives
of human beings should and maybe arranged (Srivastava, 1968). The models consistent with which lifestyles in
a society should be arranged have been not the ones lay down via persons proficient in regulation. However,
fashioned part of the eternal and unchangeable values lay down through the extraordinary religious-ethical
systems for the gain of mankind. He looked for the legitimacy of authority not inside the legal guidelines and
the constitutions, no longer in parliaments and courts, however within the conscience of guy. Consequently far,
the world has seen handiest the use of physical pressure and the force of law but Gandhi had carved out the
third force or the self-reliant ethical energy of human beings (Dhawan, 1948).

Gandhi stands for human politics and not party Politics. Actually, the power has to pass into the fingers of the
people at all levels; tasks need to pass to human beings. In Gandhian Politics, democracy becomes the guideline
of human beings and depends more and more upon the energy of human beings and no longer upon the power
of the police or military. Consequently, democracy and violence cannot move collectively (Kumar, 2004).
Hence, Gandhi appeals for the “Moralization of desires” and “Voluntary movement” should stay the basis of
democratic life and culture. His political concept of non-violence must be studied in the context of the increase
of the philosophical subculture and alertness of non-violence in India and abroad for the reason those earliest
times. Further, it is also vital to maintain in thoughts the milieu wherein Gandhi grew and which motivated,
though it never determined his political philosophy. This situation consists of the scholarly temper and the
social, economic and political situations in India, England, and South Africa wherein Gandhi spent the initial
years of his lifestyles (Gandhi, 1959).

The central part of his philosophy of existence is the ultimacy of spirit or Satya. Satya etymologically method
that which is Gandhi identifies it with God, Soul force, moral law and so forth. This self-performing pressure
manifests itself in the introduction, giving it a simple team spirit. The fulfillment of the greatest proper of all has
demands classlessness and statelessness. Therefore, the Gandhi’s opposition of the kingdom is due to the
habitual and explorative nature of national authority which has in no way befriended the terrible and is
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unfavorable of individuality and to the impossibility, historically talking, of weaning the kingdom from violence
to which it owes its birth (Kumar, 2004). The country and the class mechanism are inseparable. Consequently,
Gandhi’s greatness is a stateless democracy, wherein there may be a federation of Satyagrahi village
communities, performing on the basis of voluntary cooperation and dignified and non-violent co-existence. The
stateless democracy is the state of enlightened democracy where social life becomes so perfect as to be self-
regulated. This democracy will consist of just about self-enough Satyagrah village groups prepared on a
voluntary basis (Dhawan, 1948).

Gandhi attached a long way more importance to obligations than to rights. Rights are the possibilities for self-
cognizance. The manner to self-realization is the realization of one’s spiritual harmony with others by the way
of serving them and doing one’s responsibility via them. For this reason, each appropriate is correct to do one’s
duty. Gandhi talked about that, during Swaraj based totally on Ahimsa, people need no longer recognized their
rights, but it is far necessary for them to understand their duties. Because, there cannot be any responsibility,
that cannot create a corresponding proper. Rights of true citizenship accrue best to people who serve the state to
which they belong. Swaraj comes most effective from overall performance through people of their
responsibility as residents (Chatterjee, 1984).

3. M. K. Gandhi’s Economic System

Gandhi‘s economic philosophy is stimulated with the aid of John Ruskin (1819-1900) and he turned into
immensely inspired, nearly captured ‘with the aid of his book ‘Unto This Last’, Gandhi had his personal method
to the economic problem of India. He did not really trust in promoting massive scale industrialization which
rendered monetary dislocation and in fact was accountable for many current monetary issues. Gandhi convicted
the nineteenth-century doctrine of laissez-faire that is the political foundation of capitalism and he said that
labor turned into advanced to capital. In 1921, Gandhi wrote, economics that hurts the ethical well-being of a
man or woman or a nation is immoral, and, therefore, sin. Once more in 1924, he repeated the equal perception,
that economics is unfaithful which ignores or disregards ethical values. Khadi raised for the revival and
transformation of the Indian Village groups (Das, 2012). For him, khadi become the image of Swedishi. In his
economic system, he paid interest in particular on:

The Gandhian financial system is still relevant to our instances. It is far regularly concept that Gandhi became
essentially a non-secular ascetic who turned into averse to the culmination of contemporary technological
know-how and era. It is an unfortunate false impression. He became not towards machinery as such. All that he
intended was that in a country like India in which capital changed into scare and labor abundant, it would be
money-making to apply labor in-depth industries. He changed into afraid that the use of equipment on a large
scale would bring about technological unemployment. He extends Ruskin‘s conception of the equality of wages
to all kinds of labor and appeals for equal distribution.

4. M. K. Gandhi’s Democracy

Gandhi accompanied the precept of decentralization in his democracy. The Power should no longer be
concentrated in a free authority. Gandhi’s democracy will be unfastened from exploitation and oppression.
There will be no scope for exploitation by one magnificence to any other elegance. It is miles primarily based
on the rule of thumb of the majority. In line with him, the nearest method to the purest anarchy would be a
democracy based on Non-violence. In this kind of country, everybody is his own ruler. However, Gandhi
becomes fairly crucial of the parliamentary democracy and in his monumental book ‘Hind Swaraj’ (Self-Rule or
domestic Rule), he was known as the British Parliament as a sterile woman and a prostitute, though for him top
government is not an alternative for self-authorities (Kumar, 2004). There may be a contradiction in the
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announcement of Gandhi about parliamentary democracy, however, even as diving deep into the democratic
ideals, he has said, democracy, disciplined and enlightened is the best thing in the world. However, he has the
highest regard for democracy and he calls it an amazing organization and again conscious human beings and
says, it is far vulnerable to be substantially abused.

Gandhian democracy is still applicable to India. It is far clear from the 73" amendment of the Indian
constitution. That change is related best with the rural management of India. Therefore, it is one enormous
provision of that modification is the decentralization of strength up to the agricultural degree (Chatterjee, 1984).
That modification has already been carried out in India. Consequently, the Gandhian techniques are normally
following by the Indian people to achievement unique needs. So, Gandhi‘s philosophy of lifestyles is relevant to
all humanity. He did not reserve any have the funds for in serving India and humanity and sacrificed even his
lifestyles. He turned into a scavenger, manual labor, an economist, a politician, a spiritual man, a lover of
humanity and principally a Mahatma. So, Gandhi‘s life expectancy itself is a message to humanity (I1bid).

5. Educational Relevance

Gandhi’s concept of primary education has got the most interest. It targets all spherical development of a human
persona. His primary emphasis is at the “3‘H‘s i.e. Head, Heart, and Hand”, in place of on three” R‘s i.e.
reading”, Writing and mathematics (Deshmukh, 2010). For Gandhi, the genuine development of the head, heart,
and soul is vital for a quality gadget of education. The true schooling is that which pulls out and stimulates the
religious, intellectual and bodily colleges. Consistent with Gandhi, the purpose of education should be to build
the entire man and broaden his indispensable character. Literacy in itself is not any training (Das, 2012). It is
not always the quilt of training or maybe the start. So, the intention of education ought to be to increase to the
whole potentialities of the strength of the youngsters. Therefore, education is, in reality, the process of bringing
out what’s latent is a gentleman.

Earlier than, Gandhi’s concept of education via fundamental schooling ought to take off and materialized, it
could not be applied with real spirit and for this reason, there is apprehension within the mind of the
educationists about its efficacy, usefulness, and relevance for the current time. However, men of better
wondering constantly contemplate over the failure of the prevailing educational device, which has absolutely
multiplied the wide variety of so-known as knowledgeable unemployed and this huge army of educated
unemployed is becoming a threat to the polity and society both. Nevertheless, there is a ray of desire to get the
Gandhian ideas of cost training implemented to keep the society from peril and overall destruction (Ibid).
Therefore, Gandhi ‘pierced the darkness and removed the scales from our eyes, like a whirlwind that
disenchanted much stuff, however, most of all the running of people’s minds.

6. Relevancy of Gandhian Philosophy

M. K. Gandhi very systematically dealt no longer most effective with political or financial but also with social
problems of Indian society. It is far very hard to discuss all of the theories of Gandhi to take a look at its
relevancy. | make strive to reveal the relevancy of Gandhian idea by the way of some of his maximum vital
theories, those are:

6.1. M. K. Gandhi’s Non-violence

In this notion, we attempt to project the primary concept of Non-violence and its relevance in cutting-edge
India. Non-violence ways of suitable will towards others and doing well in the direction of others. It is not
always a weapon of vulnerable and a coward. The word ‘Ahimsa’ is ways the most important love, and the
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finest charity. It is a weapon of the sturdy and it is taken without any consideration that a person who uses non-
violence has the potential to be violent and to strike. There is a near relation between truth and non-violence.
One cannot be divorced from each other. The term non-violence connotes the nice value of love instead of the
terrible fee of acquiring from harming dwelling beings (Gandhi, 1960). Gandhi had said, | do not accept as true
within shortcuts which involve violence. On the other hand, lots | sympathize with respect worth motives, | am
a rigid opponent of violent strategies even to serve the noblest reasons. There may be, consequently, without a
doubt no assembly ground among the school of violence and myself. The coronary heart that bled at the sight of
the distress of others becomes bled to death on thirtieth January 1948 with the three death-dealing bullets buried
deep in it (Gregg, 1966).

Gandhi has given the manner of all saints? India has lost her soul, but his spirit lives and that spirit will continue
to live among us as long as India survives. So, the philosophy of Non-violence has distinguished relevancy in
contemporary India. In India, most of the battle and extremist revolutions already settled and a few are going to
settle by using non-violence and nonviolent food (Ibid).

6.2. Peace method carried out for different actions

The peace technique in revolutionary movement, ‘movement for Khalisthan in Punjab’, movement of ‘Bodo
Liberation Tiger’ (BLT) in Assam, in march 2000 central government initiated a sparkling peace system
through postponing navy, Para navy, police operation towards BLT), ‘Telangana motion in Andhra Pradesh’,
motion of Jharkhand for a separate state from Bihar, movement of Uttarakhand for separate nation from Uttar
Pradesh, in the end ULFA(United Liberation Front of Assam) also suggests their interest to settle their trouble
by non-violent manner as well as authorities additionally taken initiative to settle the trouble peacefully
(Thompson, 2010). Peace procedure in the agreement of inter-state warfare: the hassle of Chandigarh (conflict
between Punjab and Haryana), Mysore-Maharashtra boundary warfare, war among Gujarat and Maharashtra
and many others. The peace process in Water Dispute: Cauvery Water dispute (Tamil Nadu, Karnataka, and
Kerala), Ravi Water Dispute (Punjab, Jammu-Kashmir and Himachal Pradesh), Krishna river (Andhra Pradesh
and Karnataka), and so on. The peace system also applied to settle the Assam movement (1979-1985).

6.3. M. K. Gandhi’s Satyagraha

Gandhi’s Satyagrah has implied observing the fact. One must be trustworthy beneath all instances. In line with
Gandhi Satyagraha's manner of non-violent resistance to political authority, non-co-operation with evil and
fasting constitutes a vital part of it, however, they do not consume its complete importance. There needs to be
non-violence in Satyagraha. Violence is untruth and non-violence is fact. The reason of Satyagraha is to combat
in opposition to injustice and tyranny. A Satyagrahi can-not injure others; alternatively, he makes them
recognize via reason. Satyagrahi ought to have an ethical force. There may be no region for physical pressure
(Gandhi, 1999).

6.4. Strategies of Satyagraha

In keeping with Gandhi, the strategies of Satyagraha may take exclusive shape. We have got discussed crucial
techniques of Satyagraha are: Strike it is a crucial weapon for preventing the despot. The authorities and non-
authorities employ have the right to organize themselves against their authority. The rent may additionally
resort to strike to fulfill their true demands. However, the strike has to be non-violent. Fasting in keeping with
Gandhi’s fasting is a very crucial weapon of Satyagraha. It is method self-purification or converting the heart of
the evildoers. It is also a method for resisting injustice. In the other hand, fasting must not be undertaken via all.
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It needs to be undertaken best by the way of the ones who have ethical electricity and cleanliness of mind
(Gandhi, 1999).

6.5. In co-operation

In co-operation is a vital method of Satyagraha. It is a practice in opposition to injustice. It is able to be used
against governmental and non-governmental companies. In co-operation consists of the surrender of
instructional establishments, law court dockets, overseas items, and councils.

6.6. Civil Disobedience

The alternative crucial method is civil disobedience. It means the introductory of an immoral law. Generally,
citizens are not bound to comply with unjust and anti-social legal guidelines. If there are such laws, the
residents have proper to disobey such immoral unjust laws. Nevertheless, whenever, the resident’s degree civil
disobedience, they need to in no way attempt to escape punishment. according to Gandhi, Civil disobedience is
the maximum effective expression of a soul‘s anguish and an eloquent towards the continuance of an evil state
(Rudolph, and Rudolph, 2015). For attractive some time it was taken into consideration that Gandhi’s strategies
of Satyagrah do-not have any relevancy however with the passing of time. Gandhi proved the way it changed
into important for the protection of existence, liberty, and property of Indian citizens. Still, these all techniques
are notably relevant in India. Nonetheless, Indian human beings frequently follow those techniques for the
achievement of demands (Gandhi, 1999).

Conclusion

M. K. Gandhi is not only a political philosopher; he is a message and philosophy of lifestyles. His political
philosophies are stateless and party party-less democracy, decentralization, freedom of speech, the abolition of
untouchability, ethical politics, secularism, and so on. Therefore, after a few years of Gandhi’s death, Gandhi is
now extra applicable on the international stage than before. In present-day duration, Gandhi is remembered
more with reverence than simply casually. He is being identified as a first-rate chief of motion, a ‘Liberator and
a Prophet Martyr’ all around the world. What is needed on the hour is to implement his deeds, moves, and mind
into practice and thus, his relevance in one of kind fields is unquestionable and unchallengeable. For the
existence of human beings, it is far vital on our element to behave upon his recommendation because most
effective on his relevance, we shall continue to exist together or if we fail in our project, we are sure to die
together.
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Abstract

This article aims at analyzing the principal tenets of Gandhian philosophic ‘system’ in details. The central
argument of this paper is that Gandhian Philosophy is a synthesis of positive elements of the modern and
postmodern philosophies. It is a synthesis resulting in a novel philosophy of life which seeks to promote
maximum wellbeing and prosperity, not only of an Indian but entire humankind. All his critiques and
philosophical principles are aimed at realizing this sole end. Firstly, the article discusses Gandhian critique of
the dehumanizing aspects of both modern and postmodern rationalities. Secondly, it analyzes the Gandhian
chief principles like ahimsa, non-violent resistance, satyagraha, swaraj and swadeshi etc. and their relevance in
today’s context. Thirdly, having discussed his critiques and main teachings, the article tries to establish that the
Gandhian philosophy is a kind of synthesis of both modernity and postmodernity. This is done by analyzing his
main teachings through the prisms of modern and postmodern philosophies. He critiqgued modernity but did not

approve of all postmodern teachings.

Key Words: Gandhian, ahimsa, non-violent resistance, satyagraha, swaraj, swadeshi, modernity,
postmodernity etc.

Introduction:

The techniques that Mahatma Gandhi evolved during the course of his life time and ideas that he presented to
the world, which constitute what we may call today as Gandhian Philosophy, were not originally built by him
into a system. For him, practice comes first and then theory, if any, emerges as the byproduct of the practice;
and this theory was never allowed by Gandhi to grow into a set rigid dogma and a defined philosophical system.
What we know as Gandhian Philosophy, thus, lacks a rigidity of a philosophic system. Acharya Kripalani has
rightly observed: “There is as yet no such thing as Gandhism, but only a Gandhian way and outlook, which is
neither rigid, nor formal nor final. It merely indicates the direction without trying to fill in the details finally and
for all time to come. ”* He thought deeply and studied the lives of millions of people of this country, fought
many battles for them and came to some conclusions and based on those framed Gandhian principles. Those
principles were certainly derived from the great religions of the world and the philosophies of great wise men
like Buddha, Confucius, Jesus Christ, Tolstoy, Ruskin, Thoreau and others like them. He never claimed to have
propounded a universal philosophy valid for all ages and all peoples. Irony is that the person who claimed no
universality to his ideas is universally accepted as the great moral teacher and leader of humanity.? For almost a
century now, Gandhi's revolutionary ideas and techniques have drawn wide attention from various scholars and
activists all around the world. Gandhi is one of the most analysed thinkers in modern history. If contemporary
opinion is to be regarded, Gandhiji would be placed side by side with the greatest men of human history. Dr. J.
H. Holmes offered a more concrete estimate when he described Gandhiji as “the greatest Indian since Gautama
the Buddha and the greatest man since Jesus Christ.”> In the hearts of his people, he is enshrined as the
Mahatma, or, more endearingly, as Bapu, the ‘Father of the Nation’ who led it to freedom through a bloodless
revolution.* The ultimate end of his philosophy is nothing but the wellbeing and welfare of all fellow human
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beings. He was against all the modern and postmodern ideologies which affected the wellbeing of entire
humanity adversely.

Critique of Modern and Postmodern Rationalities

Gandhi vehemently criticized the modernist projects of colonial imperialism, industrial capitalism, and
rationalist materialism. Gandhi sets himself against the very basic ethos of this modern west. For he finds two
unacceptable and unethical principles at its very core: “might is right and the survival of the fittest. The first
legitimated the politics of power as expounded earlier by Machiavelli; the second idealised the economics of
self- interest as proposed by Adam Smith.”> For him, technology was the expression of science, which in
modem civilisation has become an uncompromising rationalism. This is nothing but a dangerously truncated
humanism. He was against the use of reason without any limit. The following sharp remark of Gandhihas much
to point: “Just as dirt is matter misplaced, reason misplaced is lunacy! | plead not for the suppression of Reason,
but for a due recognition of that in us, which sanctifies reason itself.”® Critical of unbridled use of technology
without ethic, he said, “Machinery has begun to desolate Europe. Ruination is now knocking at the English
gates. Machinery is the chief symbol of modern civilization; it represents a great sin.”’ However, the focus of
his criticism is modern civilisation of a specific context and period. His condemnation of colonialism centres on
its imperialistic inspiration; his rejection of industrialism derives mostly from its capitalist context and his
apprehensions about rationality regard its domination and capture by materialism.®

Having critiqued modern project Gandhi turns towards the irrationalities of postmodernity. The excessive and
aggressive rationalism of the modern age, now seems to have turned on itself with the postmodern revolt. But
the advent of postmodernism has come up its own irrationalities. It seems to have lost the liberating project that
was implicit in modernity. For postmodernism has relativized and subjectivised the ethics to such an extent that
undermines the claims of any justice. For there can hardly be any mutually accepted legitimacy to arbitrate
conflicting claims, when consensus irrevocably breaks down. So, ‘might become right and the power its own
legitimation.” For Gandhi, our post-colonial world can only be described as a neo-colonial one, inter-nationally
divided into developed and developing countries, as also intra-nationally between privileged and
underprivileged citizens. Moreover, these divisions are mutually reinforced, not just economically and
politically but culturally and socially as well.® Gandhi's critique was a condemnation of post-industrialization
too. Because, the ethic underlying post- industrialism is the same as that which underpinned industrial
capitalism, namely, the profit motive and the market mechanism. Gandhi's trenchant critique of modernity was
focused on modernist rationalism but it was equally opposed to a postmodern rejection of rationality. What
Gandhi was pleading for is a richer concept of rationality and a meta-theory of rationalism.’® He wanted to
contain excessive rationality within reasonable bounds without an irrational revolt against reason itself. He
would emphatically reject any forced choice between totalising rationalism and relativizing subjectivism.

His Principal Teachings

Ahimsa (non-violence): Ahimsa, the principle of non-violence has been the most valuable teaching of Gandhi.
“There can be no negating the liberation that modernity has brought in our postmodern world to vast masses of
people. But for all its much vaulted 'rationality’ some would rather say because of it, modernity has failed to
cope with this endemic irrationality of violence.”™* Violence has been there since the beginning of the
civilization but modern rationality has been the mother of grand narratives and world war atrocities. It has
supported the enactment of violent ideologies and manifestation of absurdity, to be sold as normality. Modern
ideas like colonialism and capitalism inherently generate violence. Modern rationality has threatened the very
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existence of human life. To counter this narrative Gandhi proposes ahimsa (non-violence) as the fundamental
principle. He successfully experimented this method and means to fight against the mighty British colonizers.

‘Ahimsa’, which involves good will to all creatures, is the central ideal of his political philosophy. Gandhi is not
the originator of this concept. It is in the teachings of the Upanishad; Gautama Buddha preached the doctrine;
and Jesus and other great religious teachers professed it. Though ahimsa, as religious and moral principle had
been taught by many saints and great souls since early centuries of human civilization, no one had proposed it
as a political tool or weapon, at least, as emphatically as Gandhi did. “Gandhi is the first person who has made
an attempt to apply his philosophy of Ahimsa systematically in the individual, social and political life of man,
the national state, revolution, international intercourse, inter- national organization and the new world order.”*?
He claimed that non-violence is essential for democracy and without it, truth cannot be realized. It is not an end
in itself but is the means to the greatest good of humankind. For him the progress and the survival of mankind
depends on the principle of non-violence. Gandhiji believed that the future of non-violence depends on its
coming to fruition in India and that it was India’s historic mission to deliver to mankind the message of non-
violence. India, let us hope, will fulfil that promise.*®

Non-violent Resistance: Gandhi urges never to take recourse to violence even while fighting against the
violent oppressor and opposition. He talks of passive non-violent resistance as a method to counter the
oppressive opposition. The method of non-violent resistance is a great contribution of Gandhi to the philosophy
and technique of revolution. With greater thoroughness than any other thinker in the history of political thought
he has explained how non-violence and democracy are integral parts of each other and how each can operate
successfully only along with the other. His conception of democracy, in which every individual has acquired the
capacity to resist non-violently misuse of authority, in which the dissent of the minority gets the maximum
consideration and which is characterised by “the magnanimity of the majority” is in advance of the Western
conception of democracy. In the absence of non-violence as the ruling principle of life, Gandhiji discounts the
ethical pretentions of democracies in the West and regards them as an instrument of exploitation.™

Here one must also discuss the concept of Satyagraha, which was a tool to practice and implement non-violent
resistance. Satyagraha, which Gandhi called as truth force, was not just a political strategy; it was both a means
and an end. It was basically a method of dialogue that would bring two discordant parties not just into mutual
agreement, but into the realisation of a deeper truth together. In Hind Swaraj Gandhi defines passive resistance
as “a method of securing rights by personal suffering.”*® It is clear enough that, “Gandhi's satyagraha then was
an ingenious combination of reason, morality and politics; it appealed to the opponent's head, heart and

interests.”*®

Swaraj: Non-violent resistance to external power must simultaneously be accompanied by fostering the aim of
swaraj. Swaraj as literally translated means ‘self-rule’. Gandhi talked about swaraj in his book Hind Swaraj.
Gandhi makes it clear that what he meant by swaraj primarily is not the political independence of India from
British but self-governance. Self-rule implies that one is not ruled by any external agency be it foreign or
domestic. One has to rule and govern oneself. Gandhi radically re-interprets ‘swaraj’ and gives it a dual
meaning. Gandhi's English translation makes the duality explicit: swaraj as 'self-rule’ and as 'self-government'.
The first as rule over oneself, was the foundation for the second, self-government. In this second sense, local
self-government was what Gandhi really had in mind. Gandhi very decidedly gives priority to self-rule over
self-government, and to both over political independence, swatantrata.'’ For Gandhi freedom in its most
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fundamental sense had to mean freedom for self- realisation. But it had to be a freedom for all, for the toiling
masses, and the privileged classes, and most importantly for the least and last Indian. The ethic that Gandhi was
trying to introduce and inscribe into Indian political life was that “real swaraj will not be the acquisition of
authority by a few but the acquisition of the capacity of all to resist authority when it is abused.”*®

Swadeshi: Swadeshi is the means for Gandhi's quest for swaraj. Fundamentally it meant ‘localism’. It proposes
the decentralization of power.Globalisation and the alienating homogeneity that it inevitably promotes, is the
very opposite of the localism and the celebration of diversity that Gandhi’s swadeshi was meant to encourage.
However, Gandhi’s principle of swadeshi, “simply means that the most effective organisation of social,
economic and political functions must follow the natural contours of the neighbourhood, thus affirming the

primacy of the immediate community.”"

For “Gandhi decentralisation means the creation of parallel politics in
which the people’s power is institutionalised to counter the centralising and alienating forces of the modern
state...Thus, the Gandhian decentralised polity has a built-in process of the withering away of the state.””
Gandhi's swadeshi could never mean ethnocentrism. In such a scenario the relevance of Gandhi' s idea of
sarvodaya as the goal of swaraj is something we need to re-examine. Certainly, a decentralised participative
democratic and humane society, is a more attractive, and one may dare say, a more violable ideal today, than
the kind of consumerism and iniquitous divisions that the new economic policy in our country seems to

welcome.?!

Relevance of Gandhian Philosophy Today

Gandhian philosophy has become much more relevant today than ever before. For “the kinds of questions
Gandhi asked nearly eight decades ago are the ones which now face both the under- developed and the post-
industrial societies caught up in a deep upsurge of confusion and disillusionment.”?*> Many thinkers argue that
Gandhi's thought and action are significant, relevant and urgently needed for addressing problems of the twenty-
first century. In this era of religious, economic, environmental, social, and moral challenges, Gandhi's
philosophy of non-violence, satyagraha, interreligious dialogue, religious ethics, communal unity, etc. assumes
greater relevance and is not only significant but necessary. Gandhi provides us with a constructive philosophical
framework for confronting the contemporary issues of terrorism, exploitation, violence, oppression, and
injustice.”® He was a fierce critique of the homogeneity, market economy, and uniform school curriculum under
industrialization and had unconventional vision of a non-hierarchical society where otherness would be
genuinely welcomed. Gandhi's conception of a healthy society focuses on the condition of the most
disadvantaged. This society will be a place where “it would be possible for the people to set right non-violently
any abuse of power by those elected.””* Emphasizing the relevance of Gandhi’s thoughts on human civilization
Radhakrishnan says, "In the progress of societies three stages are marked, the first where the law of the jungle
prevails, where we have violence and selfishness; the second where we have the rule of law and impartial
justice with courts, police and prisons, and the third where we have non-violence and unselfishness, where love
and law are one. The last is the goal of civilized humanity and it is brought nearer by the life and work of men
like Gandhi.”*> Today, thoughtful people, impelled by a genuine concern for the future of the human race
amidst strife and conflicts, are groping for a new path. A new faith and a philosophy are being increasingly
drawn towards the path of non-violence and truth shown by Mahatma Gandhi. Gandhian technique of non-
violent resistance being increasingly pressed into service to combat various evil things in contemporary world
such as the Vietnam war, manufacture of nuclear weapons, racial segregation and other forms of racial
discrimination etc.”® We witness, therefore, the spectacle of the late Martin Luther King leading a non-violent
movement against the rampant racism of Whites in USA, Lord Russel leading a similar movement against
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manufacture of nuclear weapons in Britain and Nelson Mandela fighting a long fight against a racist
government in South Africa and so on. His philosophy will continue to influence the world for generations to
come.

Gandhian Philosophy: A Modern-Postmodern Synthesis

The analysis thus far shows that Gandhi’s teachings were given against the background of his critique of
modernity. His understanding of truth, certainly, was in contrast to modern notion of truth. He was a kind of
anekantvadi who believed in ‘manyness’ of truth and urged that all the aspects of truth be respected equally. He
was a syadvadi who never claimed absoluteness to his version of truth. His principal teaching, ahimsa was a
counter to the violence saturated modernity. Interesting comparison can be drawn between Gandhian theories
and some of the Postmodern theories. Michel Foucault (1926-84), one of the key postmodern thinkers, talks of
passive resistance in the context of biopolitical government in postmodernity. Like Gandhi Foucault sees
passive resistance as a viable means to practice freedom. Since the modes of powers in postmodern era work in
rather disguised way, combining sovereign and biopolitical power, passive and positive resistance is the way to
freedom. One must refuse the biopolitical care and resist its governance over oneself. Though the British
colonial power in India probably represented more of sovereign power than bio-power, yet, this method bore
result in successfully claiming independence from colonial power and this can bear results much more in
today’s context of biopolitical government in India as well as in the world. Further, the reverberation of
Gandhi’s idea of swaraj can be found in Foucault’s discussion of the government of the self and self-rule.
Foucault proposed that while we refuse and resist the identities imposed on us by different power structures in
the postmodern society, we should simultaneously create ourselves and rule ourselves. He makes a call for self-
rule as the call for freedom. As for Gandhi the swaraj is the ultimate expression of freedom, for Foucault too,
government of the self or self-rule is the practice of freedom.”” Again, Gandhi’s concept of swadeshi, which
basically meant decentralization of power, finds its resonance in Jacques Derrida’s (1930-2004) concept of
deconstruction. Deconstruction was a tool to break away with modernity’s celebrated binaries of ‘center’ and
‘periphery,” whereby center always enjoyed the supremacy over the periphery. It was a call to decentralize the
power and supremacy enjoyed by the center.?® Though the immediate contexts and backgrounds in which
Gandhi and those postmodernists engaged themselves were different, yet the underlying principles advanced by
them were the same. The discussion so far in this section makes a strong case for categorizing Gandhi as a
postmodernist. But his theory of subject and preference for its autonomy make him still a modernist. In contrast
to the postmodern anti-essentialist view of subject the Gandhian subject was primarily a spirit. The uniqueness
of Gandhi lies in the fact that he reaffirms faith in the human spirit and introduces spiritual values and
techniques in mundane matters in the context of postmodern nihilism. It is in this context that Dr. Francis
Neilson says of Gandhiji: “A Diogenes in action, a St. Francis in humility, a Socrates in wisdom, he reveals to
the world the utter paltriness of the methods of the statesman who relies upon force to gain his end. In this
contest, spiritual integrity triumphs over the physical opposition of the forces of the State.”*® Therefore,
Gandhian philosophy cannot be reduced to either category rather it is the synthesis of both modern and
postmodern philosophies.

Conclusion:

Mahatma Gandhi critiqued modernity and its methods like Economic liberalism and capitalism etc., which
always deepened the gulf between rich and poor and impelled the social divide. He rejected postmodernist view
of anti-essentialism as he says man is essentially a spirit. He condemns the ethical relativism and tries to give an
ethics which embraces moral welfare of all in society. His critique of modernity and his concept of truth and
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other principles give us the impression that he can be categorized as postmodernist. But his theory of subject
and preference for autonomy makes him a modernist. Thus, we can say that he tries to synthesize the positive
elements of modernity and postmodernity and therefore, his thoughts are much more relevant today than ever
before. Gandhi was much more than a mere statesman or academic philosopher. He was a being, a liberated
soul who grasped the law of the core of his philosophy. The basic concepts of his philosophy transcend the
horizons of time and space and are as immortal as the teachings of Confucius and the Buddha, Lao-Tse and the
Christ.
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Abstract

M.K Gandhi in the truest sense of the term was one of the first global citizens though deeply rooted in Indian
tradition. The influence of Isha Upanishad, Patanjali yoga Sutra and The Bhagavad Gita as well as Ruskin’s
‘Unto This Lust’ gave base to the formation of his process.

