
GANDHIAN CONCEPT OF MAN 

Dissertation 

Submitted in Part-fulfilment of the requirement 

of M, Phil Degree 

BY 

RANJIT KUMAR DEB 

Department of Philosophy 

To 

N O R T H E A S T E R N H I L L . U N I V E R S I T Y 
S H I L L O N G 

1 9 S 2 



3S10.55 



Dr, Harsh Narain, M.A., Hi.D. 
Header, Department of Hiilosophy, 
N E H U. 

C B R T j F i C A T B . 

This i s t o cer t i fy tha t the d i s s e r t a t i o n 

e n t i t l e d " Gandhian Concept of Man " submitted by 

Shri Ranjit Kr, Deb. i n p a r t i a l fulfilment of the 

degree of Master of Philosophy is a bonafide study 

to the best of my knowledge, All the quotat ions, 

ex t r ac t s and ideas of other s tudies have been duly 

documented. 

This d i s s e r t a t i o n may be sent t o the examiner 

for necessary formal i t ies and evaluat ion. 

Dr« Harsh Narain. 
Date : Supervisor. 

HLace s Shi l long. 



<i) 

P H E F A C S 

The iî orld is now passing through a new 

phase of humanismo It focuses attention on man and the 

Values of his life. Man now wants to be something more 

than human l»e., more fully himself than the traditio­

nal moulds and cultural props let him be, Denocracy is 

considered as the ideal since it holds vox popul^ as 

the vox dei and since, consequently, it provides for 

the fullest possible development of the personality 

through preservation of the human values like freettom, 

creativity, equality and dignity of the individual* 

Man is thus the measure of things, in a way. In the 

v/orcis of Martin Buber, 'Man is the source of all sur­

prise in the universe'. He is the wonder of all wonders. 

Sophocles said s "Wonders are many, but none there is 

so strange, so full as the child of man**̂ . 

Yet, man has always remained an enigma 

to,himself. Sversince he has attained consciousness, 

man has been ceaselessly trying to know not only his 

universe, but also himself, both as a subject and as 

an object. But human life still remains a mystery, a 

riddle with many unanswered questions. The uppredicta-

bility of human nature is, hox̂ rever, a pointer to its 

uniqueness. 



(ii) 

In the process of evolution, xaan emerges 

as a distinct species with qualities which are different 

not only in degree but also in kind. And these unique 

qualities, pertaining not only to his physique but also 

to his head and heart — v;hich have made him a unique 

being. It is believed that new qualities emerge when 

lower forms of life evolve into more complex and advan­

ced ones, and that the new qualities which are manifest 

at successive stages move in the direction of more 

consciousness, more freedom, and greater capacity for 

love^, Han, nevertheless, keeps continuity with lov;er 

forms of life, yet possesses characteristics not found 

at the lower levels, His is thus,not merely a 'human 

animality' — a homo sapiens. 

i4an is a self-reflecting being with a 

special capacity of reflecting both upon himself and 

his experiences, fiationality distinguishes man from ot­

her animals, v/hich quality makes him essentially and 

fundamentally a progressive being, Mehl believes i-w 

man's descent from the animal, nevertheless holds that 

man-has-now reached a stage where he must look above 

and not below. He not only stands erect but must con­

tinue to do so only if his look is upward. God is the 

goal towards which iaan must strive if he is to retain 

his present stature^. 



(iii) 

The modern age is characterised with 

inner emptiness, loneliness and anxiety. Ko doubt 

there is progress in science and technology offering 

high promises for man, but in other areas, including 

the ethical and non-material, there is widespread 

confusion and disintegration'*. Man's experience of 

emptiness,comes from his feeling that he is powerless 

to do anything effective aoout his life and the irorld 

he lives in. i*oneliness comes from his feeling of 

being kept on the outside, isolated or alienated. In 

anjtiety, man is threatened, without knowing what 

steps he should take in meeting the dangerous situation 

and he feels being "caught" and "overwhelmed'"^. Thus, 

in the midst of endless scientific and technological 

achievements, aian in the modern age is losing the 

subgtance of human life^. 

Scientific conception of man suffers 

from oversimplification and limited' vision of the human 

nature. It conceives of man merely as a by product of 

nat/e. According to it, the-life of man, this his pre­

carious existence in this planet, is all. He is a 

matter, pure and simple, or a beast in disguise, his 

seeming rationality and morality being only bubbles 

in the ocean of beastiality. Sorokin suiamarizes the 

findings of conteiaporary sttience on the question of 

man as follows s 



( i v ) 

"i4an i s a var ie ty of e lectron-proton 
complexj or an animal closely r e l a t ed to the ape or 
iiionkeyj or a ref lex mechanisiii} or a var ie ty of stimulus-
response r e l a t i onsh ip ; or a psychoanalytical bag f i l l e d 
e i t he r oy l i b ido or basic physiological dr ives ; or a 
mechanism control led mainly by diges t ive and economic 
needs"7, 

Evidently s c i en t i f i c ' exp lana t ion of man 

ignores h i s higher needs, h is fee l ing and ae the t i c 

aspect , h i s moral and s p i r i t u a l by d in t of which he 

makes his mark as a unique being. 

Thus there i s the need for a proper 

concept of man with due regard to h i s nature , dignity 

and des t iny , Man cannot a t t a i n e i t h e r individual or f& 

soc ia l progress t i l l he knows c lea r ly the nature of 

h is own self and determines h is r i gh t fu l pMce in the 

vastness of the universe. The matter of se l f - regard 

i s a primary drxvQf behind a l l human ac t ions . Nobody 

changes h i s habi ts of thinking, fee l ing or acting 

u n t i l something happens to change h is own pic ture or 

concept of himself. Thus to a3sign to man a lov/er 

s ta tus i s to demoralize and degrade him and to make 

society no be t t e r than Hobbes's 'Bt&te of n a t u r e ' . 

Kimbal young found Darwin's theory serving only to 

' overs t ress open conf l ic t for s u r v i v a l ' ^ . 3ut to make 

man aware of h i s inherent d iv in i ty , h i s higher o r i g i n 

and destiny i s to pave path for a b e t t e r future for 

him ~ the kingdom of God on ea r th . 



Cv) 

Gandhi had a very noble conception of 

man. He said that man must never dsspair of human 

nature^. H4s strong sense of human dignity made him a 

rebel 'from the early days of his life, made hira refuse 

to cheat in the class room. It was in order to restore 

the dignity and worth of laan that he launched a life­

long struggle, first in Sought Africa later on in 

India, gave an undaunted fight to remove the inhuman 

practice of untouchability, and stood up against the 

use of machines that dehumanize man and reduce his 

sense of self-respect and cripple him-̂ .̂ While speaking 

of Gandhi's humanism, Balph Bunche, in a seminar in 

1953, emphasized that Gandhi was a true internationalist 

and a true servant of humanity. And this was revealed 

(a) in his unyielding opposition to violence and war 

and his demonstration that problems of human relations 

and conflicts can be solved Toy non-violent and peaceful 

means; (b) in his coiapassion for nmnkind, (c) in his 

devotion to the eliJiiin.ition of human suppression and 

miseryi (d) in his eschewing of hatred as an instrument 

of policy even to attain a coveted goal and (@) in his 

struggle for freedom for the individual and for peoples**-'''. 

http://eliJiiin.it


Cvi) 

Gandhi's humanism is unique in being 

rooted in his spiritual realization that all life 

is one and that men are but /manifestations of the 

same reality called •God' Self or 'Truth'* He 

believed 'in the absolute oneness of God therefore ^ 

also of humanity4^^ For him,, 

"the different races of mankind are 
like different branches of a tree. Onee we recognize 
the coirimon parent stock from which we are sprung, we 
realize the basic unity of human family, and there 
is no room left for equities and unhealthy competi" 
tion«13. 