Today we are the co-partner of the term Globalisation. Within a fraction of second we get all important news
and information from the remotest corner of the world, But the most dolorous fact of human life today is the
degradation of values. Men have lost their natural love, affection , loyalty and trust . This is definitely erosion of
values. This is the age of globalization and we are heading towards a materialistic world. Though globalization
is supposed to bring material comfort and prosperity to many, it has some negative aspects also. The most
concerning fact is that globalization has affected the value system most. The modern society of 21% century has
plunged in to intellectual confusion and spiritual chaos , emotional frustration. At this juncture, the thoughts and
ideals of M.K. Gandbhi are of great significance. If the universal brotherhood, social integration and amity is the
goal of civilization ,than Gandhian ethics is a means to achieve it.

Key Words: Globalisation, Sarvodaya, Trusteeship, Self-Sacrifice, Education system,, Bread labour.
Objectives

Therefore in this paper effort is being made to highlight the concept of sarvodaya ideology with some important
philosophical ideas related to Sarvodaya such as the concept of trusteeship, bread labour, and education
system in Gandhian thought in relevance to modern society.

Methodology

The study primarily based on the secondary sources. The methodology adapted in the study is descriptive and
analytical, The information is collected from various books, journals, newspapers etc.

Discussion

The term Sarvodaya seems to have borrowed by Gandhi from” a Jain scripture written by Acarya
Samantbhadra, who lived about thousand years ago™. Gandhi’s attempt to formulate an ideal social order in
which violence, exploitation, discrimination, and oppression would have no place can be summed up in one
word “Sarvodaya”, meaning ‘Welfare of all’.Gandhi’s principle of Sarvodaya originated out of his reading of
Ruskin’s book “Unto This Last”. The word Sarvodaya literally means the welfare of all, but it implies as
interpreted by Gandhi and his followers a balanced all round well being and development of all men. It means
good life for all, not for majority .So, the ideal of Sarvodaya is implied in the word itself ‘Sarva’ means ‘all’ and
‘Udaya’ means ‘uplift’. The key to this uplift for Gandhi is dedicated service to humanity. Sarvodaya is based
on love, it proceeds on the faith that a Sarvodayi will also be prepared for maximum possible self-sacrifice for
the good of others.Sacrifice according to Gandhi is an indispensable companion of love.” The test of love is
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tapasya and tapasya is self-suffering”*. The end of all activities , social, or political, has to be nothing else but
the upliftment of everybody. Sarvodaya, on the other hand , is based on the essential unity behind everything.
Sarvodaya is a strong ideology for prevention of socio-economic ills of the society. It is based on Vedantic
concept of spiritual unity of existence. This is in the life of an individual and in social life. He clearly says,”]
believe in Advaita. I believe in the essential unity of man, and for that matter of all that lies” %, This belief in the
essential spirituality and goodness of everyman leads Gandhi to believe in the essential unity of mankind. Its
purpose is the socio —economic development of all .The base of philosophy is commonness ,i.e, what is done
not for any particular individual or group but for all. The main purpose is to create moral atmosphere in the
society. Truth,non-violence, and purity are the foundations of Sarvodaya . It aims at adopting self-sacrifice for
the sake of others, taking and giving to others. It is concerned with Gandhi’s social ideas and ideal of
community. In the word of Gandbhi, it is casteless and classless society. Because the upliftmenmt of
downtrodden poor was Gandhi’s main concern and this he wanted to convey through his concept of Sarvodaya.
Mahatma Gandhi , the pioneering votary of humanism, believed that man is the best fruit in the tree of
evolution. For true humanism Gandhi wanted to cultivate and disseminate the education of the heart. He had
profound love towards all the basic human values. Vasudhaiva Kutumbakam — everyone is my friend was the
spirit which prompted Gandhi to fight for the establishment of human dignity. To Gandhi Sarvodaya means a
liberated society , a Sarvodaya samaj . According to Gandhi , all the problems of faced by human beings are
moral problems .The ideal of Sarvodaya insists upon the moral character as a solution to all evils , economic ,
social ,political . To realize others in oneself is the first lesson of Sarvodaya.

,’2

Behind Sarvodaya ideology there are some important philosophical ideas which are related with the concept
of Sarvodaya philosophy as propounded by Gandhi are as follows:

Sarvodaya philosophy believes in God and this faith in God has a very important practical value. Firstly it
implies brotherhood of man. Man’s ultimate aim is the realization of God and all his activities , social
,political, religious have to be guided by the ultimate aim of the vision of God .The immediate service of all
human beings becomes a necessary part of the endeavor simply because the only way to find God is to see him
in His creation and be one with it. But identification with everything that lives is impossible without self-
purification; without self-purification the observance of the law of ahimsa must remain an empty dream . God
can never be realized by one who is not pure of heart .Gandhi very often calls god love. The full implication of
this description of God will be clear only when Gandhi’s conception of love and ahimsa is fully grasped. God is
present in everyone of us, and therefore, by a gradual process of extending love we can love everybody and
thereby God himself. This kind of self- sacrifice —a sacrifice of the egoistic and selfish ways for the love and the
good of others. A sincere faith in God will make man see that all human beings are fellow-beings and
essentially one. Thus the love of God would turn into a love of humanity.

It attaches impotence to the principle of trusteeship as implying the abolition of private ownership and the
application of the principle of non-possession (aparigraha) to public institutions .Gandhi believes even the rich
people- the so-called capitalists are after all human beings , and as such they also have in them an element of
essential goodness that every man possess. If that element is aroused and if the capitalists are also won over by
love, they would be persuaded to believe that wealth in their possession should be utilized for the good of the
poor. Thus it is apparent that Gandhi’s doctrine of Trusteeship is based on a sense of morality and love. This
doctrine is nothing but a sincere working out of the theory of non-possession. , Material things are no doubt
important ,but up to a point. A craze for multiplicity of goods cannot lead to contentment , peace and
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tranquility. “It results in exploitation, enormous waste of nature’s materials and human labour in and ever
’94

preparedness for war” ™.

Sarvodaya envisages a new humanistic society . Unless man cultivates values like love, sincerity, truth, an
abiding sympathy etc, the emergence of a new society would only mere dream. Aparigraha means contentment-
being contended with the necessities of life and not to pine for more .According to Gandhi aparigraha is to be
practiced to the best of one’s capacity because this does away with the cause of rift in social life and provides a
solid foundation for a universal love to flourish.

Gandhi is a man of masses and he believes in the principle of equality. So he envisaged education as an
instrument for mass empowerment. As an idealist , he recommended free and compulsory education for
children without considering their caste, creed, sex, etc. His education is also characterized with ‘education for
all’. To make a balanced , harmonious , classless, casteless society, all should get equal opportunity, equal
freedom to take education. He even strongly supported the the need of women education.Gandhi was not only a
great leader or a philosopher but also a true social reformer. So he believed that any social reform must begin
with the future generation and their education. His notable definition on education highlighted his educational
philosophy. He says. “By education I mean an all round drawing out of the best in child and man-body, mind
and spirit””. The goal of education according to Gandhi should be moral education or character-building and the
cultivation of a conviction that one should forget everything selfish in working towards great aims .

Another important aspect of Sarvodaya ideology is that in order to prevent social inequality is the one regarding
quality of wages. This doctrine provides the basis of the economic structure of society. It is on account of wages
that in-equality of all kinds result . Gandhi is aware that the equality of wages is a difficult ideal to realize .
but he is confident that any step in this direction is a step in the right direction.

Another way of eradicating social inequality according to Gandhi is the doctrine Bread Labour. The writings of
Tolstoy, Ruskin along with the suggestions made in the Bible and The Gita suggested this idea to Gandhi. The
Bible says, “Earn thy bread by the sweat of thy brow™®. By, ‘Bread Labour’ Gandhi means that in order to live
man must work. It is essential for every man to realize dignity of labour and to think that at least for earning his
own bread one must do some manual work.

It stands for creating high moral character in the society. It is only possible by truth, non-violence, self-
sacrifice and purity etc. In short it stands for the supremacy and absoluteness of moral values. It aims at
adopting self-sacrifice for the sake of others. It is the best principle in Sarvodaya. Sarvodaya pleads for self-
sufficient village communities.

According to Sarvodaya philosophy, the best way to arouse goodness in man and to strengthen the moral forces
in him is to have faith in him. Such faith in man is the very basis of education, which presumes man’s capacity
for moral development. As a philosophy of ‘humanism’ Sarvodaya lays emphasis on the ethical aspect, because
a moral life is essential for the attainment and maintenance of a spiritual life. Gandhi emphasizes on five
important vows viz-Truth, Non-violence, Brahmacarya, Non-stealing, and Non-possession. These primary
vows contain the essence for the correct working of a society. According to him the origin of society lies in
man’s realization that complete selfishness has no place in life. Therefore Sarvodaya is the all round
consciousness of divinity .1t awakens mankind to illuminate the differences of right and wrong.

Sarvodaya advocates a simple decentralized economy. According to Sarvodaya ideal the economic growth and
development must be harmonized with human values. He feels that our aim should be to concentrate on the
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means for bringing about a good, peaceful and happy state in which every individual would be able to get equal
opportunities and comforts .In the Sarvodaya scheme decentralization takes place through the organization of
small-scale, cottage and village industries .According to him, our economy should be base on simple living,
high thinking. The problem such as rapid growth of population, production ,and consumption pattern causing
stress on natural systems, degradation and unemployment ,poverty, economic inequality, social injustice. We
can be achieved and find out solution of this problems best suited to our needs through the Gandhian ways
today. According to Gandhi self-sufficiency of villages, promotion of small and cottage industries, control on
the import of consumption goods, improved agriculture etc, are some of the ways to reach the ideal of
Sarvodaya. Gandhi formulated economic order in the context of this design of an ideal social order, a non-
violent, non-exploitative, humanistic and egalitarian society. Gandhi’s concept of egalitarianism was centred on
the preservation of human dignity rather than material development. Gandhian concept of development was
very broad, encompassing not only economic but social and human development. Gandhi was of the opinion
that human resources should be the focal point of planning and policies.

Sarvodaya insists on the conversion of the individual. Its intention is to bring about, what Gandhi calls ,a
change of heart. A good social structure can be established if and when there is an adequate moral development
.Hence Sarvodaya gives priority to transformation of the individual.

Sarvodaya today , does not represent a mere vision of or utopian notion but makes an attempt to re-orienting
human mind to reconstructed human society. Sarvodaya seeks to build a new society on the foundations of old,
spiritual and moral values of India and attempt to meet the challenges of the contemporary problems.

Gandhi’s educational thought as well as scheme of education is not free from criticism. This is the age of
science and technology. Gandhi did not focus on technical education. But the relevance of Gandhi’s concept of
education cannot be denied even today .In identifying the aims and objectives all commissions and committities
on education system followed literally his concept of all round development of the child. Gandhi’s educational
view based on the principle of dignity of labour is utmost relevant in 21* century in India. Now unemployment
becomes a burning problem in India. Educated youngsters also prefer colour job .Lack of interest in manual
work increases the rate of educated unemployment. If people have interest and respect to manual work, then
problems of unemployment will be solved to a great extent.

In today’s atomic age when human society is grievously endangered by excessive materialism, and
individualism, Gandhi’s concept of Sarvodaya is very much relevant .In the moment of crisis , to save
humanity from intolerance and disintegration, selfishness, hatred ,aggression, disharmony and to establish peace
has become a matter of greatest importance for the survival of civilization. It also helps to inculcates value
education in society which is one of the burning problem in the present scenario of society. As long as human
beings have polluted minds there will be no peace on earth. The world today is in a state of turmoil. We see
blood-baths all over the world. Each and every person in planning to swindle another person. At this stage the
concept of Sarvodaya has a great role in moulding our present unstable society. It is a dynamic philosophy
which can make possible the advent of a radically transformed humanity. It pleads for the replacement of class
struggle by the more rational theory of social goods and harmony.
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Abstract

We are now on the threshold of the 21st century. World has developed in many spheres such as science and
technology, social and political, religion and literature, culture etc. Yet, today humanity has reached at such a
critical point, where people cannot live peacefully, they live in funks. The many hazards of modern civilization,
increasing violence around us and disrupted political and economic programme make us more and more
helpless.

In the threshold of 21st century people only voice peace. This issue of peace does not mean only home peace
but community peace, nation peace and world peace. The world peace as a matter of fact has been a necessary
condition for progress. For establishment of world peace Gandhi’s thought is the need of the hour. In the 21%
century’s people consider that the major conflict can be solved through peaceful methods like persuasion,
negotiations, meditation, peaceful dialogue, love and any constructive way. All these methods were also
accepted and practiced by Gandhi himself in his day to day experiments.

Mahatma Gandhi, the millennium man and a person of the 20™ century, a man with the weapon of truth and
non-violence, a messenger of peace, the real follower of non-violence, clearly proved that the only solution of
peace lies only in non-violent ways and not in any preconceived notion that is basically misguided. In this paper
my observation is if we want to save humanity and sustain peace Gandhi philosophy of thought is inescapable.
Finally I think that his thought of non-violence seeks out the humanity in all persons; it upholds human unity,
brotherhoods, tranquility, and concord even in the midst of conflict of interests. The 21% century so-called
civilized world must think over it once again and there is no harm to seek the blessings of the Mahatma—The
Man of the Millennium.

Keywords: Different conflict, world crisis, World peace, 21* Century and Gandhi’s Thought
Introduction

In this world, all creatures want to live well and for this they spontaneously fight their obstacle. But their only
purpose of being well is to get peace or pleasure. In this world, man is the best creature; they have reason for
measuring good or bad, right or wrong, should be or should not be etc. Actually we are always searching for
peace consciously and unconsciously. We know that without peace there can be no bliss. In Spite that, we do
not genuinely work for peace. We profess to avoid conflicts but take to conflict like a duck to water. Today we
see religion, science, technology and material progress that have been working for peace, but inevitably have all
waged war. United Nations has Peace Corps and soldiers that are sent in different places to fight for peace.
Iragis are screaming peace as an alternative to war. So today peace is moving away from individual life, social
life, nation and world life also.
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In the threshold of 21% century people only voice peace, i.e. spreading harmony, universal brotherhood, love,
compassion, equality and breeding solace in interpersonal and thereby in international relationships. This issue
of peace does not mean only home peace but community peace, nation peace and world peace. The world peace
as a matter of fact has been a necessary condition for progress.

In the 21% century people have realized that if we want to save humanity and sustain peace, Gandhi’s thought is
inescapable. His non-violence brings hope for the future of humanity. Everybody is looking forward for peace
and dignified life and searching for the better alternative and way i.e. a possible way through non-violence. So,
Gandhi becomes a global necessity for peace, prosperity, freedom, harmony and survival of the whole human
race. Gandhi provides a new hope, new force and above all a new blueprint for human survival. He is a
reminder of basic values which the modern world has forgotten, i.e. its basic culture of truth and non-violence.
Some self-centered men have forgotten these basic values for their self-interest and they are crazy for guns,
bombs and bloodshed. In such a situation, today people have become unscrupulous. We are spending more than
one thousands billion dollars every week just to achieve the status of supreme power. But why are we all
forgetting here that the war will neither abolish rather it will abolish us? Counter result of violence is always
violence and it will give birth to hatred, anger, disrespect, bloodshed, revenge, jealousy, murder and constant
fear. In this paper my ultimate aim is to establish how world peace is possible through Gandhi’s non-violent
way. Now we explain the significant of society in the basis of Gandhian perspectives.

Gandhi and Social Change

We are social beings and live in society. It is the training ground where people can try to learn the art of self
development through disciplined, self sacrificing social participation. Gandhi thinks that people is the basis of
all social progress. So he gave greater importance on individual than on any institutional devices. He believes in
production by masses, do not belief mass-production. Gandhi’s ideals society is based on the principle of
Sarvodaya. Sarvodaya provides opportunity for the all round development of the individual and the society.
According to him, society based must be on dharma, which should be free from the following seven evils:

‘Politics without Principles
Wealth without work
Pleasure without conscience
Knowledge without character
Commerce without morals
Science without humanity
Worship without sacrifice’.

Gandhi consider that we can never solve any problem through by violence way. So he invented a new weapon
i.e. non-violence. His philosophy of non-violence based on truth, love, justice and equality. Where there is non-
violence and selflessness, there are synonyms of love and rule. Gandhi’s non-violence is the search for truth and
his concept of truth is comprehensive, dynamic, all pervading and it is identical with love, God and non-
violence. His thought resolves round his notion of truth. All his ideas become meaningful and understandable
only through his concept of truth.
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Gandhi realizes the fact that the exploitation of the masses can be extinguished by the exploited class itself, and
therefore they put the burden of the programme of action on the shoulders of the exploited class. In this aspect,
the non-violent resistance of Gandhi is based on the same sort of philosophical assumptions.

Gandhi believed that no social conflict can be resolved unless the sufferers realize their suffering and strength;
constitute themselves into a class, or an organization; refuse to cooperate with the evil; demonstrate their power
to the evil-doers, or exploiters. Thus arousing of consciousness, continuing education, maintaining the unity of
the sufferers and providing him with a powerful organization and leadership are the most essential phenomena
in Gandhi’s techniques of social action. In both these techniques, the struggle could not be successful, unless the
objective conditions are matured, and the subjective activity is strengthened and intensified. The organizers and
the participants should be willing to sacrifice not only their material comforts, but also their life.

The basic aim of Gandhi’s nonviolent revolution is to reform the individual at the moral level. He believes that
most of the evils of modern economic system existed because we cooperated with them, or tolerated them.
Cooperation with the good and non-cooperation with evil should be the duty of every citizen. Non-violence, for
Gandhi, is not merely a personal virtue, but it is a social virtue. He believes that the only alternative to
trusteeship would be bloody revolution, and put before the capitalist to make a choice between class war and
trusteeship. He warns them: “A violent bloody revolution is certainly one day unless there is a voluntary
abdication of riches and the power that riches give and sharing them for the common good.”*

The ideal society of Gandhi is based on the moral evolution of the individuals. Gandhi expresses the view that
the ideal society may not be possible at the present stage of human development, but it may be possible in the
course of human evolution. If people become genuinely non-violent, morally elevated, mutually affectionate,
learn to cooperate voluntarily among them, and show aversion to anti-social activities, then the society will be
elevated to a higher plane of culture. Gandhi’s vision of ideal society is nothing but an expression of his striving
for a just and perfect society, i.e., the Kingdom of righteousness on earth.

Gandhi firmly believed that social change could lead to social work. Gandhi’s social work is basically
concerned with the reconstruction of society based on truth and non-violence and welfare of all—the last and
the lowliest as its end. Hence it cannot ignore the problems relating to social adjustment and maladjustment, to
catastrophic situations such as fires, floods, epidemics, famine and even wars, to social welfare needs of the
people, as also the problems relating to social injustice, economic exploitation and political subjugation as it
recognizes the inter-relatedness of the problems. The effort of Gandhian social work would naturally be to find
out the basic causes and conditions out of which arise all such problems. The method of social action will then
be directed towards the removal of those causes and conditions so that truth, non-violence and social justice
could be given a practical shape in the reconstruction of the society.

Gandhi’s concept of Ramarajya also stands for an egalitarian, nonviolent democratic social order, wherein
moral values pervade all spheres of human life. Politically, it is a form of stateless society, socially; it is a form
of classless society, where all person are equally treated irrespective of caste, colour, religion, sex etc., and
economically, it is form of socialist society, in which inequalities based on possession and non-possession
vanish, because all wealth belongs to the society as a whole. We now explain the political problem that is the
root cause of all problems.
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Political Problem and Gandhian Solution

In the present world we see violence in all spheres of society. The foremost problem that afflicts our nation is
that of corruption. Corruption has seeped into every pore of this country’s life. From top to bottom, we are told
by the media that they are soaked in corruption. It should be a matter of national shame to hear that India is
rated as one of the countries in which corruption is all pervasive. Mr. T.N. Seshan rightly said that “there is not
even an inch of land in this country that is not wet by corruption,” and that the country had lost its character.?

Corruption breeds violence and so has become all pervasive phenomenon in India. It is widespread and is found
spreading in a frightening manner. There is hardly any area of activity that has remained wholly free from the
impact of corruption. In fact, corruption has now been institutionalized and has become a commonly accepted
way of life. This is the state of corruption in India today, a bleeding sore in the body politic.

Today our nation is in great social disarray due to politics. During the vote every leaders strive to win and
therefore, they follow some false expectancy policy for the voters and finally they follow unfair means. They do
not think of people they just think of themselves. They promise to do many works for people before becoming
leaders but after becoming leader they forgot all those promises and just search out for their profit only. We
have seen that the vote bank politics divide the country. The greatest damage, however, has been done to social
harmony by the valueless vote bank politics.

Vote banks are sought to be created through caste alliance, communal appeal and interest articulation of the
peasantry, slum dwellers or sub-nationalist groups. People have now been taught to assert for separate caste and
communal identities and rights. Appeasing different caste and communal groups for their votes by all political
parties has greatly undermined social and communal harmony. Encouraged by search special treatments, more
social, economic and political demands are being made by different groups at the cost of others. Caste and
communal violence has become order of the day and it poses a great threat to national unity. Therefore, not
ideality; caste, apartheid, religious discrimination or separation, communalism is the main aim of politics in our
country. It seems that it is an occasion during the vote, the political leaders start campaigning for confusion and
misleading the people for their gain of votes.

Thus, in this background Mahatma Gandhi’s idea about the danger of corruption have assumed significance in
the context of several issues facing Indian democracy today. Only four days before his assassination Mahatma
Gandhi warned the country during his prayer meeting: “The subject of corruption referred to by the
correspondent is not new. Only it has become much worse than before. Restraint from without has practically
gone. Corruption will go when the large number of persons given to the unworthy practice realizes that the
nation does not exist for them but they do for the nation. It requires a high code of morals, extreme vigilance on
the part of those who are free from the corrupt practice and who have influence over corrupt servants.
Indifference in such matter is criminal. If our evening prayers are genuine, they must play no mean part in
removing from our midst the demon of corruption.”3 Unfortunately the warning went unheeded. Gandhi’s
uninvolved and reverberating voice of truth and compassion can still help to galvanize the country if the
common man asserts himself.

Gandhi saw clearly the moral degradation and cultural decay long back. His clear, firm and uncompromising
stand on various issues should become guiding principles for us to save Indian democracy. Mahatma Gandhi’s
noble idea of a society based on the principles of truth and non-violence and which upholds ethical actions and
moral conduct, is what one must strive for the betterment of our country. Gandhiji had once said that whenever
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there was difficulty in solving a problem he had prescribed a talisman, which is at that particular moment thinks
of the protest in the country and how his problems can be solved. It means that the administration will be fair
and just in its action so that the people can have faith and trust in it. It is high time for the country to change the
chemistry of politics, and work for the promotion of constitutional democracy on Gandhian lines. Otherwise, if
the present state of affairs is allowed to continue unabated, then India will soon be entering a Dark Age of her
own making.

In this position, how Gandhi will help us to mitigate our contemporary problems? For resolution of political
conflict in the 21 century along with non-violence Gandhi’s principles of Sarvodaya, Satyagraha, Swadeshi
and Swaraj is also very necessary and utmost important in the present world. We know that Gandhi’s
democracy stands for Sarvodaya and it can be interpreted as the “awakening of ours and all.” And Sarvodaya is
related to achieving the highest level of self-realization in which one sees one’s manifestation in all others. India
should seek inspiration from the values enshrined in the idea of Sarvodaya. India can get rid of the problems of
corruption, criminalization of politics and casteism by following the underlying principles of Sarvodaya
Society.

Gandhi used satyagraha as a political weapon to fight injustice and exploitation and for redressal of grievances.
According to Joan V. Bondurant, satyagraha provides key to an understanding of Gandhian political
philosophy. Satyagraha is interpreted as non-violent direct action by the techniques such as non-cooperation,
civil disobedience, fasting and other forms of nonviolent direct action, which do not exhaust the content of
satyagraha. Satyagraha is the relentless pursuit of truthful ends by non-violent means. Satyagraha wins by
resulting in the conflict resolution and attempts to find a higher truth and persuades the opponent not to triumph
over him.* By resorting to the techniques of Satyagraha as taught by Mahatma Gandhi individuals and groups
can organize the people and draw the attention of the government and masses on issue of communalism,
terrorism, nexus between politicians and criminals, poverty, population explosion, malpractices in election,
misuse of government machinery etc. for the revival of democratic institution. At a personal level also lot of
people can work and take up local issues along with national issues. To operationalize the ‘Satyagraha for better
polity,” it would be desirable to bring like-minded people and NGOs under one umbrella to fight against the
wrong deeds of corrupt legislators and executive who are responsible for creating mess in Indian polity.

At the same time the spirit of Swadeshi should be the surest means for solving the economic problems of India.
Today Swaraj means elimination of poverty and hunger, equality between classes and sexes, freedom from fear,
and hope for a better future. The Swaraj of Gandhi’s dream remains a dream unfulfilled. Today we can pledge
to return to Gandhi’s dream. If we do, we can say with utmost confidence and conviction that we would be on
the road to achieving real Swaraj.

Today, we have entered the third millennium through a gate of fire. Today If we face the problems, like as
before in the 20™ century, such as religious, social, economic, communalism, and also innumerable conflicts,
untold suffering, and unimaginable crimes, people turn to Gandhi. In the 21 century we consider that Gandhi
as is peace maker, apostle in entire field and he is an internationalist in every turmoil situation and his principle
of non-violence we can vouch-safe of peace.

World crisis and Gandhi

If we want to talk of non-violent resistance, we will have to find out appropriate methods of resistance. Gandhiji
used such means as civil disobedience, Satyagraha, etc. for this purpose. Even today we sometimes hear about
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their use. Gandhi had his own concept of the strategy of all types of warfare—ground , air, naval and nuclear
threat—relative merits and demerits of non-violent and violent resistance, purity of means and the end of
warfare, character of a soldier and his involvement and duties, essential training of army, the use of army in
independent democratic India, the size of army, defense expenditure, non-violent resistance against aggression,
terrorism and nuclear warfare etc. he had the broad views about all concerned of the armed forces. Today’s
nuclear weapons contain a lethal potential that will make even the atom-bombed Hiroshima and Nagasaki
appear to mere shadows.

Sarvodaya Peace Movement demanded cessation of production of atomic weapons. It holds that production and
possession of these weapons is a crime against humanity. It also demanded that all nuclear powers—USA,
USSR, UK, France and China declare they will never be the first to use nuclear weapons. The movement
commended China for having adopted this “no first use” policy. It also commended the then USSR which had
adopted the same policy. Further, it appealed to the USA to declare that they would not be the first to use
nuclear weapons. The movement welcomed the positive outcome of the Geneva Talks in which the Secretary of
State of the United States, Mr. George P. Shultz and the Foreign Minister of the follow-up talks to be held in the
future and hoped that they would produce concrete measures to speed up arms control.”

Gandhi was ideologically the champion of peace and non-violence. His entire framework of philosophy was
basically guided by peace and non-violence. Defense and armed forces was also no exception. However, for
Gandhi peace and non-violence was merely a means, though he believed in equally and purity of means and the
end. But it does not mean that he wanted to sacrifice the end for the sake of means. No doubt, he preferred non-
violent resistance but in case it is not workable he does not hesitate to accept even the violent means to achieve
the goal. In any case he does not choose cowardliness against the violence. He never likes to surrender to the
aggressor so as to avoid violence. He loved nonviolent not for the sake of it, but as a means to transform into a
better world. Hence, ideologically Gandhi’s thoughts on defence and armed forces have never been unpractical
or outdated.

Gandhi was in favour of a neutral free India. That is why India has been following the policy of non-alignment

without being aligned with either of the military blocs. This is the impact of Gandhi on today’s defence.
Besides, Indian army is basically a defensive force as it has never attacked any one so far. Hence, there is hardly
any difference between Gandhian concept of “peace force” or “non-violent army” and the armed forces of
today’s India.

India has not yet signed the NPT. It does not mean that India wants to be an aggressive nuclear power. The way
nuclear policy is being followed in the region and the world cannot be acceptable to any sensible country like
India. Besides, nuclear weapons are not only offensive but also a tool of deference as it has been successfully
preventing third World War so far. So, India’s policy towards NPT is not anti-Gandhian.

It is sacrilegious to associate the names of Buddha or Gandhi is support of having an atom bomb. When the
tests had occurred, the code word was “Buddha Smiles”. This is culturally reprehensible. Buddha or Gandhi is
symbols of peace and compassion. Gandhi is on record to decry the manufacture of atom bomb. Hence to say
that had Gandhi been alive, he would have blessed it, it is the greatest insult to Gandhi. Gandhi was against all
teams of violence, what to speak of atom bomb. Science of war leads to dictatorship pure and simple. Gandhi
had invented the ‘moral equivalent of war’ in the form of Satyagraha.®
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Gandhi’s idea of Peace-making is holistic and more practical. According to him life is rational and a unity. It
cannot be divided into watertight compartments called spiritual and material. He was not a visionary but a
practical idealist. To him, the religion of non-violence is not meant only for the Rishis and saints, it is meant for
the common people as well. As we come close to the dawn of the 21st century, we come to realize that the
Gandhian perspective peacemaking finds greater acceptance. His was the first experiment of systematic non-
violent resistance in the social sphere.

Gandhi is not alive today but he lives in the hearts and minds of millions of Indians. His idea always inspired
India which can be applied to each concrete situation in context of the changing scene in India and the world.
Gandhism is not a doctrinaire or dogmatic creed but a dynamic philosophy that can be applied to complex and
concrete problems including national defense, security and warfare.

Gandhi’s Thought for Ending world Puzzle

Nobody can predict their future. Only we can create it with our thoughts. One thought can change the pattern
our lives. Sometimes society, nation, the whole world can transform with just a thought. A happy mind creates a
happy world; an ill-tempered person has an angry world. A small mind is focused on petty, insignificant things.
A mature mind sees beauty and grandeur in the universe. If our environment is not conducive, we cannot go out
into the world to change it. We cannot achieve greatness with a small mind or narrow minded. To achieve
excellence, we do not need more degrees, better skills or enhanced connections. For this we need our better
thoughts and this thought can bring prosperity, happiness, togetherness and unity among the peoples or nation
or entire world.

Gandhi was a man whose thoughts inspire to all people for upgrading their thought. His thoughts can solve any
puzzles or conflict in the 21st century’s world. For ending world crisis he gave a great deal of thought to the
masses. As for example,

Act locally and think globally

A calculating mind cannot attain self-realization

A true pacifist is a true Satyagrahi

Ahimsa and truth are as my two lungs

Ahimsa is an attribute of the brave

Ahimsa is not a policy with me, but a creed, a religion

Ahimsa is the farthest limit of humanity

As we approach our ideal, we became more truthful

Better to die once than to die daily

Character is more eloguent than speech

Confession of error works like a broom, sweeps away filth. Confession does no less
Cowards have no sense of justice

Death is a friend, which bring deliverance from sufferings
Education, which does not mould character, is absolutely worthless
Fearlessness is the first requisite of spirituality, etc.”

There are so many thought that Gandhi can bring world peace. However, all these thoughts based on his
philosophy of non-violence and truth. Gandhi himself says, “I have nothing new to teach the world. Truth and
Non-violence are as old as the hills. All I have done is to try experiments erred and learnt by errors. Life and its
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problems have thus become to me so many experiments in the practice of truth and non-violence . . . In fact it
was in the course of my pursuit of truth that | discovered non-violence.”® The philosophy of non-violence that
has been developed through much of the 20" century has made an indispensable contribution to all theories of
legitimate revolutionary social change. Gandhi himself says—if one lacked the courage to fight injustice
through nonviolent means, then one should pick up a gun. He understood that a nonviolent world order is not
only a spiritual commitment on the part of persons everywhere but must be institutionalized both politically and
economically in the form of democratic world government and federated democratic government at all levels of
governing. Gandhi made clear if you want real democracy on earth, real economic justice, and prosperity on
earth we will have to institutionalize nonviolence. With today's system of militarized sovereign nations state
and vast disparities between extreme wealth and extreme poverty, we have pervasive institutionalized violence.
This violence requires the military to enforce its global system of injustice and exploitation.

Gandhi offers four pillars for the sustenance of Ahimsa. Such as—Sarvodaya, Swaraj, Swadeshi and
Satyagraha. Sarvodaya is the core among these pillars i.e. the practice of economic, political, moral justice for
all. It based on the idea that the earth is having sufficient to satisfy the need of all but when it comes of
satisfying the greed of a single man it complains of paucity. Swaraj, the idea of self-rule celebrates the freedoms
born of the self-discipline necessary for Sarvodaya. Swaraj demands maximum power for self-organization and
self-rule by people within their—families, neighborhoods, villages and bioregions. We assume full
responsibility for our own behavior and for our communities. Swaraj celebrates personal freedom from poverty
and all forms of domination. At the heart of Swadeshi is honoring and celebrating local economy, with people
enjoying a right livelihood from the gifts of the natural resources. Swadeshi is people-centered economics—the
soul of “Small is Beautiful.” Satyagraha is a compound of two Sanskrit nouns, satya (Truth), Agraha (Firm
Grasping). Satyagraha means ‘Truth Force’, ‘Soul Force’ or as Martin Luther king Jr. would call it ‘love in
action.” Satyagraha has often been defined as the philosophy of nonviolent resistance most prominently
employed by Mahatma Gandhi, in forcing an end to the British domination. It is not a preconceived plan for
Gandhi. Even in his life culminating in his “Brahmacharya Vow”, prepared him for it. Satyagraha is a moral
weapon and the stress is on the soul force over the physical force. It aims at winning the enemy through love
and patient suffering. It deals with an unjust law, not by crushing, preventing or thinking revenge against the
authority by adopting coercive measures, but to convert and heal it. It is an ornament of those people who are
strong in spirit. A person not having doubts regarding his convictions or a timid person cannot do it. Satyagraha
teaches the art of living as well as dying. Love is unshakable i.e. firmness are its indistinguishable countries. It
is uniformly apply to all, irrespective of age and sex. The most important training in Satyagraha is mental, not
physical. According to me these four pillars of nonviolence are enough to resolve any conflict.

And yet the question of Gandhi’s relevance remains controversial. There have always been critics, who have
viewed and continue to view Gandhi’s approach as naive, utopian, escapist, negative and completely irrelevant.
There are even Gandhi admires who submit that he was relevant to what was happening in South Africa and
India in the late nineteenth and first half of the twentieth century, but has limited or no relevance for a 21
century of shrinking decentralized villages and new, interconnected, global structures of corporate economic,
military, and media power relations. By way of contrast, the authors in this volume, while not romanticizing
Gandhi or the past and while cognizant of changing contemporary contexts, submit that Gandhi’s thought and
action are significant, relevant, and urgently needed for addressing problems of the 21 century.
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In fact, Mahatma Gandhi lives, worked, fought and died for peace, equality and respect for all human beings,
tolerance and respect for all religious faiths and ethnic groups and settlements of differences (whether personal,
national and international) by dialogue and discussion.

The ongoing discussion and analysis can be concluded with a remarkable observation about Gandhi’s non-
violence and its efficacy made by Mr. Terry Michael Tracy, a prominent thinker, a Gandhian follower and
author of world famous work ‘The Meaning of life’. His remarks must be taken in the right spirit. He says that
we all believe on planet Earth. However, everyone steps to a different drummer. The beat many of us hear is
certainly one of non-violence, but that is what we want and like. In tune with this statement, we find Pope
Francis, who delivers the traditional Easter Speech in the Vatican City on Sunday, 21 April, 2019. He
highlighted conflict in the West Asia, Africa and the Americans and demanded that political leaders put aside
their differences and work instead for peace.

However, the question arises that how can people practicing violence become the part of a nonviolent world?
How can they be changed and brought in a world without violence? Can they be changed with the same
methods which they have been adopting and following? Like Gandhi, Mr. Terry Michael also believes that they
must be having the burning desire to cross their line in their inner hearts. Accordingly, we know a world
without violence but we dare to embrace the same serenity, humanity, patience, religious tolerance, faith in truth
and non-violence which Gandhi had embraced for a peaceful world? And if we can understand this message of
Tracy, there should be no doubt in our minds about the application and efficacy of Gandhi’s non-violence in the
present or even future contexts. In this respect, Gandhi himself used to say that the music was already in the
flute but only those could bring out the music who knew how to play the flute. His message is simple but loud
and clear, meaningful and wonderful. Accordingly, the choice is between existence and non-existence. The 21%
century so-called civilized world must think over it once again and there is no harm to seek the blessings of the
Mahatma—The Man of the Millennium.
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Shakespeare has said, “Some people are born great, some people achieve greatness and some are greatness
thrust upon them”. To give examples ; the incarnations in Hindu mythology are born great like Rama, Krishna,
Buddha etc., Some people achieve greatness by their effort like Karna, Bhishma, Gandhi, Vinoba, Martin
Luther King, Nelson Mandela etc., while in some cases greatness is thrust upon them e.g., J. Krishnamurti,
Dalai Lama, kings and queens etc.,

Gandhi was one who achieved greatness through his efforts. The three facets of his life shaped his management
qualities.

1. His family life:-

(a) Gandhi was brought up in a Joint family and learnt to stay with the people of different likings and
temperament from childhood.

(b) In London he tried to form the club of vegetarians, discussing the benefits of vegetarianism. The three
vows taken at the request of his mother were abstaining from wine, woman and meat which saved him
from any bad company and form the company of the people of his liking.

(c) In South Africa, he went on widening his family. He went there for a legal work of a Muslim
entrepreneur. He came in contact of other entrepreneurs. Not only that, but he started living with his co-
workers who were Jews and Christians. A British Jew Mr. Henry Pollack lived with him learning about
his religious and revolutionary ideas.

(d) He enlarged his family so much that from South Africa, he wrote a letter to his brother that he has sent
Rs.60000/- so far. Now, he will spend his Income for his larger family here in South Africa. His larger
family in South Africa consisted of Phoenix Ashram and Tolstoy Farm.

Gandhi was to come back to India as his legal work was over but in the farewell Meeting he saw
a newspaper where it was reported that only Christian marriages were to be considered legally valid.
Non-Christian and non-registered marriages stood null and void. Consequently, many Indian wives and
Children were turned illegitimate. Gandhi discussed the far-reaching impact of this law in the meeting;
and the people gathered there requested him to extend his stay to solve this problem. Thus, started the
movement of civil disobedience. He managed it successfully because the purpose of his civil
disobedience was to abolish an institution or a system that worked against human values and humans.
He did not charge a single pie for this because this was a social service for human values. Deeply
aggrieved over the order passed by the cape Union Supreme Court undermining the sanctity of Indian
customs based marriages, Gandhi organized in protest a large-scale civil disobedience across the
provinces of Transvaal and Natal. He inspired women also, including his own (so-called) uneducated
wife with the explanation of this law and it’s far reaching effect over a cup of tea. Mass mobilization
was witnessed on an unprecedented scale. On November 6, 1913, Gandhi was the first to be arrested. In
early 1914, negotiation between General Smuts and Gandhi started and an agreement was soon reached
under the Indian Relief Bill. This was first mass- movement led and managed by Gandhi.

http://cppispublications.wordpress.com 39



Special issue on “The Philosophy of Mahatma Gandhi” ;c-'a):

(e) His concept of larger family did not allow him to settle with his own family at one place in India. He
started with Sabarmati Ashram and then Sevagram Ashram involving the lovers of Non-violence having
social service and independence of India as their mission.

2. The second factor which influenced his leadership and management power is Legal Profession.

(a) Deep interest in legal profession helps one to understand human nature thoroughly. It opens up good as
well as bad facets of human nature before the advocate. Gandhi had deep faith in God revealing good
facets of human nature. His faith is restated in our motto. ‘Satyameva Jayate - Truth only triumphs.

(b) Moreover, legal profession is not mechanical; it gives scope for intellectual development learning about
the complexes of human problems. He tried and managed to solve the quarrels outside the Courts rather
than fighting in the court wasting time, money and energy. He settled majority of cases outside the court.
He was convinced that the settlement of a dispute by mediation, reconciliation and / or arbitration
outside the jurisdiction of court is less time consuming, less expensive for both the parties and less
burdensome to the one liable to pay compensation.

(c) He considered facts to be very important because facts are 2/3 laws.

The mass movements led by him in Champaran (Bihar), Millworkers at Ahmedabad, Dandi-march for salt.
Himalayan blunder for Chauri-Chaura mishap--1 all these were managed after studying facts and evaluating
them.

His motto was “we must not think of starting mass civil disobedience unless we are sure of peace being
retained.” Gandhi focused on a holistic approach; he viewed management as a synthesis and not analysis.

Gandhi tried all means and methods to persuade the Government to review the salt law, to no avail. So he
embarked upon civil-disobedience to register his protest and solicit the co-operation of millions of people across
the world. It was small step for man, but a giant leap for mankind.”

His holistic view of management made him to develop the idea of production by masses rather than mass-
production. For supplementing the meagre earrings of the workers on agricultural land, he provided them the
spinning wheel an indigenous piece of equipment for weaving yarn and making cloth.

3. Journalism was the third factor in shaping Gandhi’s personality as a Management-Guru.

Gandhi was a fervent thinker, a prolific writer, an eloquent speaker and an excellent communicator. He edited
his journals of Indian Opinion in South Africa in 1904, Young India (1919 to 1931 with Guajarati edition,
Navjeevan), Harijan for 45 years in 3 languages. He did it in a hostile regime but did it in all earnestness. He
was a powerful mass communicator and a fearless journalist. Through these journals, he had dialogue with his
readers. Communication has unique place in the practice of good management. Gandhi well- informed people
of his ideas, programmes and plans.

(i) His writing was simple, direct and forthright. He was economical and effective in his choice of words
and studiously precise in his expressions. His communication- oral or written--- was clear, concise and
crisp, hence effective. His friends, followers and even critics and adversaries were his messengers.

(if) He has stated, “My newspapers became for me a training ground in self-restraint and a means for
studying human nature in all its shades and variations. Without the newspapers a movement like
Satyagraha could not have been possible.”1

(iii)In addition to reaching people through mass-media which was possible, he went on touring, meeting
people and talking face to face with as many as possible undertaking journeys by road, train and walks.
Satyagraha, Padayatras, Fasts and Prayer Meetings were impactful means of communication for him.
The examples of Satyagraha were Champaran, Kheda, Bardoli, and Quit India. The Padayataras of
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Transval and another Dandi for salt are well known. He took up fasts to open the temples for Harijans in
1932 and one man boundary force in 1947 in West Bengal. His everyday prayer meetings were quite
inspiring. On 3™ Feb 1946 half a million people were present in his Prayer Meeting.

(i) With economy of words, his messages contained soul searching questions and heart wining answers.
Prof. Ram Pratap remarks that Gandhi succeeded in reaching close to the people by combating all
barriers to communication viz, language, distance, ego, perception, motive and hierarchy. Even the
most sequestered and deprived communicates of that time were netted close to him since they felt
blessed and protected beside him.?

He firmly believed that the management must solicit workers’ consent on the issues and matters that
concern them directly or even indirectly since they stake their fate in the success and failure of business. This is
amply proved through his initiatives for mediation and arbitration in disputes of workers and mill-owners in
Mumbai and Ahmedabad.

All these factors led to synthetic personality in his case. It shaped him as a good manager. He led 3 mass
movements in India of 1920-22 Non-cooperation, 1930-32 salt march and 1942 of Quit India movement. He
managed to balance on two wings (1) Constructive work for the rearrangement of Indian Economic programme
and to rejuvenate the village Industries. It gave the work to the empty hands and food to their bellies. (2)
Political movements for the independence of India. He also managed to build a second rank of leadership from
different parts of India and the world. Dr. Martin Luther King remarkably said about Gandhi, “If humanity is to
progress, Gandhi is inescapable we may ignore him at our own peril.”®

It is true that Gandhian leadership and the Gandhian thought, techniques and vision are inseparable.
The impact of his persona was so deep and irresistible that it changed the mind sets of the people not
only of this country, but of the world at large. He showed them a new method of non-violent and non-invasive

management and how to settle difference and grievances through dialogue, persuasion and passive resistance.” *

Management SKills:

Gandhi had developed management skills of his own due to a different vision. One of the components of
his management skills is transparency. He wrote a letter to Viceroy Lord Irwin before his salt march in 1932.
He was very much methodical. He led Champaran Satyagraha in April 1917, pleading of an unknown, illiterate,
indigo peasant. He developed humane approach and insisted on ethical means to achieve objective. The
objective of all non-violent struggles is to arrive at a mutually acceptable agreement and never the defeat, much
less the humiliation of the opponent.” By adding honesty and transparency to his strategic management and
treating his adversary with deference, Gandhi made a confluence of two divergent views, and thus ushered in a
new domain of management artifact- ethical strategy.> .He had firm belief that only just and non-violent means
would lead to a just and harmonious society” . The world rests on the bed rock of Satya (Truth) and peace will
come when Truth is pushed and Truth implies justice.” In him, there was a confluence of many loves, non-
violence on one hand and courage, action, determination, transparency and sacrifice on the other.

Prof. Ram Pratap writes in his introduction of the book about his management power that without any
official position and power, Gandhi remained an unchallenged and unmatched leader who controlled the psyche
of millions of people from all rungs of the Society, soliciting their unflinching support for about half a
Century.”6 The learned leaders like Jawahar Nehru, Sardar Patel, Rajgopalchari, Rajendra Bahu were
amazed by the mass movements led by Gandhi. Shaukat Ali Zinnah was also amazed and therefore somewhat
afraid of Gandhi’s leadership. In short time, Gandhi had become the undisputed king of congress having
generated a mass popular following and sidelined traditional politicians.”
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Though the field of his operation was complex and vast, he still demonstrated an exceptional managerial
prowess and a unique managerial finesse.’
Prof. Pascal Alanin his book on ‘Gandhi’s outstanding Leadership Indispensable qualities of a leader

counted by Johan Maxwell®

Character

Charisma

Commitment

Communication

Competence

Courage

Discernment

Focus

Generosity
. Initiative
. Listening
. Passion
. Positive attitude
. Problem solving
. Relationships
. Responsibility
. Security
. Self-discipline
. Servant hood
. Teachability
. Vision is the first in order of importance
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Gandhi’s Vision was very clear where he accepts Ahimsa as a Creed. By combining Truth, non-violence
and self-suffering, he fashioned his innovative Satyagraha Strategy. Non-violence is the weapon of the
strongest and the bravest.

“Physical force is transitory even as the body is transitory. But the power of the spirit is permanent,
even as the spirit is everlasting.”

The components of Gandhi’s leadership

“A leader of his people, unsupported by any outward authority: a victorious fighter who always scorned
the use of force: a man of wisdom and humility who has confronted the brutality of Europe with the dignity of
the simple human being and thus at all times risen superior”. - Albert Einstein (Pascal’s book).

Johan Galtung writes,“Gandhi has a future all over the world. That future should not only be seen in
terms of what happens or what might happen in countries and the world.”

Qualities of leadership with examples of Gandhi’s life:

e Compassion, dedication and determination: Due to his compassion, Gandhi gave a talisman in one of
the last notes left behind by him in 1948 expressing his deepest social thought. He was dedicated to
India’s unity and preservation of its partition so much that for this purpose he had 14 meetings with
Jinnah. His determination made him to fast unto death in Sept 1932 over the British grant of a separate
electorate for untouchables.’
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All the three qualities were seen when he visited Calcutta to stop communal killings on 15"
August 1947

Organizational skills and Charisma:
e A British Lord Murray has said about Gandhi “He is a man whom guns cannot frighten, whom money
cannot buy, whom woman cannot seduce.”
The main reason for Gandhi as a management Guru is self-management. As prof. Ram Pratap points out.
(1) A person unable to understand and analyze the self and unable to exercise self-management, is
invariably seen failing to appreciate the importance of the human factor in management. Precept not
preaching and action not acting, makes a real impact on the people's minds.

(if) A thermodynamic function called entropy (physics/ chemistry) of a system is inversely related to the
orderliness in the system and it has a natural tendency to increase. What logically follows is that if
a system were left to itself without any managing or controlling force, it would per se degenerate
into a state of increasing randomness and disorderliness.°

Before managing the Ashramites, community or society, Gandhi managed himself. The first management
started with the Vows taken by him before his mother. He has said in his book, ‘Ashram observances’ that the
Vows keep one free. Once you have decided to observe a particular vow, you are free to move within that
circle.

As body is an integrated whole along with mind so is the society. If body is governed by an enlightened
state of mind i.e., conscience which is endowed with justness and reasoning combined with kindness, sacrifice
and compassion, it keeps checks and balances to the functioning of mind and body’s activities and actions. The
factors which influence self-management are self-introduction, self-actualization, self-abnegation, self-
repentance and self-confession.

Self-analysis is necessary for self-management and for Self-analysis we need to examine ourselves critically
and objectively .Edward Thompson remarked very correctly about Gandhi, “Not since Socrates has world seen
his equal for absolute self-control.**

Confession is an age-old method of self-inspection and self- management which Gandhi practiced from his
childhood by confessing to his father for the theft committed.

Gandhian Management: The Paragon of Higher Order Management by Ram Pratap

And as | went in deeper, | got convinced more and more of his eminently high managerial calibre and
global management values, which he applied in human resource management and organizational development
for constructing a new society of higher order, where ethics and human values find respectable place in
interactions and business transactions.*?

The importance of the human factor in contemporary management can be seen in its finest form in
Gandhian management. His humanitarian canvas was so global, and clarion call for natural justice was so
intense, that he became an institution by himself much before the world discovered this reality.

The three cardinals of Gandhian philosophy, truth, love and non-violence, are so coherent, cohesive and co-
focal, that all together they stand like a solid rock. The absence of even one breaches the wholesomeness of the
structure.*®
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We need to transform our mind-set from passion to compassion, from antipathy to empathy and from
individuality to plurality in order to understand the expounded meaning of love.**
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Abstract

Mahatma Gandhi being a greatest thinker, philosopher, and one of the greatest teachers of mankind emphasized
education is for an all round development of the best in students life mentally and spiritually. According to him
the development of child’s personality is more important than mere factual knowledge. He believes in life-
centered as well as child - centered education. Knowledge of God, self-realization, spiritualization and oneness
with God are the ultimate aims of education and our emphasize should be upon all those subjects which
consider our own country, our people, our life and our physical and social environment. For that the
methodology of co-relation, teaching through crafts, learning by doing, learning by living and learning through
self-experience should be the part of learning process. His education philosophy, especially the concept of Nai
Talim is more practical as well as spiritual in its core. This article is the reflection of spiritual wisdom in
Mahatma Gandhi’s education philosophy.

Gandhiji introduce education as the most important thing in our life. Education is the concentration of mind and
it also seeks from the real knowledge. When we analyze we can understand that the word education derived
from the Latin word ‘Educare’ which means to bring up or to nourish. This fact is stressed by Gandhiji by
JAccording to him, it is a dynamic process which can bring comprehensive changes in a person. le., the
Knowledge which can leads to man’s physical as well as spiritual development. Most important educational
quest according to Gandbhiji is to seek truth within oneself. Gandhi has attached prime importance to the vow of
truthfulness. He has identified truth with God and it is not mere static but a dynamic principle. In Gandhiji’s
opinion, Truth can be known by every person by means of his inner voice. Everyone, even the wicked, knows
what truth is and what is untruth. Truth is hidden within us. There is an inmost centre in us all, where truth
abides in fullness. Every wrong does knows within himself that he is doing wrong, for untruth cannot be
mistaken for truth. Truth should be the very breath of our life. Role of right education is to reach this stage of
reality.

Non-violence Truth is inseparably bound up with Truth. According to Gandhiji Truth is the end and non-
violence is the means. They are so intertwined and are impossible to disentangle and separate them. They are
like the two side of a coin. Means to be means must always be within our reach, and so ahimsa is our supreme
duty. Non-violence is not a garment to be put on and off at will. The abode of non violence is in the heart and it
must be inseparable part of our very being. Factual education system always gives Non-violence a literally
meaning that is non-killing. Gandhi has, however, taken non-violence in a broad sense. Truth is synonymous
with non-violence as it is through ahimsa only that one can see and reach the truth. The search for truth cannot
be carried out without the observance of non-violence. Non-violence is very natural to man as it is the law of
the human species. It is this law of non-violence which distinguishes man from beasts. Spiritual the role of
education is to create human beings with these ideals of truth and non violence.

As Gandhi’s political system is based on the consideration that there is an element of goodness
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essentially present in every man, there is the need of a proper education which would be able to
bring out this element of goodness.. Therefore, individuals have to be trained and educated in
such a manner that this goodness has to articulate in them. Therefore, the goal of education,
according to Gandhi, should be moral education or character-building and the cultivation
characters based on truth, compassion and love.

Gandhiji’s Nai Talim realized the peripheral reality of education and its goal in order to help
individuals to find an identity in the society. Education to a larger extent gives a constructive
social relationship for increasing the standard of life and enabling a good living system. The
essence of the educational process, as we conceive it to be in our democracy, is to make the
young adult aware of the opportunities that are open to him or her and to enable him to make
intelligent choice between them as well as to fit himself for life and work in one or other of the
established roles. It is hoped that he will accept enough of the culture of preceding generation to
give his society continuity and stability. However, it is also necessary that he should reject
enough of it, and create sufficient of his own instead of shaping it and in his own way, to
preserve the element of spontaneity that gives it life. We sometimes feel alarmed by the
spectacle of the circular process of self-perpetuation which our educational system has
established. Knowledge is power, it is true that knowledge gives power, the possession of power
adds to one’s moral responsibility. There are educationists who do not seek to explain the whole
nature of man in terms of the structure, social or economic, of societies he builds, neither do they
devote themselves to the erection of vast edifices of concept and thought, the application of
which to the world around is highly dubious, save as providing a framework of beliefs
amounting to a pseudo-science or religion, explaining away rather than truly explaining the
dilemma of the contemporary social life. Nonetheless, one finds that these possibilities, evident
as they appear to be are, often, strangely neglected today. Gandhi. Education must be shaped and
fashioned as a potent force to reverse the process from seeking pleasure, acquisition and violence
of self-control, sharing and caring and compassion.

Gandhiji’s Nai Talim is the way for refining the best out from a student. Body and mind is
interrelated. True education of the intellect can only come through a proper exercise and training
of the bodily organs. An intelligent use of the bodily organs in a child provides the best and
quickest way of developing his intellect. By spiritual training Gandhi mean education of the
intellect. Proper and all-round development of mind, can take place only when physical and
spiritual faculties of the child is educated with practical wisdom. Spiritually, the ultimate aim of
Gandhiji’s philosophy of Nai Talim is to seek the pursuit of happiness by leading a life based on
Truth and Non violence. The purpose of education is to seek full potentiality physically,
mentally and spiritually relying on two cardinal virtues of Truth and Non Violence. It provides a
dignity of labour by a total transformation. The transformation which create a person fearless
one. Spiritually he will be Lokasangraha, who will be working for the welfare of the humanity.
So education does not means mere accumulation of knowledge but it is a mean for character
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formation as well as inner goodness.
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The weak can never forgive. Forgiveness is an attribute of the strong.
~ Mahatma Gandhi

As India and the world celebrate the sesquicentenary birth anniversary of Mahatma Gandbhi, one
of India’s noblest son and a great inspirational and transformative figure revered world wide, the
remarkable contribution of Gandhi in India’s freedom struggle, his relentless struggle to protect
the lives, honour and dignity of his countrymen in the face of terrible oppression, his advocacy of
truthful and non-violent ways of achieving socio-political objectives through the unique method
of Satyagraha must be revisited to keep alive the priceless legacy of Gandhi. Among his myriad
contribution to the regeneration of India, special mention should be made of his contribution to
the empowerment of its women folk, who had long been victim of a highly patriarchal,
misogynist society which had kept women confined within the boundaries of domesticity, made
them get smothered under oppressive social and cultural mores, and had denied them any scope
of making their presence felt in the outer world. Gandhi through his thoughts and praxis changed
the social status of women considerably, urging society to accord them due respect and
recognition of their qualities and abilities, which have fundamentally transmogrified their lives
and have paved the way towards further empowerment of Indian women. This paper takes note
of the steady evolution of Gandhi’s views about women from a regressive patriarchal mode to a
more liberal, progressive one, his deep seated respect for his mother and wife who were
responsible for this transformation of Gandhi’s views about women to a great extent, Gandhi’s
propagation of an unique approach to political struggle which according to many analysts, is
intrinsically feminist in nature and Gandhi’s active role in facilitating women’s participation in
various social movements and political struggle aimed at India’s freedom and rejuvenation.

At a very tender age, Gandhi was deeply impressed and stimulated by his mother, Putli Bai’s
kind, compassionate nature and her unwavering piety. He wrote in his Autobiography, ‘The
outstanding impression my mother has left on my memory is that of saintliness. She was deeply
religious. She would not think of taking her meals without daily prayer. She would take the
hardest of vows and keep them without flinching. Illness was no excuse for relaxing them.” This
moral strength and absolute devotion to one’s belief left an indelible mark on the impressionable
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mind of young Gandhi and taught him the lesson of being focused on one’s mission and staunch
in adhering to one’s chosen path.

Gandhi married at the age of thirteen. Initially, he assumed the role of a domineering husband, in
tune with prevalent social practice then. However, as the years passed, she became his active
partner and supporter in all his activities and Gandhi started respecting her abilities, her
indomitable spirit, her fortitude, her patience, optimism and other significant qualities. Gandhi
himself admitted that he learnt the technique of non- violent passive resistance from women,
especially from his wife. It was Kasturba’s passive resistance against Gandhi’s unreasonable
actions and attitudes, both as a man and husband that compelled him to change himself from a
domineering husband to an understanding one; thereby realizing the spirit of equality and acting
upon the principle of mutual consideration. In his autobiography, My Experiments with Truth, he
has discussed at length his inner transformation from an authoritarian husband to an
understanding companion.  Gandhi, in several of his other writings, admitted that the
transformation was an arduous process. He exercised authority on Ba (as Kasturba was
affectionately refereed to) not only physically but mentally as well. But Ba’s passive resistance
and firm admonition of Gandhi’s immoral action brought Bapu to his senses and made him
realize his fault. (Sinha: 1994) Thus, by his own admission, his immense faith in women’s Shakti
(power) came from his experience of his mother and his wife. Over the years, in his social and
political endeavours, he came to accord women the status of equal partner of men. He became
deeply aware of the unjust treatment of women by their men folks across caste and communal
divide, and urged for the restoration of their honour and dignity. In a letter written to Raj Kumari
Amrit Kaur from Wardha on 20-10-1936, Gandhi wrote: ‘If you women would only realize your
dignity and privilege, and make full use of it for mankind, you will make it much better than it is.
But man has delighted in enslaving you and you have proved willing slaves till the slave and the
slave holders have become one in the crime of degrading humanity. My special function from
childhood, you might say, has been to make women realize her dignity. | was once slave-holder
myself but Ba proved an unwilling slave and thus opened my eyes to my mission.’
(Gandhi:1936)

It took several years for Gandhi to overcome the forms of sexism, classicism, and racism that he
internalized as a young man, but being open to new ideas and experiences, he made enormous
progress. While considering women as equal partners of men, endowed with similar mental
qualities, he nevertheless, was initially in favour of only basic education for women, as in his
estimation, they were to reign supreme in their own domain, the home. Not only did Gandhi
automatically accept the secondary status of the woman vis-a-vis the social identity of her
husband or father but he went on to say, "I do not envisage the wife, as a rule, following an
avocation independently of her husband.” But Gandhi was not a bigot, but a true leader who
understood the changing dynamics of Indian society, was quick to unlearn things taught to him
by a rigidly orthodox society and adopt new ideas which kept emerging under the influence of
western education, like equal status of men and women. In one of his later day writings, Gandhi
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postulated, "Men and women need to be educated equally in housework because the home
belongs to both". By 1940, he had provided modifications to his earlier more generalized
approach to women's contribution to public life. In an issue of the Harijan of that year, a reader
asked a very pertinent question about the rising participation of women in activities outside the
home. The question was: The awakening of civil and political consciousness among Indian
women has created a conflict between their traditional domestic duties and their duty towards
society. If a woman engages in public work, she may have to neglect her children or her
household. How is this dilemma to be solved?

Gandhi replied that ‘more often than not a woman's time is taken up, not by the performance of
essential domestic duties, but in catering for the egoistic pleasure of her lord and master and for
her own vanities. To me this domestic slavery of the kitchen is a remnant of barbarism mainly. It
is high time that our women kind was freed from this incubus. Domestic work ought not to take
the whole of a woman's time.” This was definitely a departure from his earlier position and
shows that Gandhi was taking a more compassionate, just approach towards Indian women’s
desire to be a part of India’s historic battle for freedom and socio-political rejuvenation, while
not frontally challenging the basic normative structure of Indian society and the institution of
family. The late Kamaladevi Chattopadhyay, a well known freedom fighter, political and social
activist, an effective constructive worker, and motivator of India's cultural renaissance asserted
that while the progressive status of women in the freedom movement was amply propelled by
male social reformers and Gandhi, it was actually the advocacy of women and their increasing
assertiveness which influenced leaders like Gandhi to be more open and accommodative towards
women’s greater participation in public life.