I have not attempted any comparative 

study of the different concepts of man that appeared 

in the course of history, except some incidental 

referenc3S to one or two that have ^^QQH made in the 

course of the discussion of the main theme. Besides, 

I have concentrated upon three major concepts in 

Gandhi's philosophy — 'purity of iteans', 'Bamarajya* 

and ' Jaducation' — and have tried to see their bear­

ing upon an understanding of Gandhi's 'man'* 

I am indebted to my supervisor 

Dr. Harsh Karain (Header), whose scholarship and acti* 

ve guidance made me feel at ease in ay xvrork, also 
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very grateful to ur, K. ffella, DT,U^S,) Sujata Miri , 

Dr. R.V. Vyas, Dr. Jagat Pal of the Philosophy Depart-

ment (K^HU) whose co-operation and encoia'agement 

enabled me to complete the work. 

iiAWJIT KUMAH DEB. 
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C H A P T S R i O N E 

I N T R O D U C T I O N 

( i ) General Introduction to Gandhian Outlook. 

Gandhi was not an academic philosopher. 

Yet in the depth of his wri t ings and speeches, be l i e f s 

and ac t ions , one v/ill not f a i l to find a consis tent wotld 

view or philosophy of l i f e . If ""philosophy" means mare 

theor iz ing, aniji arm-chair speculat ion, Gandhi had none 

of the kind. Like the„ancient Indian philosophers, he 

was averse to the discussion of any problem which had 

no p r a c t i c a l bearing on l i f e . But i f "philosophy" means 

a comprehensive understanding of the deepest problems, 

aims and purposes of l i f e , the evaluat ion of the essen­

t i a l p r inc ip les that govern l i f e and the i r organizat ion 

and p r ac t i c a l appl icat ion in both individual and soc ia l 

spheres, then Gandhi was undoubtedly a philosopher. The 

d i s t i nc t i ve features of Gandhian philosophy are : 

F i r s t l y , Gandhi's philosophy shows a 

decisive preference for s impl ic i ty as against complexi­

t y . His conceptions of the Universe, God, Nature, man 

e t c . , are a l l character ised oy s ingular d i rec tness and 

absence of i n t r i cacy . Unlike soc io logis t s and psycholo­

g i s t s , he believed that huiaan nature i s not complicated. 

For him, individuals and nations are not perpetual ly 

se l f -d iv ided e n t i t i e s doomed to be a t war with themselves. 
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The tensions of the modern v/orld are the outcome of a 

craving for complexity, and the bese t t ing s in of science 

i s that i t mistakes t h i s complexity for progress. And 

Gandhi, l i ke the ancient s t o i c s , iousseau and o the r s , 

had a high preference for the ' l i f e in accordance vjith 

n a t u r e ' . 

Secondly, Gandhi's thought i s marked by 

a firm con\?iction tha t r e a l i t y i s not merely a na tura l 

order but a moral order as v/ell. fbr him, r ea l thought 

must be organical ly connected to moral purposes on the 

one hand, and useful and r igh t act ion on the other-'-. 

There i s no hiatus between what i s r igh t and v/hat i s use­

ful or p ro f i t ab le , and his en t i r e philosophy v;as perm­

eated Dy moral imperatives, ijike Kant, he l a i d strong 

emphasis on freedom as a postula te of moral i ty. Yet, 

unlike Kant, Gandhi did not offer a log ica l or metaphy­

s i c a l foundation for his belief in the freedom of the 

w i l l . He was content i f h is concept of freedom could be 

concretized in terms of the primacy of means and enr i c ­

hed in terms of love and non-resis tance^. 

Gandhi's i s thus an action-philosophy, 

represent ing a unity between thought and ac t ion . He was 

a champion of the pur i ty of means. He held tha t from 

moral points of view means are not only as important a s , 

but often more important than ends, grant ing, at the same 
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time, that ends should be good and reasonable, If the 

means are pure (i.e., if they conferm to the tests of 

truth and non-violence), even mistakes, errors and fail­

ures aid the growth of the individual. But wrong means 

corrupt the soul and no good can ever come out of them. 

Ail of Gandhi's thoughts and activities 

were guided by the principle of complete unity and 

integrity of body, mind and soul in the individual human 

being — the body controlled by the mind and the mind 

by the soul. But this control is not to be achieved by 

despising or neglecting either the body or the mind or 

in the mystic exaltation of the soul by itself. He 

attached to physical health and well-being as much 

importance as to plain and logical thinking or moral 

icesponsibility. 

Again, reality is regarded by Gandhi as 

spiritual, v/hich supplements his idea of reality as a 

moral order. The quest for Good holds meaning only for 

the spirit. Thus, the autonomy of the human individsal 

is assigned high worth, society is regarded as a commu­

nity of souls rather than of biologically impelled 

organisms, ethical demands are directed to the 'consci­

ence', and humanism is transformed from an abstract 

love of Humanity in general to love of actual living 

beings regarded as spirits , 

Besides, faith in God was the starting-

point of Gandhi's philosophy of life. Though as a person 



4 

having f a i t h in soine source of s p i r i t u a l l i f e , superior 

to the mater ial universe, Gandhi believed in God, he was 

mote incl ined to think of Him as the Ij^anishadlc 5rahman« 

He never defined God,and allowed every person to have 

h is own idea of God. He had no object ion even to a formal 

profession of agnosticism, so long as the agnostic demons^ 

t r a t ^d by h i s attachment to moral values tha t h i s outlook 

was e s sen t i a l l y s p i r i t u a l in essence. In t h i s sense, 

Gandhi's system cannot be ca l led r e l ig ious in the ordinary 

sense of the term. He did not have one p a r t i c u l a r bel ief 

derived from any organized r e l i g ion as a guidel ine . He 

reduced a l l r e l ig ions to the l eve l of e th ics and morals. 

He saw (k)d as Truth)and t r u t h and e th ics are common to 

a l l r e l i g i o n s . His system i s thus normative and i s opposed 

to a l l p o s i t i v i s t theor ies which are va lue-neut ra l . 

Gandhi's g rea tes t achievement i s the spiri<^ 

t u a l i z a t i o n of p o l i t i c s . He had i n t e r e s t in s p i r i t u a l i t y , 

not as an abs t rac t v i r t u e , but as something tha t accom­

panies every thought and act ion and i s tes ted in the 

service of o t h e r s . R>r him, no socie ty , s t a t e or any other 

i n s t i t u t i o n has any worth apart from i t s contr ibut ion to 

the moral and s p i r i t u a l growth of the individuals of which 

i t i s composed. And Gandhi judged the value and v i t a l i t y 

of soc ia l i n s t i t u t i o n s by t h e i r capacity to fos te r such 

growth^. Gandhian concepts 'are ne i ther the product of 
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t heo re t i c a l empiricism (s ince based on experiments with 

t r u t h ) , nor derived from a p a r t i c u l a r context . They are 

both r e l a t i v e and co r re l a t ive and not absolute . Even God 

or Truth was not absolute for Gandhi, since he found 

many gaps or contradic t ions between the fflaknawn t ru th 

and the unknown t r u t h . This makes Gandhian system d i a -

t e c t i c a l in a specia l sense. Gandhian d i a l e c t i c s (as 

d i f ferent from both Hegelian and Marxian d i a l e c t i c s ) 

move from the absolute (God or Truth) , taken as an 

axiom, indef inable , to the r e l a t i v e , which ful ly covers 

man's t o t a l l i f e and i s re f lec ted in the great s t ruggle 

of f i l l i n g the gap between the absolute and the r e l a -

t ive by constantly moving jtô  the l a t t e r ^ , / L a s t l y , 

Gandhi's unshakable f a i t h in the moral progress of man 

led him to discover tha t for any problem of l i f e there 

i s always an a l t e r n a t i v e , a morally a l t e rna t ive solu­

t i on , 

( i i ) Boots of Gandhi's Thought. 

Gandhi, of ten described as the e f f lo re s ­

cence of Hindu t r a d i t i o n and cu l tu re , demonstrated by 

leading h i s l i f e according to the Hindu ideas and 

i d e a l s , t ha t the teachings of the Vedas, Upanisads and 

Gita are not abs t rac t precepts , but are working 

pr inc ip les of day-to-day l i f e and act ion of man^. 
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Badhakrishnanisaw in Gandhi the qualities we regard as 

characteristic of India, i.e., characteristic of India at 

tSs inspired best'''. Yet there were other factors that cont-̂  

ributed in shaping Gandhi's view of life. His firm faith in 

the Upanisadic ideas about God, self and the worM, and his 

rational adoption of the Upanisadic ideal of life with 

proper adjustments to modern conditions made Gandhi a 

product of the ancient Indian culturej but at the same 

time he assimilated in his life the best elements from the 

culture of the Occident^. Some of the influencing factors 

are : 

Buddhism s 

Gandhi, l i k e Buddha, wanted to evolve a new 

socia l order in consonance with the digni ty and moral dem­

ands of men. His e th ics of non-violence was d i r ec t l y 

influenced by Buddhism, although from a broader point of 

view i t may be seen as an amalgam of Hindu, Baudha, Ja ina 

and Chr is t ian moral teachings . 

Gandhi not only endorj^sed the Buddhist 

e ight - fo ld path as means to sa lva t ion but also embraced 

Buddha's cosmic view of sa lvat ion according to which an 

individual can a t t a i n sa lvat ion only by taking the whole 

world with him. Besides h e , l i f e Buddha, believed in Karma 

aiad r e b i t t h and wanted to take b i r t h s and r e b i r t h s in order 
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to serve people and help them in their salvation. Man 

inherits the results of his actions in past lives. He is 

also the heir to the past of the human race. Thus, accor­

ding to both, men are not born equal but the inequalities 

are individual and have no necessary relation with race 

or caste, creed or place of Dirth, or colour of skin. 

Every man has value and is due both to give and to rece­

ive justice, mercy and kindness. Wo individual or group 

has any right to dominate or exploit other human beings. 

Racial segregation and discrimination are evilj, R>r Gandhi, 

as for Buddha, there is no such thing as original sin.6n 

the country, man's nature^ is originally pure and later 

became polluted by evil association. Again, both believed 

in the infinite potentialities of man. It is false to say 

that human nature will not change although it may not 

necessarily change overnight. The story of the brigahd 

Angulimala's becoming an Arahant shows that r̂o man is 

beyond redemption, beyond the pale of human fellowship. 

Of course, perfection is not already present within us, 

but the seeds are there which/ will grow and blossom Af 

requisite effort is put forth and the conditions are 

favourable. Men must be given every opportunity for their 

fullest development. Their gain is the gain of all mankind. 

Bhagavadgita : 

Gandhi's philosophy of l i f e i s the ph i loso­

phy of ac t ion . He v;as himself a Karmayogin. The t rue t e s t 
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of a man's worth i s his ac t ion . And for him, the Gita 

contained a l l the t r u t h s and l i g h t for a Karmayogi.Gandhi 

derived guidance and utmost peace from the scr ip ture when 

he was bes^t with problems of l i f e ^ . According to Gandhi , 

the cen t ra l message of the Gita i s the message of s e l f l e s s 

ac t ion or *anasak:tiyoga* as he ca l led i t . Actions must 

be done without any attachment for the f r u i t s thereof. 

And Gandhi was of opinion tha t perfect renunciat ion i s 

impossible without perfect observance of non-violence in 

every shape and form. Hence, for him,the Gita teaches 

non-violence through i t s doctrine of Mishama Karma, One 

who i s v io l en t , pass ionate , sensual and se l f i sh cannot 

ever renounce the possesions-'-'^. The holy war described 

in the sc r ip tu re is cannot be ca l led a violent war. 

Those act ions are v io lent which are done with pass ions , 

anger, hatred and se l f i shness . I t i s not possible to k i l l 

one ' s brother a f te r having k i l l e d a l l one ' s pass ions . 

Gandhi, did not consider Kurukshetra to 

be a h i s t o r i c a l event, but an a l l ego r i ca l descr ip t ion of 

a kind of duel perpetual ly going on in the human h e a r t s . 

Physical warfare was brought in merely to make the des ­

c r i p t i on of the i n t e rna l duel more a l l u r i n g ^ l . I t merely 

emphasizes t ha t war, i f at a l l , must be waged only for 

the performance of duty. 
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Again, the Gita teaches not inact ion, but 

egoless act ion as the way to s e l f - r e a l i z a t i o n , fienuncia-

t ion of r e s u l t s of act ion does not mean tha t one should 

ignore the r e s u l t s oT remain ignorant of i t . Man must 

know the effects of h is ac t ions , his capacity for doing 

a pa r t i cu la r work and the means t h a t he employs. But he 

should not be engrossed with the thoughts of enjoyment 

and fulfilment of h is sensual cravings or mater ia l success. 

He should cuib his passions and develop the sense of 

renunciat ion towards worldly ambitions and gains . 

Besides, Gandhi dis t inguished r e l i g ion 

from the mode of worship and-Qq.uated^with moral i ty . JBeal 

r e l ig ion i s something tha t has to be l ived and prac t i sed 

not only in seclusion but also in the l a rge r a c t i v i t i e s 

of the community, people wrongly hold tha t in business, 

vocation, p o l i t i c s and day-to-day work, r e l ig ion has no 

place and tha t i t is^only for a t t a in ing s p i r i t u a l sa lva­

t i on , Gandhi followed the path charted by the author of 

the Gita who has drawn no l i n e of demarcation between 

sa lvat ion and worldly pu r su i t s , ra ther has shown tha t 

r e l i g ion must ru le even our worldly p u r s u i t s . What 

cannot be followed out in day-to-day prac t ice cannot 

be cal led r e l i g i o n l 2 , 

Chr i s t i an i ty s ,^ 

Insp i te of h is Hindu moorings, Gandhi was 

deeply impressed by Chr i s t i an i ty , p a r t i c u l a r l y the Sermon 
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6a the toimt, -Which he read being propelled by Tols toy 's 

wr i t ings . His 'non-violence ' and universal 'love'^owe 
At 

much to this exalted scripture. Bar him, the spir;ti of 

tolerance, the piety of motive, the spirit of detachment, 

and resistance to evil are the maxims of both the Gita 

and the Sermon, What the Sermon described in a graphic 
13 

manner, the Bhagavadgita reduced to a scientific formula , 

But Gandhi was no blind follower of the 

Christian ideals. He found that much of what passes as 

Christianity is a negation of the Sermon on the Mount^. 