Gandhi was also deeply concerned about the miserable lives of poor, ignorant village women,
and he urged them to participate in the activities of local Panchayat so as to learn the tricks of
collective decision making and get acquainted with the conduct of public affairs. Gandhi's vision
of Sarvodaya, the welfare of all through cooperation and trusteeship in the economic sphere,
equal participation in the political sphere, and mutual aid in the social sphere without regard to
caste, class or gender, naturally incorporated the welfare of Harijans, women and all
marginalised sections of society. Thus, empowerment of women was part of Gandhi’s larger
vision and mission of ushering in a new society based on justice and equality.

Through his advocacy of women’s equal rights and attempt to reach out to the poorest segments
of India’s women population, Gandhi came to develop a bond of empathy with these women.
Poor women understood what he was saying because he spoke in the religious pantheon and
referred to the facts of caste and gender. Rajkumari Amrit Kaur echoing this aspect of Gandhiji's
personality observed: ‘We found him not a "Bapu" - wise father, but what is more precious, a
mother, whose all embracing and understanding love makes all fear and restraint vanish.’

According to many analysts, carefully crafted, subtle and complicated doctrine of political
resistance in the form of Ahimsa and Satyagraha, developed and actually applied by Gandhi in
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India’s freedom struggle and thereafter replicated by many great activists fighting for civil
liberties in different part of the world, from Martin Luther King, Nelson Mandela, to Aung Sung
Suu Chi, actually present a unique, feminist approach to politics. Politics and social life has
always been associated with masculinity. It is concerned with power struggle, coercion, war,
greed, selfishness, domination, bloodshed, hatred, deceit, cruelty and above all violence. They
are masculine values and incapacitate women to participate in it as they are against the feminine
character. In modern times, capitalism and imperialism became great sources of dehumanizing
colonial people. A vivid description of this had been given by R.P. Dutt in India Today showing
how industrial-capitalist-imperialism of Britain destroyed the Indian economy. Gandhi's
magnum opus Hind Swaraj echoed the same sentiment. He called modern civilization as "Satanic
civilization.” Fascism and Nazism, the twin most devastating phenomenon of modern times have
created immense havoc for human kind by creating jingoist militaristic politics of masculine
culture which eclipsed all that has been soft, humane, subtle, or can be characterised as feminine.
The communist regimes promised a world free from exploitation, but built on bloodshed and
regimentation, the new system was destined to collapse like a house of cards. Gandhi offered
alternative approach to social and political resuscitation through his concepts of Ahimsa (non-
violence) and Satyagraha (steadfast adherence to truth) He made the profound observation that
the woman is the incarnation of Ahimsa: ahimsa means not just non-violence but infinite love,
which again means infinite capacity for suffering. Gandhi further noted that only woman, the
mother of man, shows this capacity in the largest measure, she shows it as she carries the infant
and feeds it during nine months and derives joys in the suffering involved, and nothing can beat
the suffering caused by the pangs of labour. Hence, Gandhi had the strong conviction that
women could become the leaders in Satyagraha which required the stout heart that comes from
suffering and faith. (lyer:2000) Gandhi sometimes inflated the term ahimsa to include all the
moral virtues, he equated it with humility, forgiveness, love, charity, selflessness, strength,
nonattachment and innocence. Similarly, he stretched himsa or violence far beyond its ordinary
usage to include trickery, falsehood, intrigue, chicanery, and deceitfulness, in short, all unfair
and foul means. Gandhi’s long time follower and disciple, CC F Andrews also posited that
Gandhi’s concept of ahimsa was the defining feature of his thoughts and actions. Gandhi
believed that the truth of all life on this planet and of God himself is to be found in the principle
of sacredness of life and refusal to use violence. Influenced by the sublime tenets of ancient
Hindu scriptures, Jainism, Buddhisim, Christianity and other religions, Gandhi held on to the
strong belief that violence is not the attribute of God. And Gandhi firmly advocated that women,
as creators of new lives, were embodiments of Ahimsa and most suited to pursue non-violent
way of political struggle.(Andrews:2013) Though Gandhi used the word passive resistance and
satyagraha interchangeably, he felt strongly about significant differences between the two,
expressing his preference for satyagraha. He noted that passive resistance may be offered by the
emotionally weak people, but satyagraha is offered from a position of moral strength and hence
there is lesser possibility of abandoning it before the objective is fulfilled. There is no place of
love in passive resistance, but a satyagrahi has unwavering faith in and love for the moral self of
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the opponent, hoping for its eventual victory over the evil tendencies. Satyagraha forbids use of
violence even in a situation when those practising it have decided advantage in using force.
Satyagraha may be offered to one’s nearest and dearest to facilitate a change of heart. Besides,
in passive resistance, an idea of harassing the other party is always present, while in satyagraha,
there is not the remotest idea of injuring the opponent. Gandhi affirmed that satyagraha, unlike
passive resistance, ‘postulates the conquest of the adversary by suffering in one’s own person’.
Gandhi was firm in believe that women are capable of resisting evil without any feeling of hatred
and retribution towards evil doer and hence were most suitable not only to practice Satyagraha
but also of leading their menfolk in practising this unique approach to political struggle. For
Gandhi, Satyagraha was also a creative force, which would lead to a new society, as it would
liberate both the oppressed of their bondages and the oppressors of their need to behave
inhumanly with others and women, as creators could effectively carry it through. (Suhrud: 2008)

Gandhi had admitted that he had designed his strategy and chosen his particular forms of
struggle very consciously and deliberately, so as to encourage women's participation in them. He
wrote: ‘My contribution to the great problem (of women's role in society) lies in my presenting
the acceptance of truth and ahimsa in every walk of life, whether for individuals or nations. |
have hugged the hope that in this, woman will be the unquestioned leader and having thus found
her place in human evolution, will shed her inferiority complex.’ Indeed Gandhi's advocacy of
nonviolence created favourable condition for mass participation of women in all the movements
he launched. They came out from home instead of hiding in fear, as they usually did when the
movements were violent. Nevertheless, there were some occasions when Gandhi suggested
women to play a supportive role in political movements. The case in point is the famous Dandi
March of 1930. Gandhi wanted to keep women out from the core group of 79 Satyagrahis to
break the salt law. The women however resented it. Gandhi pleaded with the women that there
were other reasons to exclude the women from the movement than their frailty, that he did not
want to give opportunity to the British administration to accuse the Satyagrahis that they used
women as a shield to protect themselves. Women did agree with Gandhi's plea and Mrs. Sarojini
Naidu did participate in the Dandi March, and large number of women also associated
themselves with Gandhi's civil disobedience movement by breaking the Salt Law. In Andhra,
bands of village women walked miles to carry away a handful of salt. During the Civil
Disobedience Movement, Gandhi asked women to play a leading role in his call for boycotting
foreign cloth and liquor shops and women whole heartedly responded to this call. Women who
had never stepped unescorted out of their homes, who had till then stayed in purdah , became a
familiar sight as they stood from morning to night outside liquor shops and opium dens and
stores selling foreign cloth, quietly but firmly persuading the customers and shopkeepers to
change their ways.(Chandra: 1989) In Quit India movement also, as well as in Gandhi’s myriad
activities for the upliftment of the down trodden, women participated enthusiastically, shedding
the prejudices of patriarchal mores, and exhibiting enterprise, grit and determination.
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Conclusion:

Though some critics like Ketu Katrak maintains that like other Indian social reformers, Gandhi
reinforced British liberal and imperial policies since he did not challenge women's subordinate
position in the patriarchal family structure, one must appreciate that given the highly orthodox
social milieu prevailing in India during freedom struggle, what Gandhi achieved was almost
revolutionary as he legitimised women’s right to be out in the public space in their own capacity
as active agents of social and political struggle and gave them honour and dignity, thereby
tremendously facilitating Indian women’s journey towards further empowerment through
acquiring right to education, work, right to take independent decisions and the freedom to act
upon them. Women of contemporary India are much indebted to Gandhi for giving them the
chance to become the arbiters of their own destiny.
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ABSTRACT

The concept of non-violence gets its present import due to the
teachings and movement of M. K. Gandhi. In a narrow sense Gandhi’s
non-violent movement can be seen as a strategic war against the British
rule. However, Gandhi’s non-violence is something more than this. Non-
violence, for Gandhi, is the ethical principal that should guide a human
being in all aspects of his or her life. On the other hand, Gandhi’s
philosophy of truth is a guiding principle of every walk of life and which is
very intimately related with non-violence. The seeker of truth is satyagrahi
and Satyagraha is a process in which someone can attain goal through non-
violence resistance. Author, in this article tries to clear the exact meaning
of violence and satyagraha and later on discuss the relation between non-
violence and satyagraha following Gandhi and make out his own
conclusion.

The principle of non-violence is not a new concept. It has been preached from times
immemorial. In the history of man we come across many sages like Socrates, Jesus, and Buddha
who preached and practiced non-violence. Gandhi had been inspired by their life and teachings
and tries to apply the technique of non-violence to every walk of life.

Etymologically ahimsa is composed of three words: a (not) Aims (to Kill or injure) and a
(nominal suffix). So the literal meaning of ahimsa would be non-killing of living beings. In
ancient times it also means refraining from inflicting physical injury even though mere injury
does not cause death except in extreme cases. It’s original meaning not to injure. This is more
general than the literal meaning of non-killing.

Negative aspects of non-violence: The usual meaning of ahimsa is non-killing. Most
often its meaning is made broader by emphasising that non-killing is merely one example of
ahimsa. Ahimsa, then, is conceived as non-injury. In any case, ahimsa is conceived as the
opposite of himsa. Gandhi accepts this and adds much more to its content. He also accepts that
himsa means causing pain or killing any life out of anger, or from a selfish purpose, or with the
intention of injuring it. Refraining from doing all this is ahirsa.
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Violence, according to Gandhi, was committed not only by actions but by thought also.
In this world, all living beings are equal, to hurt anyone of them is violence even a thought of
hurting them is an act of violence. Most of the people believe that not harming anyone is ahimsa
but according to Gandhi, it is only an apparent meaning of it, ahimsa is much more
comprehensive principle. Malicious thought is violence, hastiness is violence, and false speech is
violence and so is hoarding an object request by the majority. The root meaning of violence
comes from the Latin word 'violentia', meaning vehemence, a passionate and uncontrolled force,
the opposite of a calculated exercise of power. Traditionally the word meant "to prevent some
object, natural or human, from its natural cause of development” and "to exceed some limit or
norms”. Political theories of eighteenth century- like Locke, Rousseau, and Montesquieu--agreed
that violence could not regenerate people or society and unlike later political philosophers, set
limits to the justifiable province of violence.

Violence can be of many types such as: technological, economic, business, political,
radical and police violence. Sexist, racial, ethnic, personal, anomic, and psychogenic,
assassination, terrorism and political murder are some of the different kinds of violence.

Men committed violence on the basis of some reasons. First of all personal interest: the
violence committed in the process of eating etc. has personal interest because it provides strength
to our body. And the second is violence committed for the betterment of an individual of if
wound is aggravated, then doctor will operate it to cure the infected part. This cannot be termed
as violence as the doctor has operated the infected part so that this infection does not spread to
other part of the body.

Positive aspects of non-violence: Besides these negative aspects of ahimsa, Gandhi
describes it as active love and extensive pity. Romain Rolland has described it as infinite
patience and unlimited love. From this point of view anger, hatred, revenge etc. are alien with the
concept of ahimsa because all these are indirect form of violence. Together ahimsa and hatred
cannot find place in our heart. In this emotional interpretation of ahimsa which incorporates
Buddha's pity and compassion, Mahavira's compassion and happiness and Hinduism's stress on
mercy towards creations. Every religion accepts the existence of soul in all living beings, this
any type of violence is irreligious. Love in the form of ahimsa is genesis of all virtues. The arisen
of compassion, sympathy, benevolence, tolerance, pity etc., lies in love only. So ahimsa is a
positive state of love, of doing well even to the evil-doers. But it does not mean helping the evil-
doer to continue the wrong or tolerating it by passive acquiescence. On the contrary, love-the
active state of ahimsa requires you resist the wrong-doer by dissociating yourself from him, even
though it may offend him or injure him physically.

Gandhi does not approve of non-violence in the sense of non-killing merely. Hatred, he
affirms, is wrong at anytime and anywhere. He repudiates the principle of clinging to life in all
circumstances. This implies a stranger sense of hierarchy of the life than is demonstrated by the
Jainism. Gandbhi's non-violence is not essentially regard for all biological life; it is rather the non-
exploitation of sentient creatures. The concept of ‘creature’ is thus a rule limited to those beings
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who are able to suffer and thus have a complex enough nervous system.

The method of non-violence is not a passive or inactive method. It is an active force,
much more active and powerful than the use of deadly weapons. A person who wields deadly
weapons gets tired after some time and he long for rest so he will be inactive for some time in a
day. Whereas a person who uses the method of non-violence will never reties since non-violence
is not an eternal weapon.

Non-violence leads to Sarvodaya type of society. Non-violence is opposed to the
philosophy of utilitarianism. Utilitarianism is a theory of the greatest happiness of the greatest
number. According to this theory some people are bound to be neglected. Even the least man in
society should be given utmost care. Non-violence leads from Antyodaya to Sarvodaya. So the
final goal of non-violent society is Sarvodaya.

Non-violence and Satyagraha: The word ‘Satyagraha’ was coined for use in the South
Africa campaign in 1908, and is made up Satya and Agraha. But what does Satyagraha mean?
Satya means truth, which is very similar to love. Both truth and love are elements of the soul.
Agraha means firmness or force. This implies the activity of resistance of struggling against.
Satyagraha may therefore be characterized as Soul Force, Love Force or Truth Force. It is a
clinging to truth, no matter what. Under no circumstances can the Satyagrahi hide or keep truth
from the opponent. Such a one is obligated at all times to be honest, open, and frank in dealing
with opponents. One can demonstrate the power or force of truth only if she indicated herself to
truth. No matter the cost, one must follow the truth, even as he endeavours to be truthful.

The Gandhian technique of Satyagraha which inculcates Agraha or moral pressure for the
sake of truth is a natural outcome of the supreme concept of truth. If truth is the ultimate reality,
it is imperative for a votary of it to resist all encroachment against it, and it is his duty to make
endless endeavours for the realization of truth through non-violence. A votary of God, that is the
highest Truth and the highest reality, must be utterly selfless and gentle and should have an
unconguerable determination to suffer for asserting the supremacy of spiritual and moral values.
Thus alone can he vindicate his sense of devotion and loyalty to truth. Satyagraha also implies an
assertion of the power of the human soul against political and economic domination, because
domination amounts to a denial of truth since he takes recourse of falsehood and manipulation
for maintaining itself. Thus, Satyagraha is the indication of the glory of human conscience.
Conscience reinforces the non-violent battle for the victory of truth. Gandhi said: “Satyagraha is
essentially a weapon of the truthful. A Satyagrahi is pledged to non-violence and unless people
observe it in thought, word and deed, I cannot offer mass Saltyagraha”i

His campaigns of non-violent resistance or Satyagraha as he preferred to call them, were
effective weapons in his hands, and have been emulated elsewhere. In order to essence the
usefulness and limitations of Satyagraha it will be helpful to examine the degree of acceptance
which Satyagraha received among Gandhi’s supporters; the way in which the concept of
Satyagraha developed, and the theoretical and the practical basis of Satyagraha. This will
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indicate the significant connections between ‘Western and Christian’ sources and Satyagraha,
and the interaction of Hindu and Christian ideas which was involved in the technique.

Gandhi had been immensely influenced by the story of King Harischandra enshrined in
Indian legends. Harischandra’s absolute and perfect loyalty to truth was accepted by him as the
vindication of a great norm. Prahlada is a great example of perfect Satyagraha. Socrates and
Jesus Christ also practised this law of suffering for truth.

Gandhi, in his writings, often used the words ‘Satyagraha’ and ‘ahimsa’ interchangeably,
presumably because it appeared to him that Satyagraha was simply the application of the ancient
idea of non-violence which is ahimsa. In what follows the Gandhian was of using these two
terms is continued. Strictly, however, ahimsa should be used to refer to the Hindu, Jaina and
Buddhist concepts of non-violence; whilst Satyagraha, a word coined by Gandhi, should be used
for the technique of non-violent action applied to social and political situations.

The technique of Satyagraha was moulded by Gandhi in South Africa, where he went as a
remarkably raw and untried barrister to represent the interests of an Indian business concern
in1893. It came as a shock to Gandhi to realise how disadvantaged Indians were in the South
Africa at that time. When the initial case for which he had gone to Africa was over, Gandhi
stayed to organise Indians in opposition first to the Bill which sought to deprive Indians of the
right to elect members to the Natal Legislative Assembly, and later to other disabilities under
which they laboured. This work kept Gandhi in South Africa for the most of the intervening
period until 1914, and it was during this time that the word Satyagraha was invented and the
technique it described began to evolve. Satyagraha campaigns can be dated from 1906, when
Gandhi and his fellow Satyagrahis began a campaign against an Ordinance of the Transvaal
Legislative Council.

On returning to India after his long exile Gandhi quickly became involved in Indian
Congress politics and campaigns to secure better conditions for peasant-farmers, mill-workers
and others. Through these activities his national reputation grew. His concept of Satyagraha
continued to develop, and his ideas on this and other subjects became increasingly well-known.
His Satyagraha campaigns included that against the Salt Tax in 1930, which was perhaps the
most trenchant example of the combination of Satyagraha and civil-disobedience on an issue
carefully selected to achieve maximum publicity, embarrassment to the Government, and
national interest and support for the movement as a whole.

Sometimes Gandhi’s Satyagraha is confused with the Passive Resistance advocated by
Quakers. Passive resistance also, generally includes the movement of the suffragettes and the
resistance of the Non-conformist. Gandhi has cited three examples of Passive resistance in his
Satyagraha in South Africa. (i) The opposition offered by the Non-conformists against the
Education Act passed by British Parliament; (ii) the opposition offered by the suffragist
movement; and (iii) the techniques of confrontation of the spirit fighters of Russia. But there are
three vital differences between the western theory and practice of passive resistance and
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Gandhi’s Satyagraha. To begin with Satyagraha is a more dynamic force than passive resistance
because it contemplates prolonged mass action in resistance for injustice.

Secondly, passive resistance may be compatible with internal violence towards the
enemy. But Satyagraha stresses continuous cleansing of the mind and has no place for hatred. It
emphasizes even inner purity. In the chapter “Satyagraha vs. Passive Resistance”, in his
Satyagraha in South Africa, Gandhi points out that passive resistance may be offered alongside
of arms. But Satyagraha and physical violent resistance are absolute antagonists.

Satyagraha goes beyond passive resistance in its stress on a spiritual and moral teleology
because the final source of hope and consolation of the Satyagrahi is God. Hence Gandhi wrote:
“Satyagraha differs from Passive resistance as the North Pole from the South. The latter has been
conceived as a weapon of the weak and does not exclude the use of physical force or violence for
the purpose of gaining one’s end, whereas the former has been conceives as a weapon of the
strongest and excluded the use of violence in any shape of form.” It must, however, be
maintained here that in the early days Gandhi himself called his movement as ‘passive
resistance’ and his workers as ‘passive resisters’.

The ethics of Gandhi’s non-violence requires a different response. If the victim is a
Satyagrahi, and thus has been trained in the discipline of non-violence, he should willingly and
lovingly submit, and endure the vicious attack with Soul-force and be willing to forgive his
attacker, even as Jesus forgave his persecutors. The faith of the disciple of non-violence should
be in God, who will provide the power and strength needed to endure the unearned suffering.

Satyagraha is the opposite of passive resistance. It involves direct, non-violent action by
an individual or group. The Satyagrahi wishes to rid society and the world of its social evils by
way of Love-force rather than by violent means. Proponents depend upon God for their power
and strength. Once they catch the spirit of Satyagraha they are willing to die at the hands of
opponents rather than defend themselves. Non-violence is active and not passive, in the sense
that it directly confronts evil-doers and evil social structures. It is also dynamic in the sense that
the disciple of non-violence is always engaging in mental and spiritual training in order to be
prepared to do what Soul-force requires.

In addition, non-violence has redemptive qualities. Gandhi himself made this point. “The
man who adopts the weapon has to direct it against the evil, not the evil-doer, a very difficult
thing to do without a continuous process of self-purification. At the same time, he has to see that
it does not inflict violence on the other side, but is content to invite suffering on himself.
Suffering, deliberately invited in support of a cause which one considers righteous, naturally
purges the mind of the Satyagrahi of ill-will and removes the element of bitterness from the
an‘[agonist.”iii

As a spiritual and ethical idealist, Gandhi believed in the moralization of public
administration to make it patterned, more and more, on the basis of non-violence. He wanted to
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reform the structure of modern political life. If Swaraj could be achieved by non-violence then
the Swaraj-policy had to be increasingly based on the principle of ahimsa.

Gandhi was sure that eventually, the force of violence would be replaced by the
overpowering authority of justice, truth and peace. To this extent, his view is analogous to the
views of Kant, Spencer, Cobden and Bright who generally believed that the progress of reason,
individuality and right will lead to the nullification of power politics and the realization of the
ethical state based on peace. But the failure of the hopes of the eighteenth and nineteenth century
optimists of liberal humanism, peace, progress and cosmopolitanism makes the sceptical of those
plans and formulas which wants the battle of peace to be won in the hearts of human individuals.
The human heart is not an isolated factor in the world but is one variable in a complex web of
several mutually related factors. The role of objective social, economic and political forces is
immense. Hence, | think that the battle of peace has to be fought not only in the individual
human soul but deliberate attempts have also to be made to transform that defiled and polluted
political structure which exploits the human heart by means of domination, constraint and
propaganda. The ending of poverty and the imperialism is imperative. The change of human
heart has to proceed simultaneously with the change of the social and political structure.

Notes and References:
i.  The Story of My Experiment of Truth, p 355
ii.  The Story of My Experiment of Truth, p 355

iii.  Mahadevan and Ramachandran (edited),Gandhi: His Relevance for our Times, Gandhi
Peace Foundation, New Delhi, 1967p 121

Bibliography:

1. M.K.Gandhi, Trans. Mahadev Desai, The Story of My Experiment with Truth, Navajivan
Publishing House, Ahmedabad, 1927

2. Mahadevan and Ramachandran (edited),Gandhi: His Relevance for our Times, Gandhi
Peace Foundation, New Delhi, 1967

3. The Selected Works of Mahatma Gandhi, vol vi, The Voice of Truth, Shriman Narayan,
Navajivan Publishing House, Ahmadabad, India, 1968

4. M. K. Gandhi (Trans. Valji Govindji Desai), Satyagraha in South Africa Narayan,
Navajivan Publishing House, Ahmadabad, India, 2011

http://cppispublications.wordpress.com 59



Special issue on “The Philosophy of Mahatma Gandhi” Q%;ﬁ)e:

THE PHILOSOPHY OF MAHATMA GANDHI

Liza mayee Pradhan
M.Phil.

Department of Philosophy,
School of Humanities.
University of Hyderabad.

Abstract

Gandhi is famous as the leader of the movement for Indian independence, which he was based
on his philosophy of non-violence. The influence of Gandhi's ideas and his leadership influences
the world and its leaders. What was the philosophical basis of these ideas? Is non-violence a
strategy for a certain purpose, or the basis for a way of life? Although Gandhi was not a
traditional philosopher, it could better talk to him than of traditional philosophers. Gandhi's
philosophy changed history dramatically, though, despite his resistance to claiming the
monopoly on truth, more than inspirational action than intellectual investigation. This summary
will try to attempt to describe Gandhi's philosophy as simply as possible. Essentially this should
be a personal explanation, but | hope it has some merit. Then what is Gandhian philosophy?

Key words: Mahatma Gandhi, Philosophy, Truth, Non-violence, Love, Satya, Ahimsa,
Sarvodaya, Satyagraha.

Introduction

The concept of man occupies an important position in Mahatma Gandhi’s thought. Philosophy is
the complete study of life and the universe. Man is the central problem of philosophy whose life
is a mixture of good and evil. Mahatma Gandhi has a unique place in the history of India as a
leader of the people. The concept of man holds an important place in the mind of Mahatma
Gandhi.

Mahatma Gandhi was not an academic philosopher, because he never claimed to be a
philosophical and original thinker. His ideas cannot be classified in a well-known school of
Indian philosophy.

He did not formulate any philosophical principle of his own. “I do not claim to have originated
any new principle. One has simply tried in my own way to apply the eternal truths of our daily
life and problems.”

Although Gandhi has not proposed any philosophical system in academic terms, yet in the depths
of his writings and speeches, beliefs and works, we find a constant world view or philosophy of
life. If "philosophy” is a comprehensive study of life, understanding deeper problems and
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objectives of life, evaluating the essential principles governing life and their organization, and
practical applications in both individual and social spheres, then Gandhi was undoubtedly
authentic Indian philosopher in the best of Indian tradition

Gandhi has a unique place among philosophers. His philosophy is primarily related to the
individual who will live for ideals and die and take it in a non-violent way. Like any other
philosopher of civilization and culture, Gandhi tried to understand the nature of hosting human,
society, civilization, religion and other important concepts. Gandhi was alone who made sincere
efforts to make a fruitful combination of theory and practice. He was not only a thinker, but a
dedicated worker. He tried to practice whatever he preached.

Truth- Nonviolence

The dual cardinal principles of Gandhi's ideas are truth and non-violence. It should be
remembered that the English word "truth” is an incomplete translation of Sanskrit, "Satya", and
"Nonviolence" and even more incomplete translations of "Ahimsa". Derived from "sat" - "that
which is in existence” - "truth" has a meaning, which is not usually associated with the word
"truth” by the English speakers. There are other varieties, which we do not need to go here. For
Gandhi, there is the relative truth of truth in truthfulness in word and action, and the ultimate
truth - ultimate reality. This ultimate truth is God and morality — moral law and code - its basis.
Ahimsa, far from meaning mere peacefulness or the absence of overt violence, is understood by
Gandhi to denote active love - opposite to violence, or "Himsa," is understood in every sense.

The highest station Gandhi has assign non-violence from two main points. First, all life is one if
according to Divine Reality, then all violence towards others is towards oneself, towards the
collective, violence towards the whole self, and thus "self-destructive and universal rule of life"
Which is love. Second, Gandhi believed that non-violence was the most powerful force in
existence.

To him, “Ahimsa and Truth are so intertwined that it is practically impossible to disentangle and
separate them.” They are the two sides of a coin, or rather a smooth metallic disc, where it is not
possible to say “which is the obverse and which is the reverse”? Nonviolence is not a negative
attitude; it is a positive attitude to stand out from tolerance, patience, perseverance, self-sacrifice,
self-reliance, humility, charity, forbearance, attachment and hatred.

Truth and religion- Basant Kumar Lal writes: “Gandhi did not have any training in academic
philosophy, for him, the distinction between pantheism and Theism was not even relevant”. This
means that they believed that Gandhi was not a trained philosopher. Therefore, no one can take
Gandhi's self-proclaimed belief in particular religions or sects, or explain some of his ideas in a
particular context as his testimony for his belief in that particular religion or philosophy.
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The broad view of Mahatma Gandhi, the progressive interpretations of different ideas and
concepts in the field of religion made it possible to facilitate the study of comparative religion.
Gandhi refers to 'God' as 'truth’ and it has very important bearings in it. The word Truth' has a
much wider connotation than the term 'God'. There may be non-believers in God. But no one can
deny 'truth’ for even the atheist must accept the power of Truth'.

Truth and society: untouchability and the status of women

Undoubtedly, Gandhi was a karma yogi who conscientiously sought to translate what he knew
into the concrete discipline of moral conduct. Gandhi wanted to build a society based on the
cardinal virtues of justice, peace, and equality. He stood as a great political and social reformer
and felt that India has to be strengthened from its very roots. He paid special attention to the
position of untouchables. The wretched position of women in Indian society also drew his
attention. Gandhi always included a woman in his discussion of ‘human being’. He held that
woman is a companion of the man gifted with equal mental and moral potential. Gandhi brought
Indian women out of their homes and made them participate in social and political activities.
Gandhi, however, remained mostly within the traditional patriarchal framework. Women, Gandhi
felt, have the primary task of a homemaker. She may take up other work only as a subsidiary.
Gandhi had an immense faith in the inner strength of women. He held that women by nature are
endowed with the qualities of love, non-violence, forgiveness and a remarkable capacity for
sacrifice.

Truth and society:
Education

Education plays an important role which helps to equip individuals with the skills and attitudes
that are necessary in order to adapt to changing situations and to add the creative spirit in the task
of social change. ‘Work and knowledge should go together’ is the Gandhian principle of
education. The educational systems try to develop the individual soul and mind, courage and
self-reliance, cultivate the highest intellectual, scientific, moral and ethical accomplishments.

Gandhi’s concept of education is of quite a significance in the contemporary situation. His
philosophical concept of education is entirely based on the development of human personality, to
maintain the discipline, to create manual work with learning and to develop the culture of the
peace. He was a great educationist and an individualist par excellence. He knew that education is
the most important means in the society which can be used as an instrument of socio-economic
progress, material advancement, political evolution and moral development of an individual.
Gandhi’s whole philosophy and work were based on ethics and morality. His concept of
education is also founded on ethics and morality. It may be said that his concept of education has
full of religious ideas. His idea of religion is different from the common concept. His concept of
religion is ‘service of humanity’. For the spirit of religions, he propounded ‘Nai Talim’ or ‘basic
education’. This new education system, Archarya Kriplani says, ... is the coping stone of
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Gandhi’s social and political edifice’. His philosophical thought on education is highly pedestal
that creates the socio-economic development of the society.

We can draw a conclusion that his concept of education is not only the eradication of illiteracy
but learning by doing. He preaches the doctrine of simple living and high thinking. His education
system are greatly emphasizing the culture of peace, sincere work, dedication of the cause of the
nation, social-minded, friendliness, right feelings, economic advancement, physical improvement
and socio-cultural progress. It is based on work-center education which can provide the
necessary economic self-sufficiency and self-reliance.

Peace

Mahatma Gandhi is the greatest apostle of peace the world has seen after Buddha and Christ. His
notion of peace is centered on nonviolence, individualism, soul force and forgiveness. At first
glance, global peace initiatives might be perceived as far-flung methodologies that have wholly
diverged from his ideologies. Many modern researchers and philosophers feel that today's
conflicts are far more complex, so as their solutions. Global peace, global citizen, neo-modern
trends and global issues have placed Gandhi at the backseat of the global forum.

But, there exists a fundamental correlation of what Gandhi had said and what the world is doing
these days to combat violence and bring peace. This paper tries to find the relevance of Gandhi's
dictum and how his ideologies can be put in current daya€™s global peace initiatives. It also
traverses through various dimensions of peace one could think of in upholding global peace at
micro, individualistic levels.

Fearlessness

Fearlessness is a sine qua non for the growth of the other noble qualities. How can one seek truth
or cherish Love without fearlessness? Perfect fearlessness can be attained only by him who has
realized the Supreme, as it implies the height of freedom from delusions. But one can always
progress towards this goal by determined and constant endeavour and by increasing confidence
in onesef.