He had an immeasurable reverence for Jesus, but many 

aspects of Christianity left him discontented. It is aaid 

that Gandhi embraced Christ but rejected Christianity. 

Dr. Stanley Jones said of Gandhi : 

"One of the most Christ-like men in history 
was not called a Christian at all̂ l'*. 

Firstly^ Gandhi rejected the Christian view 

that sin is inherent in human nature. Jbr him, man is 

originally good and divine. His essence is the spirit which 

is beyond all sin. 

Secondly^ Gandhi did not believe that 

Christ redeemed the sinful acts of man. The inexorable 

law of Karma makes everyone suffer the consequence of his 

action. Besides, from rao^ral point of view it is better to 

suffer the consequences of one's own sin than wish for 

redemption from it by God-̂ .̂ 
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Thirdly,Gandhi also declined to accept 

that Jesus was the only incarnation of God. For him Krsna, 

Rama, Mohammed and Zoroaster were equally incarnated divi­

ne persons. Again, Jesus cannot be the only son of God 

(i.e. God is his exclusive father). In the literal sense 

God carinot be the Father of Christ, as He did not marry 

like human beings. If it is taken in the metaphorical 

sense, then God is the Father of all creatures living on 

earth why of Jesus alone^^? 

Similarly, it was hard for Gandhi to 

accept that Jesus was the most perfect man born on earth, 

and the only ideal and divine teacher. Me know of many 

other great souls no less inferior to him, and Hindusim 

has hundreds of illustrious examples. Gandhi also did not 

accept Christianity to be the most perfect religion. As 

the vision of Truth has to be received in the imperfect 

vessel of mind, all religions are imperfect to a more or 

less extent. Thus there is no religion that is absolutely 

perfect and final. As a religion, therefore, Christianity 

has the same status as Islam or Zoroastrianism or Judaism-̂ "̂ , 

Gandhi's criticism of Christianity, however, 

does not minimise the influence of Christianity on him. 

Jones remarked quite aptly : 
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°*He was a Hindu who was deeply Christian, 
He was fundamentally a Hindu. The roots of his spiritual 
life were not in Christ - they were in the Bhagavadgita. 
And yet in spite of himself, and in spite of his constant 
protests against the Christian faith as represented in 
the missionary movement in India, he was more Christianized 
than most Christians"18, 

Gandhi's faith in the highest value of 

renunciation that he absorbed from the Gita and Buddhism 

was deepened as a result of his study of the 'Sermon on 

the Itount', Although he found nothing new in it^, it at 

least made his own inner ideel still clearer and brighter. 

He linked the Sermon with the precepts which he had rece­

ived as a Vaishnava from his mother in his childhood. 

Yet, Christ's words were a living inspiration and a spiri­

tual power for him. Gandhi interpreted the Cross as the 

a 
symbol of sac r i f i ce for Truth, and his Satygraha i s an 

adaptat ion of the Cliristian Weapon for Truth and Jus t i ce 

in the individual and in the society-'-^. 

Gandhi followed Christ i n holding tha t 

inward perfect ion and d i sc ip l ine are alone not su f f i c i en t , 

developing the soc ia l moral i ty , and s p i r i t u a l i z i n g the 

laws of the s t a t e are also an^^imperative. 

Leo Tolstoyy 

From Tols toy ' s wri t ings Gandhi was p r i ­

marily awakened to the importance of manual work. His f a i t h 



13 

in the voltmtary bread labour originated from Tolstoy. 

Of course, Ruskin's Unto This Last deepened his faith and 

his high estimation of the life of the agriculturist. In 

his words i 

''The law, that to live man must work, first 
came home to me upon reading Tolstoy's writing on Bread-
labour «^0. 

When in South Africa, Gandhi vras a '*rolstoy-

an". He founded a 'TTolstoy Farm" and lived according to 

Tolstoy's teachings. 

Gandhi, like Tolstoy, counted a man, who 

abstains from manual labour, to be a thief, a parasite on 

others. All men, great or small, high or law, rich or poor 

must earn their bread by physical labour. If one works daily 

and shares the production of his country with others, one 

does the service to humanity and carries out the dictates of 

God. 

Doing physical labour does- not undermine 

the intellectual capacity, rather improves it. In the Vedic 

and Upanisadic ages, men usea to do Dody labour along with 

intellectual and spiritual works. Besides, every man has 

an obxigation to society as to himself. The necessity of 

body - labour or oread labour has increased all the more 

at the present timê -'-. It is an imperative duty which must 

be performed oy each and every man. 
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Gandhi's philosophy of non-violence 

also was par t ly derived from Tols toy 's v/r i t ings. Although 

the e te rna l message of nonviolence v/as taught e a r l i e r by 

i'lahavira, Buddha, Christ and o the r s , Tolstoy was, according 

to Gandhi, i t s best advocate in modern t imes. Through Tol­

stoy the Chris t ian doctrine of brotherly love made a deep 

impression on Gandhi. I t was he who revived the f a i t h in 

the ancient t r u th of non-violence so forgotten and 

oblivious in the i n d u s t r i a l i s e d and s c i e n t i f i c age of today. 

BDth Tolstoy and Gandhi highlighted the 

sublime and s p i r i t u a l nature of man. Love, and not force 

or violence, i s the supreme and unique law of human l i f e . 

I t i s the asp i ra t ion for communion and so l i da r i t y with 

other souls , and tha t a sp i ra t ion always l i b e r a t e s the 

sources of noble a c t i v i t i e s . Bbr Gandhi, ahimsa was a 

panacea for a l l e v i l s , mundane and extramundane. 

Moreover, both these soc ia l thinkers 

condemned the modern i n d u s t r i a l c i v i l i z a t i o n , and the 

cruel machinery of the State ( v i z . , m i l i t a r y , po l ice , 

courts) as these offend against the law of love. And both 

were against concentration of power and resources of the 

s t a t e in the hands of a few. But whereas Gandhi gave deta­

i l ed scheme of the order and functions of such a socie ty , 

Tolstoy gave none. Both believed in the inherent goodness 



of man, in the possibility of his moral and spiritii^^r-^s-

formation and in the efficacy of the purity of means. 

Besides, both Tolstoy and Gandhi believed 

that man is a part of the divide whole, called God. Tolstoy 

felt it in his own being and categorically expressed it ; 

*"! Knew that He existed and that I existed 
in Him, that outside that there is nothing. I was in Him a 
limited being in the illimitable. He is in me the illimitable 
within the limited""̂ .̂ 

Lastly, both Gandhi and Tolstoy dedicated 

their lives in search of Truth. Tolstoy himself said : 

"The heroine of my writings, she whom 
I love with all the forces of oeing, she who always was, 
is, and will be beautiful, is truth'*23. 

Yet Gandhi went ahead of Tolstoy in cer­

tain respects. While Tolstoy merely had an intellectual 

recognition of the value of Truth, Non-violence and love, 

Gandhi made them the guiding principles of man's life and 

action, R)r the former, violence or force should never be 

utilized in any of its forms. But, as Dhawan has observed, 

in certain cases, for Gandhi, even killing may be ahimsa. 