As for the internal foes, we must ever walk in their fear. We are rightly afraid of Animal Passion,
Anger and the like. External fears cease of their own accord when once we have conquered these
traitors within the camp. All fears revolve around the body as the center, and would, therefore,
disappear as soon as one got rid of the attachment for the body.

The Upanishad, therefore, directs us 'to give up attachment for things while we enjoy them'. That
is to say, we must be interested in them not as proprietors but only as trustees. He on whose
behalf we hold them will give us the strength and the weapons requisite for defending them
against all comers.
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Love

In the atmosphere of mutual respect for each other's feelings, Gandhi's stress of moving forward
on the path to love highlighted his desire for the certainty of ego, prejudice and love free of
selfishness. He further said, 'an atmosphere of mutual respect [of each-other's sentiments and
trust is the first step in this direction.’

Hence, making equality and mutual respect of one another's sentiments the basis of love,
Mahatma Gandhi added a new dimension to its practical aspect, it doesn't matter if we agree to
his viewpoint of love or not, or if it seems us significant and important in current perspective or
not. Also, it doesn't matter if Gandhi's views are considered relevant by us partly only, but, they
undoubtedly remind us of their minutely study and analysis.

Further, the first aspect of the Gandhian concept of love could be traced in its indivisible
association with the truth. In other words, truth unconditionally pervades in love; therefore, it
becomes boundless. He said that it is only through love that one can attain truth. To see the
universal and all-prevailing spirit of truth face to face, one must be able to love the nearest of
creation as oneself. One can conquer the enemies and brutal evil forces not by becoming evil but
through love. Just as God is truth, God is also Love. We love and serve God when we love and
serve His creatures.

Satyagraha

Satyagraha is itself a whole philosophy of nonviolence. Defined most narrowly, it is a technique
or tool of nonviolent action. Because of the intention here to keep this discussion as simple as
possible, Satyagraha will be described here in its latter guise. As a technique, Satyagraha was
developed by Gandhi in South Africa to give the Indian population there a weapon with which to
resist the injustices being perpetrated upon it by the colonial government. But Satyagraha can be
practiced in any cultural environment - provided the necessary ingredients are present, not least
Satyagrahis (those capable of Satyagraha). A Satyagraha campaign is undertaken only after all
other peaceful means have proven ineffective. At its heart is nonviolence. An attempt is made to
convert, persuade or win over the opponent. It involves applying the forces of both reason and
conscience simultaneously. While holding aloft the indisputable truth of his or her position, the
Satyagrahi also engages in acts of voluntary self-suffering. Any violence inflicted by the
opponent is accepted without retaliation. But precisely because there is no retaliation (which can
make the opponent feel his violence is justified), the opponent can only become morally
bankrupt if violence continues to be inflicted indefinitely.

Several methods can be applied in a Satyagraha campaign, primarily non-cooperation and
fasting. The action is undertaken in the belief in the underlying goodness of the opponent, and in
his or her ability to acknowledge the injustice of the action and to cease the injustice, or at least
to compromise. Satyagraha in this sense is highly creative. It creates no enemies, hatred or
lasting bitterness, but ultimately only mutual regard. After a successful campaign there is not the
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least hint of gloating, nor is there any desire to embarrass the opponent. The former opponent
becomes a friend. There are no losers, only winners. A truthful Satyagraha campaign, though it
demands courage, self-discipline and humility on the part of the Satyagrahi, brings to bear
tremendous moral pressure on the opponent and can bring about remarkable transformations.

Two factors are absolutely crucial to understand. There can be no Satyagraha in a cause which is
not indisputably just and truthful. Nor can there be any element of violence or bitterness in a
Satyagraha campaign - it must be conducted in a spirit of genuine nonviolence. Any campaign
which is insincere in its spirit of nonviolence, or is not undertaken in a clearly just cause is not
Satyagraha as Gandhi meant it.

Sarvodaya

A theory closely linked to the concept of Sarvodaya, also developed by Gandhi, is that of
Trusteeship. Its fundamental objective is to create nonviolent and non-exploitative property
relationships. Gandhi believed that the concepts of possession and private property were sources
of violence, and in contradiction with the Divine reality that all wealth belongs to all people.
However, he recognized that the concept of ownership would not wither easily, nor would the
wealthy be easily persuaded to share their wealth. Therefore a compromise was to encourage the
wealthy to hold their wealth in trust, to use themselves only what was necessary and to allow the
remainder to be utilized for the benefit of the whole society.

It is apparent that Gandhi's philosophy has much in common with several Western philosophies
which uphold the ideal of a more just and equitable society. For example, the Gandhian social
order has been described as "communism minus violence". (However, Marxists have
traditionally rejected Gandhi because of what they regard as his "bourgeois" outlook. Gandhi
rejected violent class conflict and the centralization of political and economic power in the hands
of the State as counterproductive to the development of a nonviolent society.) Nevertheless,
Gandhian philosophy, particularly in the Sarvodaya ideal, does contain many socialist
sentiments. In fact, such an entity as Gandhian Socialism emerged in theoretical literature during
the 1970s and 1980s. Gandhi's thought has been likened also to Utopian Socialism and
Philosophical Anarchism, and can be compared with strands of Maoist thought (though not a
Western philosophy), and even Western liberal thought. However, Gandhi is incompatible with
many aspects of Liberalism and is virtually entirely incompatible with the modern, intensely
competitive, ecologically destructive and materialistic capitalism of the West.

Conclusion

To sum up, Gandhian philosophy is not only political, ethical and religious together; It is also
traditional and modern, simple and complicated. It is a symbol of many Western influences in
which Gandhi was exposed, but lies in ancient Indian culture and by exploiting eternal and
universal moral and religious principles, there is a lot that is not new at all. That is why Gandhi
could say: "I have nothing new to teach the world. Truth and nonviolence are as old as the hills."
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Gandhi was concerned even more with the spirit than with the form. If the spirit is consistent
with truth and nonviolence, the truthful and nonviolent form will automatically result. Despite
its anti-Westernism, many people consider their approach to be highly modern, in fact, ahead of
its time - even further. Perhaps philosophy is seen as a harmonious mix of traditional and
modern. The multifaceted nature of Gandhi's idea can easily give birth to this view that it is very
complex.Perhaps in one sense, it is. One could easily write volumes in describing it! Yet Gandhi
described much of his thoughts as mere commonsense. Dr. Diwakar sums up Gandhi's thoughts
in a few words: "The four words, truth, nonviolence, Sarvodaya and Satyagraha and their
significance constitute Gandhi and his teaching.” These are indeed the four pillars of Gandhian
thought.
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Abstract

This paper examines the function of language in the domain of education and it’s vice versa. As
we are aware of the fact that language and education are endemic elements of human
development and evolution. According to Gandhi, education is the recognition of mind-body,
soul and spirit. It is the attainment of the values through morality and ethics. Gandhi accepts
communicative aspect of language where as Wittgenstein accepts analytical and conceptual
aspect of language. Wittgenstein realized that education is the constituent of what we know,
believe and learn. Gandhi asserts on Mother tongue, primary- secondary languages and national
languages whereas Wittgenstein emphasis on the natural languages, meta-languages and ideal
languages. In this paper | shall demonstrate the problems of language which becomes hurdles in
the process of education. For both Gandhi and Wittgenstein, there are problems not in language
but in its ordinary usage, speaking, writing, meaning and communication.

Key Words: Gandhi, Wittgenstein, education, Knowledge, and Language,
Introduction

Gandhi and Wittgenstein were contemporaries but neither Gandhi wrote anything about
Wittgenstein, nor did Wittgenstein write anything about Gandhi. However both worked were
lovers of philosophy, language and education and were known for their consistent search after
truth. Gandhi gave the concept of Basic Education (Nai Talim) which implies that the pupil
should develop productive skills in learning and by these skills they would secure three basic
principles of food, shelter and clothing. The basic aim of basic education was to earn while learn.
Though this was not the case in Wittgenstein philosophy, he gave concepts of experimental
philosophy only to learn. Gandhi’s Basic Education has changed the scenario of educational
system and it has developed skills, cooperation, management, intellectual attainment and
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practicality among students. It has been described that children in English Medium schools were
less active than the children in Basic schools. Basic education has encouraged the quality of
experience, rationality, self-restraint, cooperation and social attitude. Basic education should be
the centre around which the different subjects can be covered. Gandhi envisaged seven years
free, compulsory and universal primary education up to matriculation minus English.

Education and language

Gandhi assumed that there should be harmonious development of all capacities and faculties
which is the chief goal of his scheme of education. Gandhi emphasized this type of development
as the child could adjust himself to self, his occupation and his environment adequately.
Education should be free because India is a poor country and all the parents cannot afford the
cost of education. By education Gandhi meant, ‘An all round drawing out of the best in child,
mind, body and spirit. Education is real when it encompasses three aspects of personality-
physical, mental and spiritual. Wittgensteinian and Gandhian notion of culture is not a rigid
model, rather is a continuous process. Gandhi and Wittgenstein have displayed an acute
perception of the aspiration of the people and their worldview. Man cannot be taken out of the
context of society. They brought mutations in our image of the world including ourselves by
their immensely creative capacity to provide us with a new image of life. This novelty is an
enrichment whereby we are expected to achieve value excellence. Thus the continuity stops
nowhere in human history. Gandhi as an experimental social scientist was engaged in making
experiments and threading his discoveries into his worldview. In order to know and realize truth,
one must cease to identify oneself with the separate ego shut up within the walls of the body. The
inner perfection and outer conduct are two sides of same life. Gandhi drew a distinction between
Absolute truth and relative truths. Truth as comprehended by the individual human being from
time to time was what he called relative truth; it was truth according to one's own light. What one
must do is to act on the basis of his comprehension of truth. Gandhi reminded us that relative
truths were sparks of the Absolute truth. So the relative truth of Gandhi was concerned with the
truth of being. Here we can recall Wittgenstein, 'it is what human beings say that is true and
false; and they agree in the language they use. That is not agreement in opinion but in form of
life.

Gandhi stated that education is through craft. Craft is the nucleus of education. Education in a
sense should be centered on same productive craft. It is this education through which all round
development of the child can be possible.

Gandhi said, “It was his wish that the whole process of education should be imparted through
some handicraft or solidarity. For example, by teaching Spinning, knowledge of different
varieties of cotton, the different soils in different pockets of India, the history of the decay of
handicrafts, a knowledge of Arithmetic etc., should be imparted. The craft should not be taught
merely for production work but for development the intellect of the pupils.
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He wanted that stress should be laid on the principles of co-operative activity, planning,
accuracy, initiative, and individual responsibility in learning. He further argued that stress should
be laid down on mother tongue. He further realized that the greatest handicap of the prevailing
system of education was that learning was being imparted through the medium of English. This
affected the development of understanding, precision of thought and clarity of ideas. Mother
tongue, on the other, would enable the children to understand clearly the rich heritage of people’s
ideas, emotions and inspirations, to express freely, clearly and lucidly in speaking and writing, to
use the list of contents and the indices, and to consult dictionaries and reference books. Gandhi’s
emphasis should be on all round development; reading, writing and arithmetic.

Gandhi’s principle of co-relation should be explained with Wittgenstein’s principle of family
resemblance. The Later Wittgenstein claims that language is an activity because speaking is
something that we do in everyday life.

Gandhi and Wittgenstein stressed on culture where Gandhi regards culture as a quality of mind
which may be reflected in his daily conduct whereas Wittgenstein regards cultures as a culture of
atomic facts and propositions. Language mirrors culture. It gives man an immense power of
creating a new world, of dominating others, of expressing himself, and of communicating with
himself and other selves. Man pours himself out first in language; language derives its delicacy,
moving power and all from the very nature of man. But the rule gives us a neat workable notion
of social contexts and its meaning. It lets us express systematically those images which are so
appealing - that the world is a stage, that roles form a stock, that interaction is a game, that
worldview is negotiated. This idea leads to some kind of cultural symbiosis. It would be
mutually fulfilling in a world that has shrunk. Gandhi had honored the moral and imperative way
of treating individual as a source in the recovery of a humane order. Gandhian teachings drew
inspiration from modes of political radicalism wedded to the promotion of social justice and
freedom. Man is the archetype of society. Co-operative social relationships contribute to develop
individual potentialities. This supposition makes him declare that willing submission to social
restraint for the sake of the well-being of the whole society enriches both the individual and the
society of which one is a member. Quest for freedom and search for truth constitute the basic
urge of human progress. Truth is the content of knowledge. The search for truth is a corollary
thereof. In his autobiography, Gandhi wrote, 'Morality is the basis of things, and Truth is the
substance of morality. Increasing knowledge of nature enables man to be progressively free from
the tyranny of physical and social phenomena. In such a situation, Gandhi's ideas have relevance
to us, especially to those who wants to continue the unfinished task of Gandhi for cultural
awakening and creative upsurge of the masses. Gandhi did not want to defend tradition; he lived
with them. Gandhi's frame was traditional, but he was willing to criticize some tradition
violently. Gandhi's legacy for the future of developing societies is spelt out with eloguence in his
concept of Swaraj. Endless dichotomies are created thereby, which project our lack of
integration onto all societies that do not share our sense of worldview and meaning. Our
presentation in these pages will highlight the philosophy of culture and some related problems
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with this particular concept. For present purpose we shall focus on two philosophers of the
twentieth century: Ludwig Wittgenstein and M.K. Gandhi. Following a review of some of their
main works, we shall try to assess their contribution in the light of our contemporary global
cultural context on education and language.

Wittgenstein claimed that ‘Nothing is hidden’ (PI, p. 263). Wittgenstein’s philosophy is
essentially pedagogical: he provides pictures, drawings, analogous similes, jokes, equations,
dialogues himself. Wittgenstein, the school boy believes his teachers and his text books,
(Wittgenstein 1969, 263).

He wrote that “What we believe depends on what we learn” (Wittgenstein 1969, p. 286).

Language is not explanation but training as per Wittgenstein. He describes an association in the
mind of the child between the word and object. Wittgenstein describes this process by which a
child learns its native language as a language-game and notes that for most words (though not
all, the meaning of a word is its use in the language, Wittgenstein, 1953).

Wittgenstein describes it “uttering a word is like striking a note on the keyboard of the
imagination (Wittgenstein, 1953, p.6).

Conclusion

Wittgenstein and Mahatma Gandhi are contemporaries. They have not mentioned one another
into their works but it is significant that there are many prospects on which we can compare
them. However there are many issues and philosophical problem which needs consideration. The
most important among is education and language. It purports to me that Wittgenstein and Gandhi
can be best related on the issues of linguistic problems and problems in education and their
solution. It has been shown from this research that Gandhi’s acceptance of mother tongue is very
much related to language game and picture theory of language. Wittgenstein is broadly
corresponds to the Gandhi’s vision on language. Gandhi in regards to language said that
language can be used while crafting and spinning because the concepts and things which are
available in India is not necessary that these things and objects have names in English. Things
can be best understood in mother tongue i.e. in primary language. Consequently, Wittgenstein
has the same vision to language that language should be clear and definite without ambiguity and
equivocation. One more important thing on which we can compare Wittgenstein and Gandhi is
their concept of education. Education is drawing out in body, mind and soul which imply that
education is the process of sensation and reflection and we can say that education is the practical
activity which can be achieved in morality. Thus we can describe that education is the amalgam
of inner and outer, mind and mind, morality and spirituality.
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WORLD PEACE AND ENVIRONMENT: GANDHIAN PERSPECTIVE
Dr. Pankoj Kanti Sarkar
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Paschim Medinipur, West Bengal

Mahatma Gandhi is well known for peace and nation building. His philosophy was based on
human ethics for development of environment. Gandhi’s concept of peace is also a broad one.
For him peace emerged from a way of life and it’s closely linked up with justice, development
and environment.

We all know that we are in an environmentally endangered period, like Pesticides in the ground
water, ozone holes and soaring extinction rates. When we think that we are distinct from the
world, we also open up the possibility of its exploitation and destruction. Thus, we are the causes
of destroying our environment. Humans must live in response to nature in encounter with their
natural environment. Humans have a responsibility towards nature, is among the more recent
philosophical discoveries, although not without precedent in the past.

Gandhi had insightful concern for nature and all living beings along with plants and animal
kingdom. Gandhi’s philosophy of Sarvodaya is based on the principle of well-being of all human
as well as sentient beings. He led a life which was basically non-violent giving due respect to
nature and its creations. Trusteeship is a socio-economic philosophy that was advocated by
Mahatma Gandhi. It offers a means by which the rich people would be the trustees of trusts that
looked after the welfare of the people in general. This concept was convicted by socialists as
being in favor of the landlords, feudal princes and the capitalists. Gandhi’s philosophy of life
provides a sustainable development paradigm which is symbiotic with nature and ecosystem. In
Gandhian edge of reference economy, ecology and spirituality are interrelated. That is why
Gandhian economy is often referred to as ‘economy of environment’.

The pattern of development has to be eco-development so far as Gandhi’s philosophy is
concerned. According Gandhi, such development is economic development based on ecological
principles like environmental harmony, economic efficiency, resource (including energy)
conservation, local self-reliance and equity with social justice. Natural resources have to be
protected and sustained not only for humankind, but also for other species; and not only for this
generation, but also for generations to follow. To manage and sustain the earth’s resources, the
approach must not be centred on any one species like the human being, but should encompass
the entire life-support system. Thus, people will have to work with nature, and aims at not
wasting resources unnecessarily, nor interfering with other species. Gandhi was concerned about
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sustainability, both in his individual life and for all humankind. He wrote, “We cannot have
ecological movement designed to prevent violence against Nature, unless the principle of non-
violence becomes central to the ethos of human culture™.

Gandhi himself believed that non-violence is definitely superior to violence; forgiveness is
manlier than punishment. He imagined a peaceful society free from any sort of violence which is
built on the principle of violence. Non-violence is defined in some modern discourses as a
philosophy and strategy for social change that rejects the use of physical violence. As such, non-
violence is an alternative to passive acceptance of oppression and armed struggle against it.
Practitioners of non-violence may use diverse methods in their campaigns for social change,
including critical forms of education and persuasion, aggressive civil disobedience and non-
violent direct action and targeted manipulation of mass media. With the rise of systematic
philosophy and religious concept, the concept of non-violence gradually came into existence.
Non-violent movements, leaders and advocates have at times referred to, drawn from and
utilized many diverse religious bases for non-violence within their respective struggle. However
the concept of non-violence is not same in all its sources. For example, the Buddhist theory of
non-violence is not categorical as its counterpart in Jainism. The present notion of non-violence
is closely associated with the great Indian, political, social activist and thinker M K Gandhi. For
his theory, Gandhi acknowledged his debt to Hinduism, Buddhism, Christianity, Thoreau,
Tolstoy and many other sources. Neither was he the first activist who practiced non-violence. In
the 1830s a ‘Non-Resistance Society’ was founded by William Lloyd Garrison and his friends to
fight slavery by non-violent means in Boston. But Gandhi was the inventor of a radically new
form of non-violent struggle which is to be distinguished from ‘passive resistance’. The notion of
Satya or truth is central to Gandhian concept of non-violence and to signal the difference from
other notion of non-violence, he forged the term Satyagraha which is the logical outcome of his
own theory of non-violence. The clarification and explanation of all the above are of course
come into the purview of my proposed thesis but our main concern is how to realize a non-
violent society.

Non-violent action generally comprises three categories, The first, Acts of Protest and
Persuasion, which include protest marches, vigils, public-meetings and tools such a banners,
placards, candles, flowers and the like; secondly, Non-cooperation, the deliberate and strategic
refusal to co-operate with an injustice; and thirdly, Non-violent Intervention, the deliberate and
often physical intervention into a perceived unjust event, such as blockades, occupations, sit-ins,
tree sittings, truck cavalcades to name a few.

India is a unique in its religious, linguistic and cultural diversity. It is really difficult to produce
unity and harmony in such a country by non- violent means where the inherent tendency of
groups is to dominate over the other (there may be some exceptions). Moreover, complete non-
violence cannot be realized until and unless a harmony in the world as a whole is produced. It’s a
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difficult task is to see whether and how such a non-violent society can be established. However,
it is fundamentally irrational to use violence to achieve a peaceful society. A non-violent society
cannot be brought into existence by violent means.

We all know that the thought of Hobbes, Locke and Rousseau’s are on unity, fellow-feeling,
friendship and above all, non-violence are the ways to form a good society. Non-violence is the
demand of a society to be formed. From the Vedic period to the period of Jaina and Buddha,
non-violence was the guiding principle that was practiced and closely related to the everyday life
of the people of India. The Indian religious traditions have given utmost importance to the
principle ‘do not harm’ and ‘Shanti’. Buddhism and Jainism have been the greatest challenge in
this regard. Both these religious tenets uphold the principle of non-violence. Hinduism also in its
later period, tried to accommodate this principle. The whole Christian message is of love, peace
and compassion. In modern times, Gandhi’s principle of non-violence is the soul force that has
influenced so many societies and countries. His concept of non-violence is our inspiration and
weapon to fight against violence.

A recent study of Gandhi, which describes him as “a practicing ecological yogi,” makes the point
that Gandhi bound himself to the observance of a certain set of rules of conduct. Some of these
rules prescribe what a human being should do. T.N.Khoshoo suggests that it is from these
environmental and ethical principles, which variously counsel us to practice austerity, introspect
on the self, cultivate contentment, learn self-reliance, renounce possessions beyond our needs,
and always keep in mind the interests of the weakest and the poor, that Gandhi derived his
political movement, and it is in these same principles, argues Khoshoo, that Gandhi worked to
develop his ideas of ‘sustainable development’." Even Gandhi deplored the idea of waste, and
fasting was a sure means of ascertaining the true needs of the body and preserving its ecological
equanimity. One instance, among numerous, indicates the eco-sensitivity of Gandhi. One
occasion, a cobra would come into Gandhi’s room. There were clear instructions that it was not
to be killed even if it bit Gandhi, though Gandhi did not prevent others from killing snakes.
Gandhi says, “I do not want to live at the cost of the life even of a snake.”" As a proponent of
deep ecologist, Gandhi treats animals, insects, and plants as persons. His theory of non-violence
actually helps him to realise the harmonious relationship with nature.

We all know that the Chipko movement of Chandi Prasad and Vandana Shiva provides the best
insight into the structural dimension of Gandhian ecology: its steadfast adherence to a nonviolent
and self-reliant ecological philosophy. In fact, the Chipko movement stresses harmonious and
sustainable relations between humans and nature. Human must respect nature as an extension of
themselves and, therefore, interact with the natural ‘communities’ with respect and compassion.
Chandi Prasad reveals the inner logic of Gandhian non-violent ecology when he says: “Our
movement goes beyond the erosion of land, to the erosion of human values.... The centre of all of
this is humankind. If we are not in a good relationship with the environment, the environment
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will be destroyed, and we will lose our ground. But if we halt the erosion of humankind,
humankind will halt the erosion of the soil.”" Whatever else a Gandhian ecology may be, it will
begin with individual and collective self-rule ( swaraj) promised upon truth (satya) , non-
violence (ahimsa), and self-sacrificial actions (tapas). It will, therefore, insist upon respect and
compassion for all creatures and for nature itself. Moreover, Gandhian ecology will interweave
religious, economic, and political dimensions of life on both the personal and corporate levels.
As the Chipko movement reveals, a Gandhian ecology is both an economic and a political mode
of living that is expressed in practical environmental actions that are grounded in ultimate values
and truth-seeking. This is said to be the inner logic of Gandhian ecology that addresses the
practical environment.

Gandhi was a visionary environmentalist who realised environmental crisis from his
unfathomable heart. We can conceive Gandhi as an ecological day-tripper. He says, “I need no
inspiration other than nature. She has never failed me yet. She mystifies me, bewilders me, send
me into ecstasies.” Man’s capacity to destroy both nature and the man had side-traced Gandhian
ideology of simple living and high thinking. Even today Sorokin like Gandhi, named the modern
Western civilisation as Sensate Civilisation where masses would have no future and would be
completely lost if they do not abandon the utterly ego-centric and homo-centric stance. Man can
save himself only if he persists with his altruistic attitude, engages him with other regarding
activities, ecologically conscious. He has to realise that ‘small is beautiful rather than big’. “I do
not want my house to be walled in on all sides and my windows to be stuffed. | want the winds
of all countries to blow about my house as freely as possible. But I refuse to be blown off my
feet by any.”"

Gandhi believed that the rich people could be persuaded to part with their wealth to help the
poor. Putting it in Gandhiji’s words “Supposing I have come by a fair amount of wealth either by
way of legacy, or by means of trade and industry | must know that all that wealth does not
belong to me; what belongs to me is the right to an honourable livelihood, no better than that
enjoyed by millions of others. The rest of my wealth belongs to the community and must be used
for the welfare of the community."i” The resource is provided for humanity as a whole in space
and for all times and not for this generation but also for future generation. It is totally
incompatible with this notion that any one generation adopts such a lifestyle that it causes the
loss or reduction in the quality or quantity of the resources that nature provides. Indeed this
would almost amount to sacrilege and also theft from future generations of their rightful
inheritance.

Therefore, World peace in true sense can only be sustained within the parameter of eco-
philosophy where diversity, holism, interdependencies and relations among all species are sought
for. Eco-philosophy deals with metaphysical ecology where questions like what is human nature,
what is the relation of humans to the rest of nature and what is reality are examined. Eco-
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philosophy thus gives rise to an ethical analysis where a better understanding of the world relies
on ecology can be realized. Eco-philosophy through ecological realization has pleaded for an all-
encompassing world-view by universalizing ecological concepts. It holds that humans are
inseparable from the rest of the nature, i.e. humans are fundamentally a part of their
surroundings. The inseparability between humans and the rest of the natural species actually
hinges on two norms, i.e., self-realization and biocentric equality. Self-realization is a process
through which people come to understand themselves as existing in a through interconnectedness
with the rest of nature. Biocentric equality, on the other hand, is the recognition that all biotic
species as well as abiotic environment are equally parts of an interrelated whole and therefore
has equal intrinsic worth. World peace as such hinges on the self-examination, self-evaluation of
individuals through which individuals can realize that deeper, more central and lasting or
sustainable interests are more worthy than trivial, superficial and temporary interests. Self-
realization is a process of self-examination, self-evaluation where humans can conceive
themselves as part of a greater whole. It is a process where an individual can realize that there
underlies no ontological gap between humans and non-humans., between self and other. Such
process of realization actually adheres to Gandhi’s notion of enlightened being where ‘he who
sees the same, the over soul or self in everything and hence is not alienated from anything’. So
realization of one self with other through transition is a relational whole where every citizen of
the biotic as well as a biotic are inter-related with each other and this inter-relation is made
possible with mutual trust, cooperation, care and love.

The concept of ‘ahimsa’ as used by Gandhi brings the message of love and care. Gandhi
emphasized the interconnectedness of all life forms which are organically unified. The individual
good and flourishing is to be realized in the good of the whole whose balance and stability
deserve the sacrifice of the individual. More succinctly, it can be said that self-realization is a
thought process where one can conceive that his own flourishing actually hinges on the
flourishing of others. Thus, by pleading an organic and holistic conception of reality, Gandhi
conceives a deeper support to morality and religious concern for the environment which will
definitely bring and sustain world peace.

Notes:
i.  Khoshoo T. N. Mahatma Gandhi: an apostle of applied human ecology, Tata Energy

Research Institute, New Delhi, 1995, p.17.

ii.  lbid. p.8.

iii.  Gandhi, M.K. Truth Is God, Ahmedabad: Navajivan Publishing House, 1959, p.102.

iv.  Shepard, M. Gandhi Today: A Report on Mahatma Gandhi’s Successors, Seven Locks
Press, 1987, p. 80.
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vi.  Gandhi, M. India of My Dreams, Rajpal & Sons, Delhi, 2009. P. 69.

References:

1. Naess, A. Gandhi and Group Conflict: An Exploration of Satyagraha Theoretical
Background. Universitetsforlaget, 1974.

2. Khoshoo, T. N. Mahatma Gandhi: An Apostle of Applied Human Ecology, Tata Energy
Research Institute, 1995.

3. Gandhi, M.K. Truth Is God, Ahmedabad: Navajivan Publishing House, 1955.

4. Gullapalli, S & Mishra, R.P. edit. World Peace and Global Order: Gandhian Perspectives,
Pentagon Press, 2013.

5. Mathur, J. S. Contemporary Society: Gandhian Appraisal 01 Edition, Gyan Publishing
House, 2010.

6. Sharma, A. K. Gandhian Perspectives on Population and Development, Concept Publishing
Company, New Delhi, 1996.

7. Sharma R.C. Gandhian Environmentalism, Global Vision Publishing House .2003.

http://cppispublications.wordpress.com 79



Special issue on “The Philosophy of Mahatma Gandhi” Q%;ﬁ)e:

CHRIST'S INFLUENCE ON THE POLITICAL PHILOSOPHY OF
GANDHI

Dr. Rajen Lakra
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Abstract:

Mahatma Gandhi was a political philosopher whose politics and philosophy was very much
influenced by many great people. One such a person was Jesus Christ from whom he drew
inspiration in his philosophy and politics. Various aspects of his philosophy and political
movements such as Ahimsa, satyagraha, non-cooperation movement, the doctrine of trusteeship,
the problem of means and ends were directly and indirectly influenced by Christ. Thus he calls
him as one of the great teachers of the world.

*khkkkkik

Both politics and religions are systems of governance. Politics influences people to abide by non-
spiritual or secular laws and customs, whereas religion is a belief in metaphysical or spiritual
force and has its own set of laws and customs. Politics is about power and religion is about faith.
If both are mixed then one becomes more biased towards one's religion. In the present context,
one can find how politics is mixed with religion. It is suggested that politics should never be
mixed with religion. For many, religions based politics is harmful, because it divides the citizens.
However, many political leaders were inspired by various religions and they used them in their
politics for a good cause. Mahatma Gandhi is one amongst them, whose politics was very much
influenced by various religions. Gandhi's truth-force or satyagraha or soul-force movement,
which compelled the British to leave the country in 1947, was also grounded on strong religious
beliefs. The present work would bring to light how the teachings of Jesus Christ influenced
Gandhi's political philosophy.

Gandhi was born a Hindu but his interpretation of Hinduism was his own. He always welcomed
other religions, but he kept firm roots in the ancient Hinduism. That is why he says, "I prefer to
retain the label of my forefathers so long as it does not cramp my growth and does not debar me
from assimilating all that is good anywhere else™.! Further, he also says, "If we are to respect
other's religion as we would have them to respect our own, a friendly study of the world's
religions is a sacred duty. My respectful study of other's religion has not abated my reverence
for, or my faith in, the Hindu scriptures. They have indeed left their deep mark upon my
understanding of the Hindu scriptures. They have broadened my view of life".?

Though he had respect for all the religions, he had bitter experiences with Christians and he had
developed some kind of hatred towards them in his childhood, but it was totally different later on
when he went to England, there he read the Bible. Nevertheless, it was in South Africa where he
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lived and enjoyed his first extensive contacts with Christians. The sermon on the mount and the
way of the cross were the meeting points between Gandhi and Christianity. E. Stanley Jones
even called him as 'a deeply Christianized Hindu, more Christianized than most Christians'.?