As life involves some amount of violence, Tolstoy turned 

away from it; Gandhi, on the other hand, follows the 

Gita's ideal of action without attachaent and eagerly 
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pa r t i c ipa t e s in l i f e . Due to t h i s v i t a l difference,Gandhi 

excels Tolstoy in working out non-violent techEique^*. 

Henry David Thoreau : 

Gandhi regarded Thoreaujks'a kindred soul*. 

He was d i r ec t l y influenced by Thoreau's 'Essay on Civi l 

Disobedience', which became an effect ive s p i r i t u a l weapon 

in his hands in the form of Satyagraha. Besides t h i s , 

Thoreau, l i k e Gandhi, drew mater ia l s of h is philosophy 

mostly from the ancient Indian thought. I t i s , therefore , 

na tura l t ha t Gandhi would be inspired by these ideas of 

Thoreau which were s imilar to h i s . 

F i r s t l y , for both, the Bhagavadgita was 

a never- fa i l ing compendium for the solut ion of l i f e ' s 

problems. 

Secondly, to Gandhi as to Thoreau, ph i lo ­

sophy was not merely an i n t e l l e c t u a l pastime but a guide 

to l i v i n g . Both believed in l i f e as an i n t eg ra l whole 

without any compartments. 

Thirdly, both had a great regard for the 

ancient idea l of simple l i f e r e su l t ing in r e a l happiness, 

Thoreau himself said t ha t "most of the luxur ies , and 

many of the so-cal led comforts of l i f e , are not only not 

indispensable, out pos i t ive hindrances to the elevation 
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of manklnd"25. According to him, money is not required to 

b\iy one necessary of the soul. 

fburthly, both believed in the efficacy 

of temperance and vegetarianism for the spiritual progress. 

•Fifthly, both the thinkers believed in 

keeping the body healthy and strong so that it serves as 

a vehicle for the expression of the soul. Both believed 

with the ancient seers that body is the temple of God (Deho 

devalayah proktah). And they attached high importance to 

temperance and purity, as the precondition to reach divinity, 

Sixthly, both Thoreau and Gandhi, inspite 

of seeing men as essentially good and spiritual,believed 

that there is an element of pasu (animal)m every one of 

us which is the cause of our bondage or paŝ « Jfen must 

struggle hard to free himself from this pasu and pasa in 

him. 

But, while Gandhi had full faith in men's 

ability to overcome his lower nature, Thoreau had some 

doubts, jfbr him, man's beastiaiity cannot be wholly expe­

lled, like the worms which even in life and health occupy 

our bodies. Possibly we may withdraw from it, but never 

change its nature. 

Lastly, both Gandhi and Thoreau believed 

in the existence of a harmony or concord in nature, called 
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by ancient Indian th inkers as Rita. What was itita or 

cosmic order in^nature becomes Satya or t r u t h or the 

moral order in the hear t of man. 

Islam : 

Gandhi interpreted Islam as a religion 

of peace. Though Muslims are too frequent with their 

aworas, Jî uran does not preach violence °. By citing 

many parallel passages from both the ssriptures, Gandhi 

showed that the surrenaer of ego to God is preached in 

the Bhagavadgita as well as in the yuran̂ '''. A follower 

of Islam is one who does righteous actions, puts his 

life for truth. 

Gandhi found in Islam, a revolt against 

idolatry and anthroplatry. God of Islam is both imman­

ent and transcendent. Quran says "He hath created the 

heavens and the earth with Truth. High be He exalted 

above all" . Yet this God is the supreme theistic 

principle-Omnipotent, Omniscient and 6mnipresent, As 

it says : ""Unto Allah belong the fiast and West, and 

whithersoever ye turn, there is Allah's countenance 

Lo : Allah is Alljembracing, All knowing'"^^. 

Gandhi saw that though Wahammed had to 

take up arms against the wrong doers, yet he had love for 

all mankind. His wars were mainly for defence. He forgave 
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his conquered enemies. In fac t , he taught the re l ig ious 

pr inc ip les of t o l e r a t i o n , sympathy and. non-violence to 

mankind. 

Andrews has r igh t ly observed tha t Gandhi's 

profound admiration for the character of the Prophet 

Muhammad, as a man of f a i t h and act ion, and also for h i s 

son-in-law Al i , as a man of tender love and suffering, 

deeply affected him. He closely studied the h i s t o r i c a l 

record of the r i s e of Islam, and was impressed to a r e ­

markable degree by the noo i l i ty of the ear ly Caliphate 

and the fervent f a i th of the f i r s t followers of the Pro­

phet. The s impl ic i ty of t h e i r l i f e , t h e i r chivalrous 

devotion to the poor, t he i r intense belief in God's 

over-rul ing majesty - a l l these had a great effect upon 

him. There was a pur i tan^in Gandhi to ^̂ ĥich such things 

as these most forcibly appealed. Furthermore, the pro­

phe t ' s supreme, p r a c t i c a l i n s t i n c t as a Heformer, com­

bined with his intense f a i t h in God as the sole creator 

and Director of the universe, had been a constant s t r en ­

gth and support to Mahatraa Gandhi himself in his own 

s t ruggle^° . 

Thus, Gandhi's philosophy, though 

looks l i k e an ec l ec t i c one, i s unique because i t i s a 

synthes is , an in teg ra t ion . He used many old concepts 

but reinterpreted them in a new way, keeping an eye to 
31 

the modern conditions -̂. The catholocity of his views 

may be attributed to a variety of sources from which be 
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liberal-Ly and judiciously drew for the raatei-'ials of 

his thought, Gandhi hiiaself admitted, 

"I have but endeavoured humbly to follow 
Tolstoy, Emerson and other v/riters besides the masters 
of Indian philosophy"'^2. 

Of course the form and the shape given 

to these are his own. The religious eclecticism was 

matched by his spirit of protestantism. He would not 

take interpretation, however learned it may be, if it 
A 

is repugnant to reason or moral sense^^^ jlis religion 

was deeper than people may imagine. Some of his opinions 

are vital parts of his being^ Even after taking different 

ideas from different sources, Gandhi remained basically 

a Hindu. Hinduism satisfied his soul, filled his v;hole 

being, and he found solace in the Bhagavadgita and 

Upanishads. But he was no ordinary Hindu. He accepted 

the Bhagavadgita as his spiritual guide but horrified 

the orthodox H Indus by shov/ing untouchability as con­

trary to the spirit of Hinduism'^, 
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C H A P T S R s ^ 

THS NATURS ^ D DBSTINY OF MM 

(1) The Nature of Man. 

The Darwinian theo ry of t h e 'Descent of 

Man' from t h e ape t r e a t s man no o t h e r than an an imal . 

Psycho-ana lys t s reduce man t o t h e i n s t i n c t u a l , t o the 

an imal . The Hedonis ts look upon man as a c r e a t u r e which 

always seeks i t s own p h y s i c a l p l e a s u r e as any o t h e r animal, 

On the o t h e r hand, t h e Kant ian type of R a t i o n a l i s t i c 

theory r i g o r o u s l y s t r e s s e s only t h e ' r a t i o n a l * man, 

Gandhi r e v o l t e d a g a i n s t a l l s o r t s of 

a t t empts a t r^duct ionism and o v e r - s i m p l i f i c a t i o n in the 

d e s c r i p t i o n of human n a t u r e . According t o him, man i s 

n e i t h e r amat te r alone nor s p i r i t a l o n e , he i s a r a r e 

combination of b o t h . He i s r a t i o n a l an imal , And a t r u e 

concept of man r e q u i r e s a due c o n s i d e r a t i o n t o be given 

t o both t h e s e a s p e c t s . 