He had studied and reflected upon almost all aspects of Christianity and formed his views on
them. He discussed the Bible, Christ, Sermon on the Mount and various doctrines of Christianity.
Talking of Jesus he said, "Jesus expressed, as no other could, the spirit and will of God... I
believe that he belongs not solely to Christianity, but to the entire world".* He even said, "...|
have not read as many books on Hinduism as | have about Christianity".”> He was highly
influenced by many aspects of Christianity especially the teachings of Christ in the sermon on
the mount which was based on non-violence, the kingdom of God, social service, charity, love,
etc.® Furthermore, many of his Christian friends wanted him to be a Christian and called him a
‘Christian’ in different contexts. However, Gandhi said, | am not a Christian in the following
words "just because I respect... Christianity I do not become...a Christian."” Because Hinduism
appealed to him more than Christianity so he declared over and again that he is a Sanatani
Hindu.® For Gandhi, Christianity is a way of life in the pattern of the Sermon on the Mount. He
said: "...where there is boundless love and no idea of retaliation whatsoever, it is Christianity that
lives".?

When Gandhi encountered Christianity in the West he realized that there is a huge gap between
Christ's teaching and Christianity which was being practised. Because Gandhi was looking for
the spirit of the Sermon on the Mount in modern Christianity and he found that it was absent
amongst modern Christians. Thus, it has been said that Gandhi embraced Christ but rejected

Christianity.'

According to Gandhi, Jesus was an Asiatic."* And Jesus came from the East but Christianity
became disfigured when it went to the West. Thus for Gandhi, Christianity is essentially an
Eastern religion, but somehow or other, it became synonymous with Western culture.** For
Gandhi Jesus was the greatest teacher thus Christ affected his life and occupied a special place in
his heart.”> He was profoundly fascinated by Christ that he even said to Hindus, "...your lives
will be incomplete unless you reverently study the teachings of Jesus".**

Further, for Gandhi Christ was the greatest source of spiritual strength that is why Jesus' life
inspired many for generations. According to him, "to be a good Hindu also meant a good
Christian"."® Though he accepted Christ he did not accept many of the Christian doctrines such
as immaculate conception, miracles of Jesus because it was against the natural laws.'® However,
he also did not believe in the second coming of Christ and he interpreted Christ's resurrection in
a symbolic and metaphorical language. He says, "God did not bear the Cross only 1,900 years
ago, but He bears it today, and He dies and is resurrected from day today. It would be poor
comfort to the world if it had to depend upon a historical God who died 2,000 years ago. Do not
then preach the God of history, but show Him as He lives today through you™.*” Further, he also
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did not consider him as God or son of God as Christians do. For him, he was an avatara or
incarnated one as we read in this text of his, "I consider him as an incarnation in the Hindu sense
of the term. I do not believe him to be the World Saviour in the sense which orthodox
Christianity understands the expression, but he was a saviour in the same sense as Buddha,
Zoroaster, Mohammed, and many other teachers were. In other words, | do not believe in the
exclusive divinity of Jesus".'®

Moreover, Gandhi was able to carry out the spirit of Christ to the thought and feelings of Indian
people by his various political movements. Because many aspects of Gandhian thought drew
inspiration from Christ's teachings. It is generally believed that Gandhi's teaching on ahimsa was
derived from Jainism but one can find that it is not so. As much as he was influenced by Jainism
equally from the teachings of Christ, precisely form the texts on the sermon on the mount and
Christ's journey of the cross.

For Gandhi Christ was the principal agent of ahimsa and that is very much found in his doctrine
of satyagraha or soul force or truth force. Because according to Gandhi Jesus was a brave
individual who resisted various evil practices that were prevalent in the society. Therefore,
Gandhi calls Christ a "Heroic Satyagrahi",*® and "a prince among politicians".® Thus one can
say that Christ inspired Gandhi to fight against the British raj through satyagraha.

Even one can draw an idea that the non-cooperation movement of Gandhi was influenced by
Christ, as Christ was against the corrupt authorities of the society of his time. Christ fought
against the pride and hypocrisy of the Pharisees and Sadducees. Further, he also stood against the
corrupt practices of the temple. What inspired Gandhi was the uncompromising challenge of
Christ against Pharisees, Sadducees and the Roman Empire.”* Gandhi believed that Christ
overcame evil with good, hatred by love, punishment by forgiveness, vengeance by gentleness,
etc. Thus he says, "He who when being Killed bears no anger against his murderer and even asks
God to forgive him is truly non-violent. History relates this of Jesus Christ. With his dying breath
on the cross, he is reported to have said: 'Father, forgive them for they know not what they do".**
Further, Gandhi saw the death of Christ as a victory over many things. He defines the concept of
non-violence as follows, "...the example of Jesus' suffering is a factor in the composition of my
undying faith in non-violence which rules all my actions, worldly and temporal... Jesus lived and
died in vain if he did not teach us to regulate the whole of life by the eternal law of love",” and
"...If I raise resistances of a non-violent character, I simply and humbly follow in the footsteps of
the great teachers" like Christ.** Through these, one can truly find out how Gandhi gave
importance to the cross experience of Christ and from which he also drew inspiration and
strength to his philosophy of satyagraha. He says, "Living Christ means a living cross, without it
life is a living death".”> One must also always remember that though Indians were ruled and
suppressed for a long time by the British who practised Christianity, Gandhi never left Christ.

http://cppispublications.wordpress.com 82



Special issue on “The Philosophy of Mahatma Gandhi” Q%;ﬁ)}:

One can perhaps say that the doctrine of trusteeship of Gandhi was partly inclined by the
teachings of Christ because he gives reference to the gospel of St. Mark where Jesus encounters
a rich young man, when he was criticized about his doctrine of trusteeship being too idealized.

In conclusion, one can say that everyone needs to rediscover Gandhi in this age of nuclear
conflict, who is as relevant as Buddha, Jesus, Rama, Krishna, and Mohammed. Except for
Gandhi, no other leader in the world tried socio-political transformation with the tools of non-
violence and truth. Gandhi did not just mean to achieve the ends but also ensured that the means
employed were sanctified and holy. He considered Jesus as 'one of the great teachers of mankind'
this is very clearly found in his letter addressed to Milton Newberry Frantz an American
Christian Religious elder which was sold last year for $50,000. Gandhi was selective in the
understanding of Christ and he reinterpreted Christ in an Indian way. He was very much
influenced by Christ and these things were clearly seen in his day-to-day life whether be it
personal or political. In this way, Gandhi made Christ experience central to his thinking.
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Abstract:
Mohandas Karamchand Gandhi (1869-1948) is known throughout the world as the fighter for an
independent India and the father of our nation. His practical aspects of Philosophy influenced
young and old alike. As a religious man, Gandhi was influenced by the great religions of the
world. He was advocated the gospel of peace and non-violence not only in his personal life but
also in political action. The impact of the teaching of the Bhagavad-Gita was quite evident in his
actions. For Gandhi, non-violence, compassion and love are the three great pillars of any human
society. Gandhi was more acted in the field of religion and he gave more important to religion
and God. According to Gandhi religion is a strong faith in some supernatural Spirit and God and
every religion has its own ideals. This article is look at the religious perspective by Mahatma

Gandhi.

Key Words: Gandhi, Religion, God, Human harmony, Non-violence, Compassion and Love.

*kkhkhkhkkhkkx

The spiritual country of India is following the humanitarian values. In Indian history, different
philosophies are molded in different periods and each one left some impression respectively. In
addition to this, religion also plays a vital role in influencing the life of the people. It evolves and
grows with the development of human experience. In the contemporary world, religion inspires
the individual’s life and becomes a guiding principle of social action. In this context, in this
research paper is exploring to “The Religious Philosophy of Mahatma Gandhi”. Religion has a
special place in Gandian Philosophy. Basically his views about religion are the results of his
insights and inspiration which are completely internal. Gandhi was a staunch believer of God and
has a deep faith in Him. His religious ideas are centered round the concept of God. He frames his
notion of God in his own way based on his practical revelations and also by past traditions. His
favorite song... Raghuati Raghava raja Ram shows the invocation of the Hindu God under his
various name and incarnations. God has different meaning in different religions, according to
Gandhiji.” I don’t care for God if he is anything but Truth, anything but the undeniable Reality
revealed in man and outside.”

Gandhiji gave supreme consideration to human being. He believed that there cannot be any
prosperity or growth in any institution whether it is a family or society or state, if the individual
is neglected. According to Gandhiji, “The individual is real and unique spark. The presence of
God in man shows itself in many ways like reason, conscience, love and free-will. Man can
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make his own destiny through proper channelization. Basically an individual is a combination of
both physical and spiritual qualities. They are interrelated in man success. Man aspires for
spiritual immortality which means-release from egoism, selfishness and all types of narrow
attitudes. This kind of spatiality manifests itself in the service of humanity. In this context he said
that, “the only way to see God is to see Him in His creation and to be one with it”. Thus Gandhiji
did not advise can live in the world of spirit of detachment. It gives the opportunity for spiritual
advancement. He said that to be religious means one has to be righteous in his actions. Religion
has higher goals like participating in God’s plan which is projected in the human society.
Subsequently in Gandhian Philosophy, the concepts of world and institutions are real. Because
without these institution the individuals can’t realize the kingdom of God and which is nothing
bit inner goodness. In different religions, the relation of God to man has described as different
designations given to God. For the sake of peace, happiness and comfort man is driven towards
God. He can experience these emotional feelings provided he is truthful to his conscience.
According to Gandhiji... My experience has convinced me that there is no other God than truth”.
It implies the meaning that God can be found where truth exists. Truth is the object of highest
worship. Whether a man is Hindu, Muslim, Christian, Buddhist, Theist or Atheist...he should
worship the truth. The right way of worshipping God and the direct approach to God-realization
is through relentless pursuit of Truth through our righteous living.

Religion has been the root of Indian Culture over the centuries till now. Gandhiji believed that
religion is the expression of the permanent nature of man. It has the character of purifying and
elevating one nature. The religious aspiration is bases on a desire and a cognitive urge to know
the beyond. It involves a conscious and sincere love and striving truth. Gandhiji revealed that his
religion must transform the nature of the individual and elevated him into the inward awakening.
This awakening must give a new meaning to the whole personality of a man. It should give him a
sense of freedom and joy. True religion is not a narrow dogma. It is not the external observance.
It is faith in God and living in the presence of God.

Gandhiji’s Religious Views

a. Gandhiji did not know any religions apart from human activity.

b. He expressed that, ‘I am endeavoring to see God through service of humanity, for i know
that God is neither in heaven, nor in down below, but in every one’.

c. The highest moral law is that we should unremittingly work for the food of the mankind.
Love is the strongest force the world possesses.
He also said that ‘A reformer can’t wait till others are converted. He takes the lead and
venture even in the worst case of opposition. Therefore whenever the opportunity
presents | do not evade or run away from it. On the contrary, | deem it as my duty,
dharma to face and find out where | stand’.

f. And the last one is ‘The conception of his patriotism aims at, in every ease without any
exception, consistent with the broadest good of the humanity at large’.
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Gandhiji expressed his religious views while encountering the challenging situations of life.
In such struggles, he finds an inward change, which is the real essence of religion. He
believed that religion is the expression of love which is present alike in man and nature.
Religion means, not the blind worship of Gods or Goddesses for some profit. It is not limited
to churches, mosques and temples. In fact these places are becoming the centers of
dogmatism and sectarianism. They very basic idea of religion is not teaching is not teaching
but awakening. It is the inseparable constituent of mans inner experiences. It is to be felt,
enjoyed and experienced. It should bring the permanent enrichment of the whole personality.
Language gives rise to forms and symbols in religion. Originally these forms are used to
suggest the omnipotence of the highest reality. But later on, these teaching are developed by
the followers into dogmas, doctrines and creed. So, the truth and reality experienced in the
religious attitude are formulated in these degenerated forms. It results in the destruction of
religion. The intolerant use of religious dogmas has destroyed their real utility and purpose.
So no religion can claim to be absolute. The pundits, prohits and the priests destroyed their
real utility and purpose. They become useless and fruitless. Religion is the individuals
feeling, willing and thinking. Religion is what the individual does with his solitariness. Ethics
has central place in religion. Religion consists in the moral performance of one’s duties. It
should aim at removal of service to mankind. That why he joined politics for the sake of
social service. His main emphasis is on social work and takes the activities on religious
doctrines’ of live and service. His goal of life is to regenerate moral and social values in the
masses and through them, in regenerated moral and social values in the masses and through
them in the world at large. Non-violence for him is a religious creed. He suggested this new
orientation with an extraordinary vision. He combined the ancient Hindu religion with and
cultures with the modern revolutionary ideas of politics and society form his view point,
perhaps it is strange combination of perceptions and values.

Gandhiji believes not only in the equality of men but also in the equality of the principles of
religions of the world. For him all world religions are equal. No single religion can satisfy all
the people of the world because no religion has achieved perfection. Each needs the help and
support of values elements found in others, to make it more satisfying of valuable elements
found in others, to make it more satisfying. Gandhiji aimed to establish inter-religious
fellowship. To attain this all sorts of
contempt and apathy toward other religions should be guarded against. In addition to this,
values in other religion can never be denied. One should see the opportunities of fellowship
with other religions. Gandhjiji emphasizes the eternal religious values. His deride is to
establish the inter-religious harmony by sharing the best in their faith other. Religions can’t
stand in isolation to each other. In fact all religion is enlightened like this, whether it is
Buddhism or Jainism or Hinduism or Christianity or Zoroastrianism or Islam, they join
together and work for the glory of God. In addition to this the concept of live must be
highlighted. Spirituality is the basis of every religion. It is the force which activates and

http://cppispublications.wordpress.com 87



Special issue on “The Philosophy of Mahatma Gandhi”

elevates the inner life of a man. So the task of each religion is to awaken the spiritual
consciousness of the humanity and establishing the good life for all. There should not be any
back biting. Gandhiji said that, unless we realize this fundamental unity, wars in the name of
religion will not cease. In the history of the fended by the purity of its adherents and good
deeds, but never by quarrels. In most of the case the class among the religions or within the
followers of the same religion will be on unimportant, and on simple matters. The true
purpose of religion is to radiate the spiritual counsels and truths that fulfill the true end of

man.

Gandhiji’s Views on Hinduism

Hindu religion has a special place in Gandhian Philosophy. Gandhiji has great influence and
faith on Hinduism. He believed it as a part of socio-cultural environment. He has special attitude
towards Hinduism. He regards Hinduism with special attitude and love. He believed that
Hinduism in not a religion, it is a way of life.

a)

b)

d)

e)

The first noticeable point is tolerance towards other religions and faiths. He found
Hinduism to be the most tolerant of all religions. It respects and assimilates the
good faith present in all other world religions.

Hinduism recognizes value of other ways and paths to attain the goal of every
human being, It is represent in the Gita, one of the important texts of the Hindu
religion.

There is no tradition of conversion in Hinduism especially no forced conversion
to missionaries like in Christianity. There is no tradition of propagation of the
faith also.

He was influenced by the expression of God in Hinduism. In Hinduism, it is
explained that God is needed not for the intellectual satisfaction of the human
begin, but to provide strength and solace to any individual to be in peace.
Therefore the interpersonal relationship between God and the individual is needed
and God has to be conceived a person.

The concept of non-violence is common to all religions. But it has found the
highest expression and application in Hinduism.

Inspire of his special attitude towards Hinduism, he opposed certain social evils and
attitudes in it. The concept of untouchability is one of the greatest evils of Indian
society. Indeed, the case system prebaking in Indian society coming from Hinduism
categorized some people, according to their professions and social origin, as not
worthy of being touched by higher caste people. He considered it as discriminations
of that part of population. He fought against theses discriminations of all kinds, as a
lawyer and also as a humanist while he stayed in South Africa also. He condemned
the untouchability and fought again the existing case system. In his fight against
social evils, Gandhiji first refused the term untouchable, obviously connoted
negatively and proposed the term ‘Harijan’, a word for untouchable, which means the
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‘Sons of God’. He also called for reformation in social laws, travelled all over India
to educate the Hindus about the evils brought by that discrimination towards the
lower castes, touching the masses by those campaigns. He protested the animal
sacrifices, which are the common practice in the Hindu religion rites. Indeed this rite
is found in Vedas and is practiced for devotions to the Goddess. It is contrary to
Gandhiji’s principles of non-violence. However, these points did not suppress the
large influence of Hinduism on Gandhiji’s religious views.

Conclusion

Gandiji considered religion as an awakened life. There is no religion higher than truth and
righteousness. It is the light which brings awakening to the human spirit. By the transformation
of individual self the social disabilities can be removed. Practically speaking in the individual’s
life, there is no such thing named as religion, but it is a dharma or duty. As a political thinker his
vision to change the society and bringing new social order is based on religion. All his ideas are
based on morality. The roots of his economic ideas are found in the religious scriptures.
Therefore in Gandhian Philosophy all aspects of human life are inter-related. Each can’t exist
without the support of the other. In this sense he viewed religion is one if the aspects which helps
in establishing the good society.
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Abstract:

Gandhi has referred to the Bhagavadgita as his guide book at many places. He writes that Gita
used to be his companion whenever he was in any problem or dilemma. There is no doubt that
this old scripture exerted a very deep and profound influence on him. The text contains many
pivotal ideas which were central to Gandhi’s Philosophy. As for example, the idea of armed
warfare, the need for fighting a battle has been taken up exhaustively in the Gita. But Gandhi has
his own view regarding physical warfare. The article tries to examine how compatible was the
idea of Gadhi’s non — violence with Gita’s concept of warfare. An attempt has been made to see
how far was Gandhian idea acceptable in the larger context of Indian Philosophical traditions
with reference to this particular text; which Gandhi himself has admitted to have been influenced
a lot by. Apart from that, the idea of caste — system which can be associated with the eligibility
of an individual to fight a battle, without probably making it a violent act, has also been taken up.
The write-up reflects on the coherence of the concepts of violence and caste — system as has been
described by Gandhi with reference to the texts of the Gita. Can we really say that Arjuna
engaged in violence with reference to Gandhi’s interpretation the Gita. Subsequently is Gandhi’s
position on non — violence tenable with respect to his own interpretation of caste — system and
the conditions of India under British rule?

Key words: non — violence, warfare, justice, self — defence, ethics.
Introduction

English dictionary has various meanings of the word ‘violence’, but Gandhi talks innovatively
about the concept of non — violence in his Philosophy. He maintains that Truth is the goal of life
and non — violence is a means to realise the same and therefore notes, “I have nothing new to
teach the world. Truth and non — violence is as old as the hills. All | have done is to try
experiments in both on as vast a scales as | could. In doing so, | have sometimes erred and learn
by my errors. Life and its problems have thus become to me so many experiments in the practice
of Truth and non — violence...in fact it was in the course of my pursuit of truth that I discovered
non — violence.” And adds, “dhimsa and Truth are so intertwined that it is practically
impossible to disentangle and separate them. They are like two sides of a coin or rather a smooth
unstamped metallic disc. Who can say which is obverse and which the reverse. Ahimsa is the
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means, Truth is the end. Means to be means must always be within our reach, and so ahimsa is
our supreme duty. If we take care of the means we are bound to reach the end sooner or later.”?
Extending the concept, he maintains that non — violence is not simply non — killing but it goes to
oral and mental level as well. It is abstinence from all forms of hurting. Further Gandhi says it
has two aspects — positive and negative. In the positive sense it means love for everything,
including one’s enemy.

Love is a kind of feeling of oneness. In an act of love one identifies himself with the object of
love. For Gandhi, this love is based on the spiritual unity of mankind. The omnipresence of God
is the substratum of this love and non — violence. Here the love for God is converted to the love
for humanity and the subsequent behaviour is called ahimsa. Gandhi has been mainly influenced
by Jainism in developing his idea of non — violence. But he has referred to The Gita as
‘Universal mother’ and his guide book at many places. He writes that Gita used to be his
companion whenever he was in any problem or dilemma. There is no doubt that this old scripture
exerted a very deep and profound influence on him. Interestingly, the text deals with many
pivotal ideas which were central to Gandhi’s Philosophy. As for instance, the idea of armed
warfare, the need for fighting a battle has been taken up exhaustively in Gita. Thus, this article
attempts to evaluate Gandhi’s idea of ahimsa from the textual standpoint of the Gita.

Part |

The Bhagavadgita proposes a philosophy of physical warfare without making it a ‘violent act’; if
violence means an unjust or unwarranted exertion of force or power as against rights or laws. To
realise the value of Gita’s philosophy one also needs to look at the background of The
Mahabharata. Krishna, the exponent of the text, went to the kauravas with a peace — proposal as
the last attempt to avoid the battle. He sought five villages instead of Indraprastha, the legitimate
kingdom of the Pandavas. Mahabharata reads that Duryodhana, the son of Dhrtarastra, refused to
give even an inch of land without battle. On the backdrop of this denial, Krishna prompted
Arjuna to fight and engage in that act.

We find that in the first chapter of the Gita, Arjuna refuses to engage in the battle saying that he
does not want fight since this would give him only a blood tainted throne of his own near and
dear ones. The text reads,

“Also I see contrary portents. In killing one’s kin in a war, I can see no good at all”
(Bhagavadgita, 1.31)
“I don’t seek victory, O Krsna! | want neither kingdom nor pleasures, O Govinda! How
can kingdom, enjoyment or even life profit us?” (1.32)

And it further adds,

“Blinded by greed, though they do not see the evil that threatens our family with decay,
or the sin in treacherous to relations” (1.38)
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“How can we fail to turn away from sin — we who recognise the evil that threatens our
family with down fall O Krsna?” (1.39)

But Krishna argues in various ways in order to engage him in the battle. First of all he argue that
Arjuna should rise above the thoughts of his personal losses and benefits and should fight for the
Universal principles of Dharma or righteousness. It goes like, “Arjuna, as the unwise act with
attachment, so should the wise man, with a view to maintain the world order, act without
attachment.” If one involves in physical ware fare in order to establish certain Universal values
of humanity; that would not be called as violence in the spirit of Gita’s Philosophy. Therefore,
according to Gita, for the sake of Dharma, one can even engage in physical warfare with one’s
own Kith and Kin.

Secondly, while responding to Arjuna’s plea like —

“Indeed it were better for me to live on the alms in the world and avoid slaying my
honoured elders. Killing these people who seek to gain the ends of their own, | should be
tasting blood — stained enjoyments™ (2.05)

Gita allows a class of people called ksatriyas or worriers to engage in physical warfare because
that class is supposed to protect the country with physical might. That is not considered as
violence by the text. Since Arjuna also belonged to the same class, Krishna prompted him to do
his duty. He says, “Besides, considering your own duty too you should not waver, for there is
nothing more welcome for the man of the worrier class than a righteous war”* and adds, “Nay
people will also pour undying infamy on you; and infamy brought on a man enjoying popular
esteem is worse than death.™

Thirdly, for a ksatriya, the attainment of highest spiritual wealth is assured in Gita through
physical warfare as well. Krishna says, “Therefore dedicating all actions to Me, with your mind
fixed on Me, the Self of all, freed from desire and the feeling of me and cured of mental
agitations, ﬁght”6 and adds, “If you are unequal even to the pursuit of such practice, be intent to
work for Me; you shall attain perfection even by performing actions for my sake”’ Since Arjuna
himself had maintained —

“I shall observe them who have massed here and are about to commence the war, eager to
please the wicked Duryodhana in this enterprise of the war” (1.23)

In the larger context of the Mahabharata, it appears that ‘eye for an eye’ treatment is advocated
by Gita. Almost all the cases exhibit that unfair means were used by Krishna against worriers of
kauravas.

Part 11

Now, in this frame Gandhi’s definition of non — violence needs an evaluation. It seems that
though Gandhi directly does not ascribe his principle of non — violence to Gita, there is a lot that
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he has taken from the text. He is of the opinion that killing or injury to life can be act of violence
only under certain conditions. These conditions are anger, pride, hatred selfish considerations,
bad intention and similar other considerations. Any injury to life done under these motives is
himsa. Thus the negative meaning of ahimsa is non — Kkilling or non — injury. This presupposes
that a non — violent act is free from hatred, anger, malice and the like. Therefore, we may say
that fighting for the sake of a principle like Dharma is not exactly a violent act; where the fighter
is able to rise above his personal considerations. As Gita puts it, “having subdued his mind and
body, and given up all objects of enjoyment, and free from craving, he who performs sheer
bodily action does not incur sin”®

Further Krishna’s attitude of entertaining ‘war as the last option” also seems to be present in him.
He says, “Taking life may be a duty. We do destroy as much as much life as we think necessary
for sustaining our body. Thus for food we take life, vegetable and other, and for health we
destroy mosquitoes and the like by the use of disinfectants etc. and we do not think that we are
guilty of irreligion in doing so...for the benefit of the species we kill carnivorous beasts... even
man slaughter may be necessary in certain cases. Suppose a man runs amuck and goes furiously
about sword in hand, and killing anyone that comes in his way, and no one dares to capture him
alive. Anyone who despatches this lunatic, will earn the gratitude of the community and be
regarded as a benevolent man™ So “eye for an eye’ is not ruled out altogether.

Again, Gandhi openly recommends killing under certain circumstances. He writes, “I see that
there is an instinctive horror of killing living beings under any circumstance whatever. For
instance, an alternative has been suggested in the shape of confining even rabid dogs in a certain
place and allow them to die a slow death. Now my idea of compassion makes this thing
impossible for me. | cannot for a moment bear to see a dog or for that matter any other living
being, helplessly suffering the torture for a slow death. I do not kill a human being thus
circumstanced because | have more hopeful remedies. | should kill a dog similarly situated
because, in its case | am without a remedy. Should my child be attacked with rabies and there
was no helpful remedy to relieve his agonies, | should consider it my duty to take his life.
Fatalism has its limits. We leave things to fate after exhausting all the remedies. One of the
remedies and the final one to relieve the agony of a tortured child is to take his life”'® These
excerpts give us an impression that Gandhi had a very balanced view of non — violence and was
more or less in conformity with Gita’s position. But a further reading reveals few more facets of
his position.

Gandhi seems to be very conscious about the means adopted in order to attain some end. We find
some problem and shift in his position on ahimsa when it comes to the question of end and
means for him. Gandhi opines that ‘Means’ and ‘End’ are two convertible terms in his
philosophy of life. It should not be taken too literally because it only asserts inseparable
character of the two. Gandhi himself writes, “The means may be likened to a seed, the end to a
tree; and there is the same inviolable connection between the means and the end as there is
between the seed and the tree.”*! But this raises the question regarding the justification of end
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and means in terms of each other. Are we permitted to attain good ends by whatever means we
can? Or should the means be also essentially good if a good end has to be realised?

Part 11

In answering this question Gandhi is essentially driven by his basic metaphysical conviction
regarding ‘spiritual unity of the universe’. A spiritual end cannot be attained by non — spiritual
means. He writes, “They say ‘means are after all means’ I would say ‘means are after all
everything’ as the means so the end. Indeed the creator has given us control (and that too very
limited) over the means, none over the end. Realisation of the goal is in exact proportion to that
of the means. This is a proportion that admits of no exception”? and further adds, “Though you
have emphasised the necessity of a clear statement of the goal, but having once determined it, |
have never attached importance to its repetition. The clearest possible definition of the goal and
its appreciation would fail to take us there, if we do not know and utilise the means of achieving
it. 1 have therefore concerned myself principally with the conservation of means and their
progressive use. | know if we can take care of them attainment of the goal is assured. | feel too
that our progress towards the goal will be in exact proportion to the purity of our means™® This
philosophy of means and end was extended by Gandhi to Truth and Non — violence. For him
Truth is the goal of life and Non — violence is the end. We don’t have much problem with this
philosophical stand. But the problem that we find is with the kind of rigidity that is present in
Gandhi in assimilating Physical warfare kind of activity that could well be a part of the
Independence movement on certain occasions.

Gandhi maintains “Let there be no manner of doubt that swaraj established by non — violent
means will be different in kind from the swardj that can be established by arm rebellion.”** He
adds, “Violent means will give violent swardj. That would be a menace to the world and India
itsel”*> Gandhi did not move from this stand though he theoretically advocated physical war —
like activity at many places. Chauri — Chaura’s of 1922 case might be the best example of his
rigidity.

One needs to know that physical warfare has been advocated and justified when necessary by
even modern day advaitins. This may not go against the spiritual unity of the universe. This is
seen what has been called as ‘clinical violence’ by modern day management experts. We allow
doctors to chop off our organs when they suffer from incurable diseases. For the sustenance of
the body sometime we, if not very happily, allow our organs to go. Similarly some people have
to be killed in order to protect Dharma. That is well within the ambit of Dharma.

But in order to evaluate Gandhi, we must go beyond Chauri-Chaura to August-Kranti. Initially,
though he seemed to be totally opposed to the extremist group which advocated physical war
against inhuman domination of the British; yet he realised, beyond 1942, that it is not always
advisable to die in order to show one’s inner strength. At times, one needs to kill in order to
show bravery. Gandhi, a strong believer in varna — system, might have been influenced by that
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thought to allow a class of people, given their natural tendencies, to go for that option against
extremism of the rulers. The practice of ahimsa or love in a mass scale, when it involves the
destiny of a nation, need not always be as fruitful as it proves to be at the individual level.

Conclusion

Before drawing any conclusion, we must note that for Gandhi, non — violence was not merely a
form of philosophical activity. He used it as a tool in order to carry forward a movement against
mighty British. Instead of opting for the path shown by Gandhi, had India resorted to the course
of complete violence; it is difficult to imagine how much feasible that would have been.
Theoretically he is very close to Gita as we can see through his writings, but one might argue
that practically he is closer to Jainism, a religion which does not stand for any kind of physical or
armed warfare and do not justify any such act as ‘non — violent” whatever might the details be.
But, to my mind, Gandhi was both theoretically and practically more akin to the Bhagavadgita’s
position. As a matter of fact, we find that he almost behaved like Lord Krishna of the Gita who
moved from peace proposal to battle; when we proceed from his initial articles in the Young
India to his speeches beyond Quit India movement. The Gita shaped not only his idea of akhimsa,
but many other notions like that of trusteeship and sarvodaya. This could be the simple reason
why, at one place, he compared Hinduism with his wife. He openly admitted that Hinduism has
influenced him as much as his wife. Just as he felt a deep bonding with wife in spite of knowing
her drawbacks and limitations; so was his relation, in his own opinion, with Hinduism. He just
could not rule out the deep impact of texts like the Gita and Ramayana on himself. Thus one can
perhaps imagine why the Bhagavadgita was “universal mother’ for him.
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Introduction

Gandhi is obviously not an ordinary mortal. Within five years of his return from South Africa,
Gandhi became the dominant figure in Indian public life. By 1920, most of the front rank
politicians had joined his banner and the others had practically ceased to matter. Rarely had a
political conquest been more spectacular or more complete.