Man sha res many p r o p e n s i t i e s ( e . g . b i r t h , 

groirth, a p p e t i t e s , i n s t i n c t s , decay and d e a t h ) with 

a n i m a l s . And in e a t i n g , s l e e p i n g and in t h e perforoabee 

of o the r p h y s i c a l f u n c t i o n s , man i s not d i f f e r e n t from 

t h e b r u t e " 1 , Sometimes of c o u r s e , h i s a n i m a l i t y ge t s 
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upperhand in him. He often succumbs to temptation and 

se l f ishness and bl ind rage, loves poweraaiid possession to 

the exclusion of more valuable things of l i f e , follows 

authori ty of one man bl indly l i k e a sheep. <And iiDwwh©m©>' 

has human nature r i sen to the f u l l height v/hich fu l l 

non-violence demands^. £L1 t h i s i s , Gandhi said, because 

we s t i l l share the q u a l i t i e s of our remote, reputed ances­

t o r s ^ . Hovrever, t h i s shows only^ one aspect of man, but 

not vihat i s imiquely human. The essence of man, according 

to him, i s h i s s p i r i t u a l i t y or d iv in i ty and the fundamental 

supremacy of h is conscience, variously described by Gandhi 

as "the voice of god", "the inner voice" or the " s t i l l 

small voice" . For him, man i s a "creature of God s t r iv ing 

to r ea l i s e h is divinity"*^. By man i s meant not merely man 

as animal but as creature possessing in addi t ion to h i s 

body both mind and soul" . 

Man i s unique in the sense tha t he i s 

ne i ther beast nor god, yet he partakes of the nature of 

both. He may be b e a s t i a l in o r ig in , if Darwin i s r i g h t , but 

he i s man prec ise ly because he i s po t en t i a l l y and e s s e n t i ­

a l l y divine,Gandhi believed in Urdu saying : "Adam Khuda 

nahin, lek in Khuda ke nur se Mam juda nahin" (Adam i . e . 

man i s not god, but ne i ther i s he d i f fe ren t from the l i g h t 

or spark of god)^. If so, h i s l i f e ' s mission should be to 

search for and find h i s divine essence v;hich l i e s dormant 
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in him. To;- quote Gandhi s 

"We are perhaps a l l o r ig ina l ly bru tes , and 
I am prepared to believe tha t we have become men by a slow 
process of evolution from the b ru te . We were thus born 
brute s t rength , but we were born in order to r ea l i ze God 
who dwells in u s . That indeed i s the p r iv i lege of man and 
i t dist ingushes him from the brute creation"*^ 

God r ea l i za t ion means Truth r ea l i za t ion 

for Gandhi which i s nothing but s e l f - r e a l i z a t i o n . Thus 

the natural course of man's evolution i s : "From beast , 

through man, to God" • 

Gandhi did not believe that possession 

of soul i s the monopoly of human beings . His view of 

iden t i ty of a l l l i f e i s rooted in the be l ie f tha t there 

are souls in sub-human beings too , But man, d i s t i n c t i v e l y , 

i s capable of "conscious s t r i v ing to rea l ize the s p i r i t 

within"^, while "in b ru te , the soul;=' l i e s ever dormant"^ . 

So, not jus t the possession, but the conscious cu l t iva t ion 

of the d iv in i ty t ha t makes man matchless . 

Gandhi's f a i t h in the metaphysical unity 

between God and man led him to describe the r e l a t i o n be t -

v/een man and man also as d iv ine , After a l l , we are a l l 

chi ldren of the same God-^^. Po ten t ia l ly , the re fore , human 

nature i s same everywhere and " a l l l i f e in essence i s one"-^^. 
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The faculty of reason is a d i s t i n c t i v e 

feature in the human cons t i tu t ion , by v i r tue of which man 

can think for himself-^^. Gandhi's remark that unlike the 

animal, God has given man the faculty of reason*^*^ shows" " 

that reason i s the manifestat ion of the s p i r i t or d iv in i ty 

t h a t i s immanent in man. I t i s not a super addit ion to but 

the very l i f e breath of man, from which follow ±kK XSZJE 

Ills self-consciousness, discr iminat ion and f ree -wi l l i . e . , 

a l l the moral q u a l i t i e s of man. But "the brute has no such^ 

t h ing . I t i s not a free agent and knows no d i s t i nc t i on 

between v i r tue and vice , good and e v i l . Man being a free 

agent knows these d i s t i n c t i o n s and when he follows h i s 

higher nature shows himself far superior to the brute , 

but when he follows h i s baser nature can sho\r himself 
"1 C 

lov/er than the bru te" . Ha± I t also speaks for the 

immense p o t e n t i a l i t y , e l a s t i c i t y and i n f i n i t e modifia-

b i l i t y of human nature since i t i s "given to human beings 

to learn from the mistakes and not to repeat them". 

A man's reason permeates a l l h i s ac t ions 

and f ee l ings . He not only thinks r a t i o n a l l y , but a lso can 

guide4his fee l ings and a c t i v i t i e s r a t i o n a l l y , and t o 

renounce the very sovereignity of reason over the bl ind 

i n s t i n c t s i s , the re fo re , to renounce a man's e s t a t e . 
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The very der ivat ion of the word Manusya shows tha t man 

i s both a thinking and a fee l ing being, ^ d i t i s man's 

pr iv i lege and pride to be gifted with the f acu l t i e s of 

head and heart both. While in brute the soul l i e s ever 

dormant, in man reason quickens and guides the fee l ing , 

thereby awakens the dormant soul . Man's moral and s p i ­

r i t u a l progress owes much to h i s facul ty of reason. He 

has freedom to do or not to do things v o l u n t a r i l y . Yet 

the digni ty of man requires t ha t he should do what i s 

r ea l ly good for him, i . e . , what pushes him ahead towards 

the goal of h i s l i f e . Man has r i sen higher by dint of 

h i s moral i n s t i n c t s and moral i n s t i t u t i o n s . "VJhat d i s ­

t inguishes him from the brute i s h i s ceaseless s t r i v ing 
17 

to rise above the brute on the moral plane . The ques­

tions of 'good', 'right', 'ought' etc, bother a man and 

not an animal. Hence, the law of nature as applied to 

the one is different from the law of nature as applied 

to the other^. 

The l-Iarxian economic concept of man did 

not satisfy Gandhi. For, as Bertocci has rightly pointed 

out, "ought" is a part of human nature and it cannot be 
19 

derived from want urges , 
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Gandhi*s be l i e f in the e s s e n t i a l un i ty 

and goodness of a l l men i s the bas is of h is fa i th in 

the universal moral progress , Progress i s man's d i s t i n ­

c t ion, man's alone, not beas t s^^ . To him, the primary 

v i r tues of mankind are possible of cu l t i va t i on by the 
21 meanest of human species • Even an e v i l man i s not 

e v i l for a l l time to come, but i s l i a b l e to be changed 

by proper t reatment , since there i s something good in 
22 

every man o iftnd there are chords in every human h e a r t . 
If we only know,how to s t r ike the r ight chord, we bring 

23 
out the music . 

Gandhi recognised the supremacy of 

s p i r i t over mat ter . Man has an end in v±e\'i, jftnd t h i s , 

according to Gandhi, i s to know Truth or God, the 

creator.©f a l l the animal creation/iof God^lHian is the 

only animal who has been created in order tha t he may 

know h i s Maker. Man's aim in l i f e i s not , therefore , 

to add from day to day to h i s mater ial possessions but 

his predominant ca l l ing is from day to day to come 
24 nearer h i s own Maker'^', The desire to worship God i s 

inconceivable in the b r u t e . I t must be , and i s , man's 

nature to know and find God. When he worships Satan, 

he ac t s contrary to h is nature . 



29 

I t i s t rue tha t man often commits mis­

takes or loses the view of h is goal : "Man is a f a l l i a -

ble being. He can never be sure of h i s steps " . Yet 

we should not despair of o\ir na ture . Rather, we should 

constantly t r y to ref ine our base nature and r i se higher 

and higher . This r i s e i s possible only through the reco­

gni t ion of the great law of non-violence i . e . love tha t 

environs us . Gandhi says ; " 

" I bel ieve t h a t sumtotal of the energy 
of mankind i s not to bring us down but to l i f t us up and 
t h a t i s the r e su l t of the d e f i n i t e , if unconscious, 
working of the law of love . The fact t h a t mankind per­
s i s t s shows t h a t the cohesive force i s greater than the 
d is rupt ive force, cen t r ipe ta l force greater than cen­
t r i f u g a l " ^ ' . 

Gandhi differed from the Marxian viev7 

tha t "the h i s to ry of a l l h i t he r to ex i s t ing society i s 

the h i s to ry of c lass - s t r u g g l e " ^ , based on means of 

production, iccording to him, the root of a l l progress 

and evolution of society is the non - violent co-operatioHo 

No doubt there are cases of revolu t ion , violence and 

bloody wars. But humanity hag made progress insp i t e of 

them, not because of them^^. In f ac t , nations have 
30 progressed both by evolution and revolut ion . Even, 

Gandhi's non-co-operation i s a sor t of revolut ion . The 

difference i s tha t i t i s not an armed revolut ion. 
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I t i s an evolutionary revolut ion, a bloodless revolut ion. 

I t i s a revolut ion in one's ideas or thought, in one 's 

s p i r i t , hence a process of pu r i f i c a t i on . Violence i s an 

exception to human na tu re . The so - cal led h i s to ry records 

only the exceptions, not the r u l e . Hundreds of nat ions 

l i ve in peace, but h i s to ry does not take t h i s into 

account • 

Man i s capable of s e l f - r e s t r a i n t , which 

the brute i s not , "The brute by nature knows no self-

r e s t r a i n t . Man is man because he is capable of, and only 

in so far as he exerc ises , self-restraint."^"^ This self* 

r e s t r a i n t works in every f i e ld of h i s a c t i v i t y . In ea t ing , 

drinking, even in sexual r e l a t i o n he must have s e l f - con t ro l , 

v/ithout which h is s e l f - r e a l i z a t i o n , the r ea l i za t i on of 

God as Truth remains una t t a inab le . Âs Gandhi says : "while 

to the man whose end and dim are r e a l i z a t i o n of God, even 

the functions of ea t ing and drinking can be na tu ra l 

only with in cer ta in l i m i t s . For having knowledge of God 

as h is end he wi l l not eat or drink for the sake of 

enjoyment but solely for susta ining the body. Rest ra in ts 

and renunic is t ion wi l l^ the re fore , always be h is watch­

words even in respect of these functions"*^*^. And "the 

duty of renunciat ion d i f f e r en t i a t e s mankind from the beast"*^. 
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Gandhi believed in the evolution of man, not in the mechanical 

sense but in the t e l eo log i ca l sense, the elan v i t a l being 

the s p i r i t u a l urge for r i s i n g higher above the aniraali ty. 

According to him, the human society i s a ceaseless growth, 

an unfoldment, in terms of s p i r i t u a l i t y . Man's urge for 

constantly r i s i n g high i s noticeable in h is very s ta tu re : 

"Man has r i sen^to higher s t a t e a f te r coun­
t l e s s b i r t h s in brute c rea t ion . He i s born to stand, not 
to walk on a l l fours or crawl. Beas t i a l i t y i s as far removed 
from manhood as matter from spirit"*^". 

Gandhi recognised tha t struggle for 

existence and violence are a factjf of human l i f e . True, 

tha t man as animal i s v io lent ; yet i t i s also t rue tha t 

he, as s p i r i t , i s non-violent . Mid the dignity of man 

demands tha t man must overcome the claims of the matter 

or f lesh by the claims of h is s p i r i t . The s e l f l e s s -

service and sac r i f i ce for mankind and acceptance of 

voluntary suffering are ways for i t s 

"Man's triumph w i l l consist in s u b s t i ­
t u t i n g the struggle for existence by the struggle for 
mutual se rv ice . The law of the brute wi l l be replaced by 
the lav/ of man"36. 

There i s a beauty and dignity in 

voluntary suffer ing. I t i s heroic and more powerful than 

violence . Suffering i s the law of human beings, war tha t 

of beas ts of the jungle, ind suffering i s i n f i n i t e ly more 
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povrerfiil than the law of the jungle for converting the 

oppnent and opening h i s ea r s , which are othe^^^rise shut, 

to the voice of reason. V/hile reason appeals more to head, 

the penetrat ion of the heart comes from suffer ing. 

( i i ) The Destiny of Man. 

Gandhi's firm conviction in the divine 

or ig in of man led him to declare the dest iny ( i . e . , the 

u l t imate goal) of human l i f e to be God-realization or 

s e l f - r e a l i z a t i o n ( in other words, Tru th- rea l i§a t ion or 

Sa lva t ion) . The self to be rea l ized is the Higher or the 

Inner self and not the lower or externa l se l f . 

Buddha rejected the psycho-somatic 

complex of personal i ty as 'empty of s e l f . Man suffers 

because he endeavours to see a permanent self with h i s 

wants and d e s i r e s . He, the re fore , asked man to develop 

a ' s e l f l e s s a t t i t u d e ' . Gandhi a l so , l i k e Buddha, re jec ted 

the psychological approach to personal i ty as i t wrongly 

equates the individual-body and i t s mechanical laws with 

the se l f . The body cannot be the se l f . F i r s t ly because, 

the self or Reali ty i s abiding, while the body or matter 

i s temporary. The d isso lu t ion of matter i s absolutely 
37 

certain at some point • Besides, of the two aspects of 

things (the internal and the external), Gandhi held the 

internal to be more real and more important than the 
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I t has meaning only in so far as i t helps the inward*^^. 

For Gandhi, the body i s not only something external but 

also a pos i t ive obstacle in rea l i z ing the Truth or Self, 
qq 

"No one can a t t a i n perfect ion while he is in body" , 

Hume's theory t h a t the person i s a 

bundle or co l lec t ion of perceptions misses^this most 

s ign i f ican t point s The witness of the perceptions 

t ranscends, hence cannot be iden t ica l with the process 

of percept ion. The author of T a i t t i r i y a Upanisad d i s ­

covered a serVies of five sheaths in which the wi tness-

self i s l o s t . Hume jus t stumbled at one of these 

sheaths. 