The struggle in South Africa had matured him; he had outgrown the diffidence which had
dogged him as a student in England and a young lawyer in India, and had taught him to combine
tremendous Confidence with a disarming humility. Those who came under his spell and changed
the very texture of their lives included men and women of vastly dissimilar talents and
temperaments: great lawyers and parliamentarians like C.R. Das and Motilal Nehru, humanists
like Madan Mohan Malaviya and Rajendra Prasad, realists like Vallabhbhai Patel and
Rajagopalachari, idealists like Jawaharlal Nehru and Jayaprakash Narayan.

They did not share all his ideas on Politics and economics; few of them shared his religious
outlook, but they were tied to him by a deeply emotional bond. He was not only the leader, but
the Bapu, the father “Who deserved affection and respect.

Gandhi’s critics were too prone to apply to his non -violent campaigns yardsticks, suitable to
violent warfare. Satyagraha was not designed to seize’ any particular objectives or to ‘crush’ the
opponent, but to set in motion forces which could lead to his conversion. In such a strategy it was
perfectly possible to lose all the battles and win the war.

Gandhi explained that participation in politics was only an extension of his social activity “I
could not be leading a religious life unless I identified myself with the whole of mankind, and
that | could not do so unless I took part in politics. The whole gamut of human activities today
constitutes an indivisible whole.

His interest in politics was derived from the fact that he had developed a technique Satyagraha
which sought to introduce the spirit of religion into politics. This sacrifice galvanized the people
for a determined struggle.
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The Thought process of Gandhi

Gandhi is one of the most widely known figures of last century but perhaps the least understood.
Ever since his advent on the Indian political scene, he has remained a central figure to a wide
variety of people like scholars, politicians, religious missionaries, and laymen. Every section has
to say something either about his personality and practices or about his theory. As a matter of
fact, he drew the attention of the world around.” A n African American leader like Martin Luther
King became so impressed that he chose the Gandhian nonviolent method of struggle against
racism based on the colour of the skin.

The British Prime Minister Churchill descri bed him as a ‘naked fakir’. For his role in getting
independence for India, he was called as ‘the Father of the Nation’. Whereas, his admirers
described him as a political saint’ or a visionary’, his adversaries tried to dismiss him.
Intellectuals of all shades like historians, politicians, sociologists and economists are trying to
analyses and understand his Views.

Thus people from of walk of life and all corners of the world have something say about him
intellectuals of all shades of like historians, politician, sociologists and economist are trying to
analyze and understand his Despite the numerous studies of been paid to uncover the conceptual
foundation or what one may, call the metaphysical foundations of his thought. By metaphysical
foundation or conceptual framework, meaning the identification of central concepts of his
thought.

The glorification accorded to him by calling him ‘Mahatma’ (The Great Soul), ‘Saint’ or a
‘Prophet’ is one suc h reason’ for the failure on the part of the intelligentsia to study his writings
and take note of his insights. His nearness in time made his contemporaries sentimental; hence
no serious attempts were made to understand his thought. Without the help of a conceptual
frame, it is difficult even to understand his personality.

Gandhi was not an academic philosopher or intellectual in the conventional sense of the term. He
was not a man with attractive Academic qualifications or trained in the use of sophisticated,
philosophical methods. Not only this, he himself contributed towards this feeling by saying that
“I am not built academic writings, a ction is my domain he even did not hesitate to saying that he
does not bother much about consistency, which is undoubtedly a fascinating thing for
philosophers and academicians.

Gandhi’s view on politics may seem to be similar to that of Kant but it would be to wrong think
that Gandhi was influenced by Kant. In fact; Gandhi derived his position from Bhagavad-Gita. In
his attempt to make politics religious and religion practical, he choose the path of Karma Yoga;
as enunciated in the Gita. The Karma yoga of the Gita suggests’ a way of spiritual realization
through social action. This concept of politics base” on religion / morality or ultimately on Truth
and Nonviolence distinguishes Gandhi from some of his important contemporaries like
Vivekananda, Tagore and Tilak. The most Interesting point is his differences with Tilak.
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Men live in accordance with their philosophy of life, their conception of the world. This true
even of the most thoughtless. It is impossible to live without a metaphysic. The choice that gives
0 us is not between some kind of metaphysic and no metaphysic it is always between a good
metaphysic and a bad metaphysk.

Gandhism

The evolution of Mohandas Karamchand Gandhi into the ‘Mahatma’ of our times very much
hinges on the principles that were the guiding light of his life. Till his last breath, Gandhiji
unflinchingly adhered to these philosophies often referred by the collective term ‘Gandhism’
Over the years the thoughts and the philosophy of Mahatma Gandhi have Inspired generations
across the world and they have often been the bedrock of civil rights movements waged against
oppressive regimes.

Truth

Truth or ‘Satya’ was the sovereign principle of Mahatma Gandhi’s life. The Mahatma’s life was
an eternal conquest to discover the truth and his journey to that end was marked by experiments
on himself and learning from his own mistakes. Fittingly his autobiography was titled ‘My
Experiments with Truth.

Satyagraha

Gandhiji pioneered the term Satyagraha which literally translates to ‘an endeavor for truth.” In
the context of Indian freedom movement, Satyagraha meant the resistance to the British
oppression through mass civil obedience.

Nonviolence

The principle of non-violence or Ahimsa has been integral to many Indian religions and
Mahatma Gandhi espoused for total nonviolence in the Indian freedom struggle. He was
determined to purge the Satyagraha movement of any violent elements and incidents of violence
by Satyagrahis in Chauri Chaura, Uttar Pradesh led him to call off the civil disobedience
movement.

In the history of human thought most of the metaphysicians have only attempted ‘present a
picture of reality. There was hardly any attempt by them to change the world. Perhaps in this
respect Gandhi and Man are closer to each other. Because they believed in one necessity of
change the world. Marx, himself, of course did not do much to change world. He maintained that
philosophers have tried only to understand the world. The need of the hour is that philosophers
should not only; provide theoretical abstractions but also should work for the change the world.
Gandhi too would accept this but the difference between; and Gandbhi is this: For Marx a change
in the economic basis of the society would bring the other desired changes automatically.
However, for Gandhi, change means a moral change and it has to’ begin with individuals. Only
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then a change in the structure of society is possible. Marx, switch-over to an altogether different
type of socio-economic order holds the key to the remedy of all ills. For Gandhi socio-economic
change supposes a moral change. Thought leads to action. Pure thought leads to pure action.
Gandhi believed in the necessary connection between knowledge and action. Hence he tried his
best to bring out a necessary connection between, theory and practice.

Therefore, in order to understand and evaluate various practices also it is imperative that the
theoretical basis of his thought is brought to light. Gandhi tried establishing the interrelationship
between pure thought and pure action both in theory as well as practice.

Gandhi never lived in isolation. He did not insulate his mind from the views and influences from
others. Ruskin, Tolstoy, Romain Rolland and several others had deeply influenced his life.
Ruskin wrote his famous work ‘Unto this last’ and G andhi admitted: “I derived great inspiration
from ‘Unto this last’ by Ruskin and his that good individual is contained in the good of all”. The
concept of Sarvodaya and Antyodaya were the products of this influence.

Though this may point to an assumption that his was a Christian interpretation of the Gita, this is
an unjustifiable step. If you grant him the initial bold leap in which Kurukshetra becomes the
human heart, all the rest of his interpretation is within the framework of the Upanishads and the
text of the Gita.

Sarvodaya

Sarvodaya is the principle that guided Sevagram. The word Sarvodaya was coined by Gandhi is a
compound of two Sanskrit words: Sarva which means ‘All,” and udaya which means ‘Upliftment
or Welfare or Prosperity’. Therefore Sa rvodaya means the upliftment or Welfare or Prosperity
of All.’

Gandhi used the word Sarvodaya to describe the principles he felt should guide us in our efforts
to build ourselves, our families, our communities, and nations He had arrived at these principles
of a Sarvodaya society on the basis of his studies, his observations and his experiments with truth
and non-violence. He felt very strongly that the soundest foundation on which societies should
be built were the qualities of truth, love, and compassion in both our personal and our public
lives.

The empha sis of Ruskin’s essay, as interpreted by Gandhi, is certainly that the ideal society is
one in which there is concern for the welfare of all: ‘unto this last’, that is the neediest or the
poorest of the poor.

The ashram was a laboratory in which Gandhi experimented with himself and others. It was also
a military academy, if the term may be used, for training men and Women for a war without
violence. Early in 1915, he had told C. F. Andrews that he did not anticipate an occasion for
Satyagraha for five years.
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The Ashram has wider significance for the life of the individuals. It looks after the Physical,
psychological, intellectual and spiritual needs of the people. Gandhi speaks of the ashram ideal
of education. For Gandhi, Sevagram was a place for all, and political transformation was the
main nerve of his ashram life, It was totally united with the life and aspirations of the ordinary
people It was in no way a secluded place where people tried to reach God through individual
penance and ascetic meditation It was the center of India’s freedom struggle and pulsated with
the mood of the ordinary people of India.

We must be able to close the gates of unfairness, racism, untruthfulness and selfishness. To think
that we are equal in every respect is indeed a misguided thought! But we must find a system to
give every person the right initiative and opportunity to perform to the fullest in his or her
capacity B a system to make us seek out and discover new attitudes in which we could move to
transform our selfish talents into usefulness, and eventually a progressive nation.

Sarvodaya, then, is the application of the principle of non-violence in the transformation of
societies from their present forms which are mostly exploitative of an unfavorable to the
disadvantaged, toward more balanced, inclusive and egalitarian forms in which can be enshrined
the principle of social justice for all.

Those who speak casually of ‘adopting Gandhi’s meth ods’ would do well to Study these
exacting conditions, for they alone make the policy of ahimsa-Universal compassionate love,
mercy and harmlessness possible and effective. For until self has been conquered, the interests of
this self will self delude us into imagining truth to be what it is’ not. As an instance of Gandhi
gave the case in the article just quoted, of how in name of truth and science inhuman cruelties are
West are to follow him, if his methods are to be adopted as an alternative to the violence from
which humanity needs so urgently to be saved, they must be prepared to accept those disciplines
of Brahmacharya and Satyagraha from which alone can emerge an effectual demonstration of
ahimsa.

There is a tendency in the West to imagine that one can practice non-violent resistance merely as
a technique, an alternative policy to armed resistance by following the actions of Gandhi without
becoming what Gandhi inwardly was.

This is the true significance of Gandhi-the exemplary of this age. And those who see him as
anything less, as a mere patriot,” pacifist or humanitarian have not begun to understand the real
greatness of the man.

In Truth is God he reminds us that in the Hindu scriptures it is said that God alone is and not else
existing’, and that the Sanskrit word for truth is one which literally means ‘that which exists’. He
goes on to say: ‘And when you want to find the truth as God the only inevitable means is love,
i.e., non-violence, and since | believe that ultimately the means and the ends are convertible,
terms should not hesitate to say that God is love’. No student of the New Testament could fail to
recognize in this argument the presence of the mind of Christ”.
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True Significance of Gandhi

There is always a risk when assessing the value of a man of such exalted stature as Gandhi to
concentrate on this or that feature of his life-work until the sight of the whole is lost through
placing too much emphasis on the parts. This has happened in the case of man’ great men, and
there is a danger of it happening to Bapu.

There is an illuminating work Correspondence between Romain Rolia and Mahatma Gandhi.
The original book is in French. The beautiful correspondence is translated into English. Gandhi
wrote his autobiography in 1931 and to that autobiography (Rornain Rolland wrote a preface in
French) which was translated into English.

Mahadev Desai knew it well that this time Gandhi was determined to die behind the bars. So he
went to Jawaharlal. Jawaharlal was against: the fast. He went to Maulana Azad He said: “That
can be the last choice He went to Satyamurthi. He said: It win create anarchy and violence if he
dies in jail. Govind Ballabh Pant feared violence.

In order to ensure the welfare of all, money is needed. This money must be legitimately earned in
tune with moral and spiritual considerations. The money earned without these considerations
leads to animalism. According to the concept of Sarvodaya when a man becomes materialistic or
money minded he does not care for anything good or bad it leads to social imbalance.
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Abstract

The objective of the research paper is to focus on the vision of Gandhiji and it’s relevance in the
present discourse of development. Development through the use of state apparatus is integral to
the notion of freedom, and poverty becomes a problem of politics and power. This process
confers rationality and acceptability of practices and techniques of the government (and its
agents) among the individuals in society. Mahatma Gandhi was deeply suspicious of the power
of state to influence growth, and hence relied on the self-control of an individual as the force that
could transform the society. He believed that there was no need to have a society based on the
Western notions of greed and wealth but on moral individuals who cared for each other and
followed their spiritual goals. This translated, in his vision, to a more equal society based on
different religious groups showing tolerance towards each other, use the path of non-violence

and engaged in small-scale economic activities.

Objectives
e To find out the facts and findings proving the relevance of Gandhiji in Contemporary
period.

e To promote activities related to community services, social welfare and also Indian
heritage and culture.

e To inculcate the culture of non-violence and truthfulness through vipassanna meditation
and Gandhian Philosophy.

e To develop the culture of simple living and high thinking and inclusive growth.

Introduction

To say that the state exists to help the poor is a statement that is often considered to be self-
explanatory. However, this notion of state action has a historical basis even before India’s
Independence. Even though it is reflected in post-Independence era, certain governmental
institutions and practices. It was not without contestation between the competing visions of
architects of modern India: Gandhiji and Nehru.

State of Action

The evolution of ideas of development is traced here in the sense of objectives of state action
during the nationalist struggle for Independence. The role of Gandhi and Nehru, and reasons for
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eventual triumph of Nehruvian idea of rational planning with the bureaucracy as the agent
of pro-poor growth in Independent India. It is relevant to note here that while development has
failed to reduce poverty in India, it has also led to expanding the state power because it has
become self-perpetuating.

Third World

The genesis of pro-poor development can be found in the social reality of the so called ‘Third
World” which had a vast majority of poor, who needed to be assisted by the state through
specific interventions and development agencies, reports, surveys, schemes and programmes.
One can find this idea resonating during the freedom struggle in what Nehru saw in India’s
image as ‘naked, starving, crushed and utterly miserable’. Without exception, all political leaders
promised to change in the lives of ordinary people as they challenged the colonial rule. It
translated into expectations of relief from poverty and hunger, medical care, education and
advanced standards of life once India gained Independence.

Historical Backlash

There was a broad understanding that British rule had led to drain of wealth due to transfer of
profits to Britain besides taxes, expenditure of government, killing of Indian industry and
continuance of poverty and famine. The British, on the other hand, blamed the continuance of
poverty to Indian people, its hot climate, and lack of modern attitudes. The Karachi session of
the Indian National Congress (1931) spelt out in detail the concept of Swaraj that could provide
economic freedom to the ‘Starving Millions’ towards a more egalitarian society. While there was
a consensus on the ultimate objective of Swaraj; how it was supposed to be achieved was an area
polarized between the visions of Gandhi and Nehru.

Roles of Gandhi and Nehru in Development Discourse in India

It would not be inappropriate to concentrate on Gandhi and Nehru, the two most important
leaders, who articulated their visions of independent India in contradictory ways. As described
later, Gandhi and Nehru had very different ideas of development though both agreed, in their
own ways, that the Swaraj meant moral, social and political regeneration of the country. While
Gandhi was a traditionalist, Nehru was a Western in his beliefs. What were the alternatives
available to both of them and why did Nehru’s vision finally prevailed as the dominant
rationality of state action? Was there any resistance to this vision? Was it only because as Prime
Minister, Nehru had the opportunity to create Institutions and impose his vision of planned
development or was it deriving its legitimacy from the contemporary world view? Why the
Gandhian vision of development got marginalized in Independent India? These are some of the
issues that are examined in their historical context.

Racial Discrimination
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That Gandhi and Nehru were different personalities could be one obvious explanation. They
were separated by almost a generation and their origins and political experiences were different.
Gandhi was older and compared to Nehru, had a commoner background, having braved the racial
discrimination in South Africa. Nehru had an elitist background and had no personal experience
of discrimination besides having, unlike Gandhi, no pronounced religious beliefs. What brought
them together was their mutual need. While a broad-based nationalist movement was
unthinkable without Gandhi, Nehru was the articulate and suave new generation for Gandhi.
And, both desired independence and change in the lives of Indians.

Hind Swaraj

While their respective personalities and experiences did shape their visions of development, it
would, nonetheless, be instructive to underline the difference between Gandhi and Nehru in the
way they articulated their visions of the new India. In ‘Hind Swaraj’ (1910) and also after his
return to India in 1915, Gandhi made it clear that true self-rule was not merely political
independence by Indians. It meant a change in the economic pattern and political power through
moral revolution of the individual upwards through society as a whole. He believed that there
was no need to have a society based on the Western notions of greed and wealth but on moral
individuals who cared for each other and followed their spiritual goals. This translated, in his
vision, to a more equal society based on different religious groups showing tolerance towards
each other, and engaged in small-scale economic activities. He distrusted large-scale means of
production since it led to an increase in inequality and non-harmonious relations between the
members of society.

Transforming the Society

Furthermore, Gandhi was deeply suspicious of the power of state to influence growth, and hence
relied on the self-control of an individual as the force that could transform the society. To
formulate his theory, he delved not only into Hindu and other Indian religions but also the
contrarian Western thoughts which asserted that industrialization had led to spiritual and social
decline of the Western society.

Gandhian Ideals is Nehru’s Vision

In sharp contrast to Gandhian ideals is Nehru’s vision. These have been attributed to his
education in England, travels in Europe, visit to Soviet Union (1927) and imprint of prevailing
Western socialist ideologies. His proximity to Gandhi did not prevent him from advocating, in
his pamphlet entitled ‘Whither India?’ (1933) and Autobiography (1936), a powerful modern
state to redistribute resources more equitably and to manage the modern economy once India
gains Independence. He harboured little belief in the Gandhian route to radical change through
moral change of heart.
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Reforms

Gandhi was openly critical of the manner in which the provincial governments before
Independence had abandoned his constructive programmes to renew the nation. He blamed them
of functioning just like the British. It was not surprising, then, that after his assassination; the
Indian state merely abolished untouchability and allowed encouragement of cottage industries
alongside large-scale industrialisation. Nehru remained India’s Prime Minister till 1964 and
despite having followed planned development genuine land reforms could not be achieved that
could have redistributed resources and altered the economic situation, which was otherwise
marked by scarcity of food and poverty. The Congress political party remained a
predominantly upper-caste party with vested interests of landed elites and professionals to
protect. While this ideological compromise kept the party intact, it was not suited for radical
socio-economic changes. The instrument of planned development, bureaucracy, too
remained status-quoists and resistant to change. While Nehru’s socialist ideology of development
eventually dominated, it was not without contestation, even after he had been prime minister for
some years.

Unity, Identity and Self-Sustainability

Gandhi considered the state as essentially an instrument of violence as it destroyed individuality
‘which lies at the root of all progress.” He also felt that the voter was too distanced to take an
informed interest in issues pertaining to the nation. Hence, he conceived of successive layers of
communities, which could be self-governing. The country could be organized like ‘oceanic
circles” marked by unity, identity and self-sustainability.

Spirit of Scientific Enquiry

It would be incorrect to infer that Gandhi did not admire the spirit of scientific enquiry. He
questioned its refusal to recognize the limits of reason and the excesses it promoted. Unlike
Nehru, Gandhi had no desire to see India as a replica of Britain, which for all its concepts of
progress and modernity signified “the exploitation of the weaker races of the earth [which]...is to
dethrone God and enthrone Materialism”.

It is not, therefore, surprising that Gandhi found the modern civilisation, for all its achievements,
fundamentally rooted in the pursuits of ever- increasing wants with its harmful consequences. He
was forewarning the imbalance that modern civilisation causes between human beings and the
environment. “It may be considered a heresy, but it may be bound to say that it were better for us
to send money to Manchester and to use flimsy Manchester cloth than to multiply mills in India.
By using Manchester cloth we only waste our money; but by reproducing Manchester in India,
we shall keep our money at the cost of our blood, because our very moral being will be sapped,
and I call in support of my statement the very mill- hands as witnesses”
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Marginalisation of Gandhian Discourse

While Gandhi’s thoughts on development were clairvoyant more so in hindsight, these were
rejected paradoxically for the same reason. What tilted the balance was Nehru’s invocation of
‘modernity’ that appealed to the imagination of a country unshackling itself. Gandhi’s vision
were seen to appeal too much to the moral and spiritual side rather than to ‘modernity’, and
hence growth.Gandhi’s thoughts on economy were intertwined with his views on morality,
which were not ‘elegantly structured’ and lacked ‘theoretical rigour’; and ‘Gandhi’s insistence
on pure theory was not always translatable into action’. He was further seen as against
technology even though he was more concerned with technology that was appropriate to the
context and which did not come in the way of self-development. Gandhi has been further
criticized for his ideas of trusteeship to mean that he was not in favour of change on the class
relations and for this reason, he sympathised with the capitalist ideology. Even Nehru was not so
comfortable with Gandhi’s use of religion and religious idioms either.

Non-Religious and Empirical World-View

Nehru, with age and charisma on his side, widely read and armed with Western education, had
a non-religious and empirical world-view. As the longest-serving Prime Minister of Independent
India, he could exercise the imagination of the country. However, it was not without contestation
by the elites. We must also realise that the elites often buy into the dominant discourse in order
to serve their strategic interests even if they are not fully convinced. This may be the reason for
the perpetuation of poverty and the further expansion of state action towards development.

Despite having a close relationship with Gandhi (he was chosen as his heir), Nehru was
enamoured with the idea of planning and industrialisation for development and removal of
poverty. He viewed planning as ‘a living, moving process’ that enabled ‘all the People of India to
build up economy by solving problems of poverty and unemployment in a democratic way’.
More significantly, from his nation-making ideal, he endowed central planning with a virtue of
dealing with ‘fissiparous tendencies and parochial outlook’.

Green Revolution and Redistribution

The idea of a powerful nation state grew the idea of top-down state-sponsored planned
development exercise conducted by technical persons leading to industrialization, Green
Revolution and redistribution in a democratic manner. Very soon the idea of planning leading to
development and removal of poverty and unemployment became the rationality of post-
independence India. It is another matter that planning went through ups and downs, that it lacked
instruments and specialized agencies for effective planning and that it had to encounter the
obstacle related to federal structure since many fundamental changes required action by the state
governments.
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Tracing on Planning in India

It would not be correct, however, to credit Nehru alone with the idea of planning for economic
and social transformation because it had gained prominence in India from the early 30’s. The All
India Congress Committee had resolved in 1929 that “in order to remove the poverty and misery
of the Indian people and to ameliorate the conditions of the masses, it is essential to make
revolutionary changes in the present economic and social structures of society and to remove
inequalities”. During the “1931 Karachi session, Congress resolved that the state needs to control
key industries and services, a resolution which Nehru drafted in consultation with Gandhi.

During this time, Nehru was also critiquing Gandhian ideas of development which is particularly
revealing in his views on Khadi. He invests Khadi with the traditional life of India with its
peasant structures, though having a role in the national movement, as “an out of date form of
production, not possible to raise the standards of living of masses.” This was to underline his
belief that only industrialization can improve the standard of living of Indians. He was also
moving towards socialism. In his address to Lucknow session (1936), Nehru said: “Socialism not
in a vague humanitarian way but in the scientific economic sense. He sees no way of ending the
poverty, the vast unemployment, the degradation and subjection of the Indian people except
through socialism.”

Thus, from the very beginning, planning appealed to Nehru as “the mighty theme of a nation—
building itself, remaking itself and all of us working together to make a new India that people
should support by additional efforts and sacrifices as the mighty task demands fullest
cooperation from the masses of our people”. However, Nehru also said that “the plans have been
accepted by most sections of the population as based upon broad popular consensus and as a
basic function of administrative units”.

After Nehru

We are all familiar with ‘Garibi Hatao’ slogan of Indira Gandhi, nationalization of banks,
scrapping of Privy Purse of princes, new welfare schemes, and use of mass-media, etc. to appeal
to new audiences. This has been termed as populist whereby appealing directly to the masses on
poverty, Indira Gandhi wanted to take on the vested interests in the system. However, by 1980s
the emphasis shifted to ‘growth first’, giving a pro-business orientation to the government
policies and underplaying the significance of economic planning and the Planning Commission.
Since 1991 with liberalisation, the trajectory of development has further shifted.

Development as Rationality of Government

It has been shown that development through the use of state power is integral to the notion of
freedom, and poverty becomes a problem of politics and power. This process confers rationality
and acceptability of practices and techniques of the government (and its agents) among the
individuals in society. The poor become subjects, who need to be cared for, and political class
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vows for their upliftment and welfare in order to wrest power, and this business of poverty-
alleviation aligns economic, social and political conduct with the objectives of becoming a
developed nation. In order to achieve these objectives, the state and its agencies prepare
statistics, conduct census, make policies, and formulate schemes as ‘specialized truth’ to be
peddled by different actors. In short, invocation of state’s duty to remove poverty generates
practices, rationalities and technologies through which subjects are governed and society is
rendered governable “. The notion that we have to depend on the government to assist the poor
has acquired the status of revealed truth’

National Rural Employment Guarantee Scheme

However, in reality, such conducts are never properly aligned and often work contradictorily, as
a ‘congenitally failing operation’ when solution of one problem becomes problem for another.
Take example of National Rural Employment Guarantee Scheme in India. While it is credited
with increasing the rural wage rates, it leads the farmers to claim higher procurement prices for
wheat/rice because farm labour has become much more expensive and towards this, the
government has to provide more subsidies leading to fiscal deficit. It will be beneficial for the
upliftment of the downtrodden or working class will be handy to bridge the gap between the
upper crest and lower crest of India.

Findings

There is the relevance of Gandhian philosophy in the Contemporary Perspectives of Indi and the
world as well. Modern world has created enough disorder to humanity in its pursuit for more
development and advancement. Today, words like ,,Capitalism™ and ,,Globalization have
become major buzzwords in the contemporary world that have brought about tremendous
changes in the outlook of the human society both in the West and East. Though it has ushered
countless good to the humanity, nevertheless its demerits are enormous. The spirit of capitalism a
relentless effort towards maximization of profit from limited resources is causing an immense
suffering to humanity which has resulted in the form of class division, social unrest, conflict and
competition and environmental degradation all around the world.

Gandhi once said “the earth is capable to satisfy human needs but not human greed”. It must
therefore be stated that human suffering and misery, environmental depletion and global
warming, social divides between rich and poor all these are structurally generated problems of
modern society and is caused due to insatiable greed of the modern world. Gandhi believed that
“truth and untruth often co-exist; good and evil are often found together”. When two lies wage a
war against each other it"s the bigger lie that wins, the one with greater violence takes away the
booty and the more intense hatred that becomes the victor, but only untruth prevails. Violence
persists and hatred glorified the Vedantic philosophy of “asatoma sadgamaya” which
subjugates to the engulfing darkness.
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The significance of Gandhian philosophy is indispensable here when “satya”, “ahimsa” and
“compassion” come into play and helps in restoring the light to the darkening world. Gandhis
idea of swadeshi which talks of “production for neighbours” if applied to the world at large with
his theory of “antyodaya” or “the last man” which speaks of providing every individual with the
basic necessities can negate the effects of globalization by ensuring everyone fruits of
developmental process. Gandhi was in favour of the self-sufficient village economy with
sustainable development because to him India is a land of villages and if villages prosper India
prospers. It’s not the man that makes the vision; it’s the vision that makes the man.”

Conclusion

Gandhiji's dream is our dream; his vision must lead us through the challenges of the present
towards a clean, green and self-sufficient Bharat, It is said on 'Clean and Capable India of
Gandhiji. A winning strategy to achieve a state of cleanliness would comprise engaging the
citizenry, addressing the reduction of waste and improving the processing of waste. Gandhi's
philosophy of inclusive development based on the involvement and empowerment of every
individual. It may be concluded that Relevance of Mahatma Gandhi’s Vision in Knowledge
Management not only at present but also future implications. In nutshell the philosophy of
Gandhiji is relevant in today and tomorrow and universally accepted norms to be adored in the
forth coming generation.
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Abstract
The composites of justice are equality, liberty and fraternity. The tradition for modern liberal
thought is to give rights to individuals in all spheres of life. Their concern is political and social
justice. Social justice is not an absolute concept but a dynamic and relative one. Jean-Jacques
Rousseau argues that it is necessary to cultivate natural sentiments among people for social
equality. The aim is to prevent discrimination based on caste, race, sex, etc. and protect
underprivileged and weaker sections of the society. Robert Nozick emphasizes on the
distributive character of justice where the society is aware of the wrongs that they have done in
the past to compensate. This system is built to reduce the exploitation of man and extending a
few privileges to people. Both Mahatma Gandhi and Dr. B.R. Ambedkar can be termed as social
engineers. They extensively wrote on contemporary issues of their times. Their thought process
was also shaped by their experiences abroad while they were studying. Looking at the present
world affairs, it becomes important for us to contemplate their social and political philosophy
concerning the present.

Keywords: Justice, Equality, Liberty, Social Justice, Political Justice, Gandhi, Ambedkar

When we try to trace back the origins of something we understand the context in which
we created certain practices. In such cases, we take into consideration social practices. Social
practices can be largely incomprehensible because they are not formulated by the people who
practice them. These practices become so linked with our lives that we consider that these things
have always been this way. We instill them in our daily practices in such a way that it becomes
difficult for us to form our judgments and interpretations. So, to take a new stand we don’t have
to accept the way they are and create our own. To undo the forgetting we have to retrieve the
genetic account through which the embedding picture took place.! Justice is associated with
individual feelings, circumstances and time. This concept is changeable. It is based on norms and
values. It evaluates on an individual basis. Justice is a modern product based on economic and
social developments and there are various notions of it. In classical times of Greek and Indian
theories, philosophers mostly dealt with the concept of a ‘just’ man but in modern times we are
concerned with a ‘just’ society. The former was concerned with duties whereas the latter was
held superior over the individual. An individual was required to cultivate certain virtues to
dispense her/his duties. For Plato, the highest virtue of society was justice.? Aristotle’s concern
was to provide a good life to its citizens in a polis. The Indian notion dealt with law and
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punishment and Dharma as a code of duties. Liberal justice is concerned with the rights of
individuals which is associated with law and society. For liberals, economic justice is a free
economy. Locke emphasized on the protection of individual rights. The Marxist approach deals
with equality for all to remove the injustices present.

M.K. Gandhi

Gandhi hasn’t addressed the idea of social justice directly but he was one of the pioneers
for social justice in India. This idea is reflected in his various thoughts like Swaraj, Satyagraha,
Sarvodaya, etc. He advocated for decentralization of power. One of the examples is the village
Swaraj which is a complete republic. This attempt was made to free the villages from the
economic and social exploitation of the cities for moral development. His conception was that
political institution plays a crucial role in the social and economic well-being of people.
“Economic equality of my conception does not mean that everyone would have the same
amount. It simply means that everybody should have enough for his or her needs."* He had faith
in Varnashrama Dharma, where everyone observes his or her duty based on justice. He said that
caste and Varna dharma is not the same.

Mahatma Gandhi stood for non-violence. He advocated preserving the values of
humankind which appeals to the masses. He concerns the nature of man connected to ethical
principles. He said that every individual possesses divinity within themselves which is a
reflection of God. An individual's essential nature is different but it is prone to changes due to
external factors. These modifications can be resolved through non-violence. To realize oneself,
an individual must stop inhuman practices. He believed in Advaita which emphasized on the
unity of man and God. God is universal power. His struggles for freedom and reform were
political, social and economic. His analysis for society is listed in books such as Hind Swaraj,
My Experiments with Truth, etc.

Equality of Sexes: Gandhi viewed the equality of both men and women. There are no
variations among them except the physical one. His expectations for girls were to rise above the
given standards and make contributions to the state. He wanted them to play equal roles in social
life and advocated for their consent in marriage and was concerned with the problem of young
widows. He sought for the examples of complementary roles of mythological beings of men and
women namely, Sita to Ram and Uma to Shankar. He was against child marriage which he
considered to be a barrier to the development of girls and the Purdah system which he considered
to be captivation. He promoted a distinct role for girls in the arousal of national spirit. He
connected the progress of women to national development.

Varna System: There is another unit known as Varnas. It was based on the welfare of the
society but later on, it took an ugly and cruel form of mockery to the self-esteem of a particular
community. Gandhi was primarily against the practice of ‘untouchability’ and considered it as a
social evil. He said that the practice was a hindrance to the Hindus. It is unreasonable for
scriptures to advocate such thought in the name of faith. It is a blasphemy that God would
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consider someone to be untouchable. This relates religion to untruth and injustice. He was so
much immersed in his quest for the removal of untouchability that he indulged in the
renunciation of his spouse and religion. He advocated for the entry of Harijans in the temple on
equivalent terms. Temple entry would convey that they are not treated as outcastes in front of
God. There is a unit in our society which serves a helpful purpose and even during the present
times they are doing the same and looked at the same way to a particular extent. This resonates
with the distinction between heaven and hell.

Swaraj: He understood the importance of Indian villages. He stressed on an economy
based on agriculture and rural living. He emphasized on a productive rural development inspired
by truth and non-violence will lead to ‘development of man'. He remarked that cities were
constructed on the blood of the villages. The village community should act both as a unit of
production and consumption. He was against machines for labor-intensive production to generate
employment opportunities for the agricultural community.

1. He aimed to make the village community self-directed and self-sufficing.

2. He wanted to decentralize the economic and executive structure.

3. His purpose was to reduce the financial inequalities that existed between the cities
and villages by motivating the poor by directing resources towards them.

4. He wanted to ensure that capitalists act as ‘trustees’ for the community.

He propagated against kinds of a market economy. He advocated for the decentralization
of industries. Labour must be the master and not the slave of the means of production. His plan
was for distribution.

Ahimsa: It is a way of life where individuals act devoid of feelings of anger, enmity,
hate, etc. All the relations and activities should take place according to this thought. Its negative
sense means not harming others and in a positive sense is charity. It's a weapon to be utilized in a
civilized manner.” It’s a weapon of the strong.

Satyagraha: It is passive resistance. It's a method to secure rights through self-suffering.
A Satyagrahi works for a cause which is just without violence. This follows the method for non-
cooperation and disobedience for the good of others. It is to protect the truth.

Sarvodaya: He emphasized that everyone's work irrespective of the difference in income
and social status possesses the same value and based on cooperation. This is an attempt to reform
society and the individual. Individuals develop a conscience for their responsibility for others. In
this way, people belonging to different caste, religion, and the race will promote the well-being
of all.

Communal Harmony: He stood as a model for the communal harmony in India. He
treated it as a base for development and prosperity for the freedom struggle. He dedicated his
whole life to the explanation for it. He advocated for national integration. All kinds of dissimilar
societies are integrated into a single union. Embracing all religion makes them cosmopolitan.
All cultures, races and religions need to be brought together for national awareness. He promotes
schooling youngsters about merging everyone in one mainstream for happiness. For this to
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happen, political parties must be disciplined to give up their interests in the interest of the nation.
National rousing will be helped with the involvement of media like television and newspapers.

He associated politics with faith. According to him, morality is the essence of political
actions which individuals should display at both personal and public levels. Service to humanity
IS a means to achieve fulfillment. The chief objective of a person’s life is the realization of God.
Politics can be used for the social amendment. ‘Religion' was created by individualist and
capitalist value system. He made an effort to spiritualize the political system of the country. He
emphasized on equal opportunity to humankind where the State helps in maintaining freedom of
all.

Dr. B.R. Ambedkar

B.R. Ambedkar is widely known to talk about the depressed classes of India. He was a
victim of social injustices in his country and fought against them. Although he did not directly
propagate the ideas of social justice like Gandhi his thoughts embodied similar ideas. Like
Gandhi, his idea of justice encompassed liberty, equality and fraternity. He valued non-
discrimination in society and equal distribution for people. He prided for a society based on
respect, harmony and sympathy. He was influenced by Buddha, Karl Marx, John Dewey,
Mahatma Phule. He later embraced Buddhism which promotes love and support. He
conceptualized this principle to uplift a marginalized section i.e. Dalits.

Ambedkar is conceived to be a political philosopher with his association with the freedom
movement. He was affirmed that unless we have a casteless and classless society, there can be
no progress for India. He also promoted women in all the spheres namely education, industry,
governance, etc. He was the chief architect of the Indian constitution. He acted as a light in the
dimensions of the darkness of the Indian society. His battle was for the renewal of human
personality demanding freedom. He gave a glimpse of how lives can be reconstructed based on
reason. He wanted to achieve equal civil and human rights for the untouchables and his first
endeavor was when he led their mass movement to withdraw water tank from public a tank at
Malad in 1927. He criticized the tradition of imposing restrictions by society on certain groups
based on birth alone. For example, a stupid son of a Brahmin was regarded at a higher value.
People respected caste more than anything.

UN human rights commission has addressed this situation widely and has called to
discontinue this all over the world. People always considered Shudras as untouchables and
maintained distance from them. They were not allowed to make use of any kind of public
service. Ambedkar was the first who fought against it.° He has talked about these injustices in
several of his books like Annihilation of Caste, Who were the Shudras, Castes in India. The
division of work between castes is unequal. It’s hierarchical in nature. They are employed in
hazardous and menial jobs and return have to face stigmatization from society. In cases of law
and order, their ordeals are regularly neglected and they are occasionally insulted. There is a
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lack of the implementation of rights. Dalit women are susceptible to verbal and sexual abuse.
Widespread dropout rates and illiteracy is aggravating this problem. They also sometimes fall
victim to the caste-bias civic and judicial system. The economic exploitation and seclusion are
based on the cate hierarchy. They are denied a life of dignity.

Branding that the Brahmanical society is based on Culture of Reservations- Keeping
education, rule and economy reserved 100% for the Brahmanical castes and relegating the
Bahujans to service, he wanted to usher in Democratic society based on the Culture of
Representations. His memoranda to the Southborough Committee, Montague-Chelmsford
committee, Muddiman Committee and his arguments in Round Table Conferences are based on
the rights of representation as democratic rights.’

The effects of caste have been vicious. They promote a narrow spirit. It has caused
division in consciousness and is antisocial. Political parties play a major role in playing ‘caste’ as
a card to advance their interests. Even after independence, it is still difficult to practice the
democratic ideals of the country. They have been prescribed in Article 15 and 16 in the Indian
constitution.

A study conducted by a team of University of Maryland and Michigan found out that the
younger generation of Indians are far more aware of the situation and are working towards the
abolition of this practice. Practitioners like lawyers, academicians, activists have been deeply
concerned with human rights law in accordance with this issue. Our Nation should strive towards
a homogenized fraternity with an emphasis on democratic unity.

Conclusion

Gandhi not only played an important role in the freedom movement but also in the social
and political one. His ideas created positive changes all over the world. His idea was for the
establishment of a welfare state (Sarvodaya) in which non-violence and truths are used as means
for it. These means helps to purify the soul and do not bring on destruction. He was one of the
pioneering leaders to emphasize morality in social, political and economic dimensions in his
struggles against untouchability, communalism and British Raj. Gandhi had tremendous
knowledge and attachment to the Indian roots. Truth is a practical factor for him. He offered to
change the oppressive structures not through force but nonviolence and reconciliation.

Ambedkar had national stature. He had a vision for the reconstruction of society. This
shows that he was not an opportunist. He prescribes equality to be the governing principle. To
get past this, he promoted inter-dining and inter-caste marriages to reduce this gap. When this
hollow is filled people will realize that in reality, no such variations are present in humankind.
The three principles of equality, liberty and fraternity should be used to make political
democracy a social democracy.® He is seen to have fallen to the traditions of Hinduism. He
enlightened the consciousness of the community. He associated the problems of the Dalits to be
not only a social problem but also a political one. He prescribed for a policy of the minority.
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Justice should be concerned with the distribution of wealth, income and social status. He
attempted to democratize democracy based on social ethics.
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TreAT T U AT ST a9 AT 2. TSI, GH, ATATSTS FHEITA T I (+ead gH =g § ST aav
T, SAHT ATRA RS |1 T | THRAT & | gAY A1 IqeAsd g Teft F S 98 AT 909 T
qum.waﬁ?ga%‘ﬁw%a’%mﬁﬁﬁﬁwﬁﬂ T2, I fHead 9% TS TaH
TrAEErT FT Wt TG AT, 39 a3 Tt § 7@ i 9% &1 greay faars aar 8. et & sqan g
TEIAT AR ST T T AT § SHITTT HAUTHT & . T T FIAATT TEIAT 0l AL TG THEATIT H [
arss aeT-gfEamt van 4T it awer, wiae , [daar ud Ar=artew Rl wF a9eT. I8 G0
AT T¥IAT 6T I & A Irald SHehT SATAAT il TAT [Ahed | T 92 AT TEIAT F ITET T8
T ST |1, S99, SO UaH Traead S Siadaral & a1 ATgarens UaH E dTd1 91 THhid
F T WA T HIEEd U AT AT Tt #9497 g, oS Tl U =ARE T WA UF 918 A A
AT ATHA Tohe ZId g ST gAY ATHTSE 3T TSI St 9% 378 T Y&l &, AT el —Fwad ug
Tief-fawrer &7 Yarg REay 9 T@1 § @t 97 uaH faeg it affeataat qieft Feae & swiewar #1
TTH € H IANE F Lol § Teqd T T 3297 AT TIAT I I A= I S 1 TIH g 4T
AT o FHA % AET THEAT FLAT o7 2.

HEI-Uq: HTCAT e, AT 290, STefeh FaT, A id qH1s Uae 4.
TR=T

HETHT T T ZAThed &1 T9T9 fre=amdt W27 8. ITRT ILFITnTd I7 e &1 & areifees a8l Fgr o
AT Toheq O I =TT o 0T e AT 2909 | 98 g0l €419 T 3. Iwaid 9 37
qfear F AT ATagIE =TT AT ATHISTS THEITA F THTTT gq T8 AT 3fT STI=T Therar &
T ag 7 Had AT & ATI (od % Afdeh =ashl § (a1 9T SWg a7 966 8. Tl St 9 99 3fi
TS o IR ST F=Taht o7 T o7 "o S AT F @ Aifae e o Svgiq Afde g9y R s
AT & YT FIEh(aF , ATHTST, TSI 1A ST AT qeq] § 7 STE0r J&qa faT.

et ST % forT ey a1 AT 33 g7 =T 8. 98 el § o7 979, 39, §F #ie 9% i Afa v
FHTAAT AT o, AT o il TTH 6 [T ATGAT 51 Y . AT dT 1 o1 94, J100 i 77 7 o7l &7 §3

http://cppispublications.wordpress.com 133



Special issue on “The Philosophy of Mahatma Gandhi” QS'-?}

T AT 8. TSI F TTHATT ATGHT ATCHIATE 8 ST TATIGT % 1T T % ATAHTT FT A& 2. qTEAT T
e =aT & AT AT AT T atesar a7 €7 T A7 8. I ATE A T F ST F ILLT ATHAT,
T AT SATHRI 2.

‘fors TS § S WS gt o aferdt avadr w1 e 9 999t § a5 F TET FEd g o 9
Ft Ferar MEaeaTdt g oY Reged 7 avar $5a% & 7T aTell 8. SO AT § Tefsh 7 forar
&-'H U STTae % T A1 a1 § TS0 A& &l TTH FLA 6l 19T F TGT g A ST AL (A 6l qa4 T2T

ATHATIT TET &, T SATCH ATEATEHIT 8. § TLHATHT 6 FTEATq 0T FHIAT AT g. HE STad H7 32¢F HIe Fl
STH FAT Y&l 8. | 39 &7 Al 6 F 6 (0 S(1ad g M HIT T F1d SHT A ATTHE 2. Treisit hr
HIeT T T3, ATHEINT Al ATHATHT, 3T g T FT T=GT 7 &F v AATIG ATAH Fl TITAT FA 6
forw ST T o, st & o=l §-'89 7 Sraw ArcHeeld & o7 a97ar 8. Fa7 S9FT agqed o 8.

TS % STTETE &TiHE, ATHTS TaH TSI d GHEAT H7 a6 a6 Fle A9 Tol g , S T6 Al a7 6
Tqeft a0 F STt FAEAr T qrr S, T SO F AT ACAF TqATHAT T AT et ol T2 FA T
Tl AT o1 oY e & o= siaw &7 7 T T g1 g7 qohal g S THI H qHISATE &l SITIAT ST
Tt g, TET ST T ST TLUTHFE & AATE, TS &7 SHad AN % o ael a9 497 8. qadr &
o oI SrarT g ST S| AT o [olT S0 . 3 Sa UaH FIAT il T Aadr 6l UF ey (Arer
g .1

S R KA [ Rk € R K9

AT T HEF AT AR 6l JATSAT G gl g ST e T¥Iar & (AR & TEE € Tl §. A0
ek Fvrar § g foehre AT i UF 9 v AiTdw Ei F TG Sad 3 T@T 8 AT SHeh! SATal 8
SATET 9T 1 ATAHT, TAATT [AhTE & I ATATIS, AITdh ST TATEL0 FFaeel THIETA § A= HT
TS AT A T AT IH Tol A T@T 2. TH HI0T GAAE (SR Seatare i< st 7 & w1
. FETCHT e 1T T=d [Fa e “RRea-Ta<rs 3 Arefeeh AT sl AT &l o e 2. “Tg Th
FEATAT fomer § , e Sramit a¥adqT F7 ahfeqd aearast 99T ST a7 8. T T F9% =a+ =i
qr=-Fo= G55 3l e aam|as WA § =7 g o7 Rra-Fawrsr § 39 a4 741 #7 Ia¢ d19 &9 § HINE
2.2]

A F | gf T fast aHEel i 99 3T 399 graeedl FHEarstt & GAAT & (o0 qrHTSE
S AT TT 9T AT AT T T GeA-GoId Hd 1T areT TToi 2.[3] =Tk 37T T6T o forg et 1
St 299 ATash Gt 1 G ST AT 8. THH AqAd g 0 Teqfaat 9 e Wl 8l g1 99 qodi
FT AGT GISAT ATRT T IAHT S § TART Fd LT AT [4] st 7 TRra-wawmr #§ 7g femm™ &1
e foaT g T, “egram afenft avaar & w1 g1 A 8 &Y Egear it geem & o s{st a9 |
ters St (TFHT) T aar SFEr g, 38, Jfe g7 TRd i 9i2st F9dq1 & qEee 8 Hadaa?
TEEaTHT TAAT & oAl &l ATCHATT FT o, AT 6 AR g1 | T Al o "[5]

it g Ta Rre-maasy  fFEnt aw Fafeted g[e):
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“URT 3L THTT AT HT AT FIA AT Al @, d(oF ITh! g A1e 1 g | 0 ST Tg HL 39 &

3= 28T % 9o 7 ST AR | UH =05 921 219 AU ST F1T o 979 § SHT F 30T 6l T

AT TH FAT & | TET T FT TH TL@AT T ... T T I29F g A9 97 AT F9d | SAHT

TEAHTS L oF e & T ATT TGl 2I¥T AT, ok YTHTOER ST & <47 &7 g1 A1-T | |1

£ g 27 9 #1299 h 7 3= 2 =31 g |

o Y TFrgFa™ S TNT Ht A% FY AT [Zeged™ TN 2T ATT, UHT HIT Il &I & | 394
SIS T FIE @ FGL A8l §, T AT — dfed AT Y — ATher i T¥IAT FT 9 2 | 98
TIAT THATHEG © 3T IHH TSI TR It ST Bl g |

o TR ART GAT gaT § 3T &l 31 N IAAT HTH TAAAAT & L o | T GO SEHT a7 ST
& TorT =gt BT a2 FILETHT § AT @I | FH FLd & | ST grerd SIaa § T aga< gl 1% &
| 3= ofTer S9RE & FRE@MEI | ST & STEH H STARE HIF FHIAT T2dT § | SHHT a1 TF Fq1er
MM T [T € | T8l ARM T /X 91E FT TATH a1 STaT AqT; AT AN H0 T T S T
T ATAA ST (AT FATAT AT & | Tgol T8 TRT A5l O 97 TN AT ARM | 9T g1 M0 8 i
IR HTT SIFT GIST FLA o3 g o T TRT THeTU 7 S0 2 VAT i3 | J89aqTe 9¢ g | Tg TeIam
F o= /Ty STt g |

o IHH AT AT g+ FF I ¥ Tl § | AN FT G FF (0 TS AT 6T T¥IAT gadt g, 3T Tgr o
T = HTver FAT & | T T T A7 7L ferar |

o TE FEIAT AT ALIH g 3T 9 TUT H a9 a0 T 5l TS g % agl & ART T I 59 37+ |
AT 3 | S8 TFT FAd Aol &, o AT Fh SqAT AT H1IAT T@d 5

o TRTFAY HIZHAE ATd I H1@ & qATa® a8 AT Geadr g | Beg a7 =& 7 Ffergw Fgar g |
TH YT 6 HTL0T SRS TSI H HSA o T T (oA & | T8 TRIAT A AT 7190 LA ATAT 3 G
TATMAT 8 | THH 32 T@AT ATRT | 3T ATl q¥7ar R F3 arett g, T TN @, a5 Vet
TIAT § Y g U [Zeged ™ &l fl of 96 ? Regedt is(i 7 o1 |7 a7q qg! &, dioh gad
Ive fAAT E ... TFT SIFe 1 a8 & S TN T ST ISl | 37T 30TY {Regea ™ % T & e gAm
FTE & AT STTT TRT T STE GISTHT g T |

o IS fRegeaTe &l ¥a 29T & | 5T Uy 1T g o g oSl & g1, afcd Arsiehed sl avaar 9
FAT T TET 2, AT S # A7 6 T 8 | qE AT e o 2, gAie veer 3w e 4w &
Rrgear aHge AT ST W@T 8 | a6 #7 o1 # 7t Beg, qeas a1 ST g6 @i w2ar | oA
T O gHT F AL AT gH 8, T8 Brged M AT @18 | gH oA T Aq@ gra AT 2 |

o TIFET TH OH TY FXA g | STl agd 1 ATl § =FaT T I(E gl & | T &1 | & T o = o

273 TEEHE T 9 9, UHT 751 & | 39 e § U 781 g | StFe< O sewy fGmme &t

AT & 2T FIE TG Fd g T FI4T U T AT 9T % %2 797 od ¢ | T UAT f § a9 AaATS

7 fe@TaT T qTeT STl & 1| ghiH SqTaT 7= |
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o H urar g o ST AT Regeam 7 fa@s 2, S &S g9 T F AT §, I aqadt w g0
THT ¢ NS T § 727 o | T Fody & frer s, i = ok A £ 7 s, e i e
FAT T2, ST afSEt foehsr § e A, At [T ger s off g, Regea s oft oy
EGRIEHREE GRS

o HISH AT IHIAT FAA 8, IHHT A AL Al A2 g AT a1 g | IHHT 9 S S ST 2w
ST S S8 SATET JOTAT § | 0T AT & 07 AT 537 d@dl Sl g | ST g/ quai F 9T
#T g ate & | TET TrEAHT gl <G % @ @ 7 69 6 FOT 2 | T =T s 3w
H STdT g | FEIST AT a7 TS 2t T, UHT @y Ieg i+ 9T T AT gears |

o ETU ATA Ugel ST g W § 0T SITAT AT, SHH HA 17 FATAT | FAT GT Tgel S AL o,
Ire gHA HIAH T@T | S AT Tl STET gHTL T9rET off agt Feacl s | FH ATHTE 31 Hl
TS | SRIE Tl &l | Iraid d4T [+ 92 8T @S FIAT a1 Al HAS & | ITH ART &I Tl g
| ITH €At T TTerAT S A9ATAT it AT TJT A, TS ST FIRT & ST | THAT Iegid
I TETEE § HAT AT | St a@r FF Tt i St aerare i afaead Sifd #7 aF sqmar
FAAT g | TATAT Irgid TSI &l ATqard T&oi, (O3t oY Fehi<l | &7 a1 %7 947 | [
TP T THT T &, SHHT Tl 74T @ 2 98 7 w97 @< &7 faEme a7+ ¢ |

o ToreY oft Tor # folt ft Fvmrar F A AT FHT T GEQTAT % Toi ug™ 910 2 | Regear &t
q¥AAT T A AT I AL FLA 0 AL F; TIEIT B TIAT FT T AT Hl TSAGT FIA
#r AR g | AT G IH FTAHTCH Fal g | T2l aqar [Aipawarnat g, {egeam &t avaar
THAT F TS ATAT § | AT T0AFT, THT FFT W@, Tgegea & Bafast &1 [k & o
TEegedTe &l |¥ar &, agT o9 91 7 =rder wgar g, 9% = 12 |

o SIS F I & TAFHTAT T ThEg AT TEF il T&T Al § | AL 3T gt aqa @ ar
TH ITHT THTALT T[T Tohdl 8 | SUST ST FAAAT T¥IAT & A1 @Al Alg ql 34 (o0 f@egeam™
H SRTE Aol & | 9 941 =T A1% ¢ | T L@ ek 0 &1 IHH @A, EE AT AT A S
.

ST 9Tea1 | g/ [y THaTer 9ehd g 1 Tt ST 3 AIaTe T¥dm a8 =0T ¢ Sreeh 1T 271k ST
Faed QT FIAT . Fded T FHAT FATq [T T T w21, T F7 I T&07q A9 77 TG Stexdt
T AT H TEAT. TH THT A= Fd gU, TH AT HT T 8. Tl T¥IAT g 3T ST 39 f6wg § q8f
Faar g e U srqE afEelt s avEar ToRe wE At oY STegH & AT g, e &
AT AT TAAT T T TAAT ¢ AT & A < 1 a1 i o< &t Ifasr % o qaeq &
T, IR ATAAT ofF FF e TV Iar F1 g™ STaeaay Gar 8, ST 79sT & q8ed Qenon &
T 2. Fg T¥9ar AHEATST F 9 T @ 7 HY IS @l 8. 399 AN A o i a9 afa
AFITF 2.[7]
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Tt Smeffeish T¥TdT F Fael ATgLl TaET F ol Al ITAT AAG & AT B2 o, 7kt g arfqery
TAATE UAH FNTHIE SATe[H e TEIAT & AT ¢ ST SACHATAT &, ST T¥Aar TRETar Stae i STt
T T AT &.[8] el 7 smegfees TaaT & &% & =9 H offd Fesara &1 fawre & g, 396 e =ar
T2t ofF T Fof=T & ATHTST F AT ATA TAH ATAA & Gl F T AT FT T TgAT FOA 2.[9] areffw
TEAqT 7 Sfdgeadl, 5 TaH 29T 6l Hehid &l [AHEd 6T 8. I8 Tiagradr uad a1 719a & 77 5f
Tl afesw AT TaH THA TAT Y TAH TP F S0 67 98 W5l 8. T F AT qeaar F7 e IT
T FEATT 2. [10]

e

AT SR e 7t fowTe F A1 9% #2390 % g Harfagt w1 SgHT F FF67 37T T
TAAT-HEIT , AT TaH STEAT & a1 i [gaare B6ar g, S| 91 sher & §a fHardr gf ar
qTEd & ATfearet gt 7 U arforer  Igad ey 9% gohddT TAT 8. ITF e, ST, STHIT |, TgIE AT
G T T AT €11 T 907 T Faet g THIar S AT 5 Tal HAT dfeh ITY 9 A
fOmeT ot 3a1T 8. A= FUAT! F AqHT, e F FAT AT AAAAT FXT gU SIADI FlQATEl

(conservative), T&cITHATAT (revivalist), STafFamaT<l/ Fa-FE=redt (reactionary), FTeafae/amaeTarar

(utopian) FET JTAT §. TE T § & 1 ‘Tgra-Fasr Ua Tl (rough) 3T sl 0TS (ideal society) &t
FIET Tohe FHIAT g AT 3d q LT & Tl A= qgl Tg. Tl ST =6 AT Z2IoaT & aaqrar 8,712

Tl AT § Tl STT a7 ATAT e TF Hieaahr (revolutionary) o, T FivdaT<l a8 grar g ST gedi
& HATHA 6 |12 91, A0S | 74 gl 6l ST % {70 THET Tad Sarasie w10 Fd 8. s
TEIAT it AT AT 7 AT Tef-39f | [iga g. et Feaw 7 ar amedt g 7 g aferord=f. ag
T AT AUeETar a3 g o7 7 Wridefier TemEi. a8 27 M1 8 99 989 siiaq 7 U< <aT 8. 989
AT ST FATHATIEAS, TTH(AdH TAH FAFAT 8.

el

1. ST, AHIHTL T, A q f=aw, Tsrea B3 9= strest, s, 2008, 93 107.
2. T raEy, ef-fawef, gemT afeaene, W (FET), 2015, 79 33.

3. AT Fad (¥.), 79T SE ATAAH, TlecteheTd 72T, TolTa JAataer, JSn1g, 1980, I8 V.

4, AT AT, FAATL, TEAT A, TF Aataer qlecener= 543, qSNg, 1964, 75 14,
5

6

. errep rEw, eft-fawet, 19 33.
. TS F Bre-was & e #wr ‘R wmow - wgrAr et (@) | e @,
hariharsvp.blogspot.com > & HTX, 24 ¥ 2014” F qUid: I5gq 14T 74T 2.
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REPORT OF THE PROGRAMME

wré et farer i ot Rafer 7 2, e
TEMG| Faet 46 foua W e

ez Fiers § w4 F A TH !
feerdt s fmfo Fefmen &1 w F) foufa 76 2, SfF ww wEe | @
sPieR fF ) e gEE & % 3%0 Sem § o a1 o
o faum & W sl iR w R v s s s
FUR FAT 3 F, A A fEet FR A ot FEwen W |
F1 WA #) 7E Hgfew oA ww o e e fifave W s |
F H A FA R afern S 3 Wi ofafdt @ 0 3 i
TeERe, 7 fawmdie Sied #ve Wy S st § e | @ fifaee o Sfder a3 |
T E TN A & Frw A fawm fawm & wpa 3l wim | frenfiE @ owee agen |
fm % i # off @A Fe, wE Heram A W SN A

A RUSA sponsored One-Day Capacity Building Workshop on “Happiness and Well Being” was organised at Post
Graduate Government College, Sector- 46, Chandigarh today. Ms. Sahar Gharachorlou, International Life Coach
and Dr. Sudhir Kumar Baweja, Department of Philosophy, USOL, Panjab University, Chandigarh were the
resource persons for the morning and evening sessions respectively. Prof. Dr. Rosy Walia Joshi, Principal accorded
a floral welcome to the Speakers. Mrs. Arvinder Kaur, Coordinator, RUSA read the welcome address.

In the morning session, Ms. Gharachorlou talked about “Developing Life skills”. She averred that stress is not the
cause but the effect of the fear of the unknown. She highlighted the role of gratitude in our lives. She also
demonstrated some Mudras to release stress. “Happiness is not a state of Mind but a choice”, she emphasised.

Dr. Baweja was the resource person in the Post Lunch session. He spoke on “Yoga and Spiritual Development”.
He said yoga is a means to spirituality. Yoga stands for union of self and higher self. It helps in achieving a
balanced life. Certificates were also distributed by the Principal to the participants of the workshop. Dr. Rajiv
Salwan, Head, Department of Computer Science proposed the Vote of Thanks. The workshop was well attended
and coordinated by Dr. Desh Raj Sirswal.
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case of review articles the importance of the subject and the extent the review 1s comprehensive are
assessed. Prospective authors are expected that before submitting any article for publication they should
see that 1t fulfills these criteria. The improvement of article may be achieved in two ways (1) more
attention to language (11) more attention to the sections of the article.

Format of Submission: The paper should be typewritten preferably in Times New Roman with
12 font size (English) and Kruti Dev (10) with 14 font size (Hindi) in MS-Word 2003 to 2010 and
between 2500 to 3000 words. They should be typed on one side of the paper, double spaced
with ample margins. The authors should submit the hard copy along with a CD and a copyright
form to be sent to the editorial address.

Time Line: The last dates of submission of the manuscript are as follows:
For April to September Issue: 31" August every year.
For October to March Issue: 31" January every year.

Reference Style:

Notes and references should appear at the end of the research paper/chapter. Citations in the
text and references must correspond to each other; do not over reference by giving the
obvious/old classic studies or the irrelevant. CPPIS follows The Chicago Manual of Style, 16t
Edition. The Chicago Manual of Style presents two basic documentation systems: (1) notes and
bibliography and (2) author-date. Choosing between the two often depends on subject matter
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CPPIS, Pehowa (Kurukshetra)

Centre for Positive Philosophy and Interdisciplinary Studies (CPPIS) Pehowa is a joint
academic venture of Milestone Education Society (Regd.) Pehowa and Society for Positive
Philosophy and Interdisciplinary Studies (SPPIS), Haryana (online) to do fundamental
research in the field of Humanities and Social Sciences.

SPPIS Newsletter

The Centre also circulates a Newsletter, which includes new information related to events,
new articles and programme details. One can register himself on the below given address
and will get regular updates from us.

Link for registration:

http://positivephilosophy.webs.com/apps/auth/signup

All contributions to the Journal, other editorial enquiries and books for review are to be
sent to:

Dr. Desh Raj Sirswal,

Chief-Editor, Lokayata: Journal of Positive Philosophy,

Centre for Positive Philosophy and Interdisciplinary Studies (CPPIS),
Pehowa, Distt. Kurukshetra (HARYANA)-136128 (India)

Mobile N0.09896848775, 08288883993

E-mail: cppiskkr@gmail.com, mses.02@gmail.com

Website: http://lokayatajournal.webs.com

“My objective 1s to achieve an intellectual detachment from all philosophical systems, and not to solve
specific philosophical problems, but to become sensitively aware of what it 1s when we philosophise.”
- Dr. Desh Raj Sirswal
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