Just as the body i s not , , so also 

the psychological self or ego is not , the r ea l self , 
40 since i t i s also t^ied down by the shackles of the f lesh , 

The suggestion given in the Brihada-

ranyaka Upanisad i s to get through the mater ia l elements 

and psychic f acu l t i e s of man in order to r i s e to the 
41 

Supreme self . The self of man i s the Purusha, a l i t t l e 
42 flame in the heart of a l l beings , I t i s the t r u t h of 

t r u t h 4 3 . 

In order to rea l i ze the nature of our t rue self , 

vre must overcome our sol id and gross ego, <And one can over­

come one's ego, Gandhi held, by cu l t i va t i ng himiility 
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i . e . , by reducing oneself to a zero"^^. It i s a s tep 

towards cu l t iva t ing ahirasa v;hich i s the fur thest l imi t 

of humil i ty . 

"The seeker a f t e r Truth should be humbler 
than the dus t . The world crushes the dust under i t s feet 
but the seeker af ter Truth should be so humble himself 
that even the dust could crush him. Only then, and not 
t i l l ka k2ZS then, w i l l he have a glimpse of Truth"^^. 

Buddha never spoke of the existence 

of a se l f higher than the one he denied. But Gandhi's 

f a i th in the i d e a l i s t i c t r a d i t i o n of Hindu philosophy , 

led him to believe in the existence of a Universal se l f 

as the Uli t imate Rea l i ty , which transcends the individual 

ego, but i s necessar i ly pre-supposed by the ego. I t i s 

immortal. I t p e r s i s t s a f te r the d i sso lu t ion of the body 

and the ego^^« 

Gandhi s ta ted t h i s tUtlmate Rea l i ty 

variously as the Summum Bonum of l i f e , Truth, knowledge 

and B l i s s , the Law maker and the Law and the Executor, 

Upholder of ;)ustice, Lord and Master, Good, God of the 

poor and protector of the fa i th fu l and preserver of 

t h e i r honour. I t i s the " s p i r i t within" onewelf, and 

not ou ts ide , P.T. Raju speaks of i t as the "essence of 

man's conscious being, the Universal Sp i r i t in him"^ , 

I t i s the dharma within man v/hich sus ta ins him and l i f t s 

him above h i s lov;er na tu re . The negation of i t "represents 
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4S 
man's estrangement from himself" . 

Man's goal of l i f e , t h e r e f o r e , cons is t s 

in the r ea l i z a t i on of h i s Real Self. Gandhi described 

t h i s as seeing Truth or God — the F i r s t p r inc ip le or 

abiding source of a l l beings — face to face . Though 

we often use the term 'self-knowledge' the self cannot 

be an object of knowledge-process, which ord inar i ly 

presupposes subject - object d i s t i n c t i o n . In f ac t , the 

self i s presuipposed in a l l cases of knowledge. Hence i t 

cannot be known. I t i s to be ' r e a l i z e d ' . Se l f - r ea l i za t ion 

or God-realizat ion i s , the re fore , not a r a t iona l process , 

but an i n t u i t i v e one - a matter of f a t i h which t r a n s ­

cends reason. 

Salvation has two aspec t s . Pos i t ive ly , 

i t means the r ea l i z a t i on of God, Self or Truth. Negatively, 

i t i s freedom or emancipation of the soul'^^. The Gita, 

in preaching the distnteresterlaction (niskama karma) 

spoke of the l i b e r a t i o n as l i b e r a t i o n from indecision and 

inaction leading to knana - r e a l i z a t i o n . Buddha spoke 

of deliverance from suffering and Sankara from avidya or 

raaya. But for Gandhi, sa lvat ion meant deliverance from 

the deadly co i l of hirasa^^. -̂Jhen an individual i s able 

t o get sa lvat ion from violence, he sha l l be able to 

r ea l i ze Truth^^. 
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Gandhi's philosophy Is pr imari ly Truth-

centred* Non-violence i s the manifestat ion of Truth in 

the phenomenal world. Tru th - rea l i za t ion or s e l f - r e a l i z a t i o n 

implies, the re fore , the attainment of perfect non-violence, 

Violence per ta ins to the lower-self or b ru t e - se l f . The 

realizaii ion of the Higher-self , the re fore , cons is t s in 

overcoming v io lence . Yet, a l l l i f e in the f lesh ( l . e , 

embodied l i f e ) e x i s t s by reason of some vio lence , aJ l 

have t o destroy some l i f e for susta ining t h e i r bodies 

and for protect ing those under t h e i r care^^ . Bven the 

moral and spir i t ixal progress presupposes some kind of 

s t ruggle , in which the s p i r i t pu l l s men in one way and 

the f lesh in the opposite d i r ec t i on , which i s resolved 

into an incessant cruci f ix ion of the f lesh so t h a t 

t he s p i r i t may become e n t i r e l y f r ee . All t h e s e , however, 

do not give us a J u s t i f i c a t i o n for v io lence . The d ign i ty 

of man requi res t ha t he w i l l constantly s t r i ve for 

r ea l i z ing the Truth through means of ahimsa. We become 

God-like to the extent we r ea l i ze non-violence. Q£ course, 

we can never become wholly God, i&nd we may toa^ige Maa ,̂ 

p a r t i a l t r u t h s , Bven knov/ing t h a t , a Satyagrahi w i l l 

always t ry to co^uuit, in a l l h i s actlcms, as l i t t l e 

himsa as poss ib le , a f t e r f u l l and mature de l ibe ra t ion 

and having exhausted a l l remedies to avoid i t . JU-though, 

in order to r ea l i ze the Ultimate Truth, the votary of 

ahimsa must always pray for an ul t imate deliverance from 
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the bondage of the f l e sh , which i s source of a l l kinds of 

v io lence . And such deliverance i s not possible without 

the grace of God. 

But s e l f - r e a l i z a t i o n or sa lva t ion , 

Gandhi would say, i s not merely an i nd iv idua l i s t i c aim. 

The s t r i c t l y i so la ted individual i s l i t e r a l l y non-exis tent . 

So, the sa lva t ion for the individual except in r e f l a t i on 

to every other individual i s simply unthinkable. Truth 

i s not a matter of individual p rac t i ce ,bu t of pract ice 

by groups, communities and na t ions , Gandhi's idea of 

Godinan iden t i ty and man-man unity led him to declare : 

" I am a pa r t and parcel of the whole and I cannot find 

Him apart from the r e s t of humanity"^^. 

The ancient Hindu idea l of moksa has 

usual ly been of an i nd iv idua l i s t i c charac te r . Sweitzer 

describes t h i s as "world and l i f e -nega t ion i dea l " . The 

individual s t r i v e s for h is own sa lva t ion leaving the world 

behind. Sankara, following t r a d i t i o n a l Vedanta, emphasised 

merely the sa lvat ion of the ind iv idua l . To Aurovindo, the 

sa lvat ion of the individual e f fec ts a metamorphosis in 

h i s immediate environment, l i t up bj! the transformed 

personal-ity of the rea l ized soul . This ideal underwent a 

d r a s t i c change l a t e r , thanks chiefly to the shock given 

by Mahayan Buddhism. 
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In the Srlinad - Bhagavata we find the 

new revelutinnary ideal of collective salvation reflected 

in unequivocal terms. Rantideva, for example, declared 

that he wanted neither an empire, nor heaven, nor moksa. 

What he did want was the alleviation of sufferings of 

living beings. A similar statement is found in Kumbekona 

edition of Mahabharata in these words s 

H ^ 3 ^ 515^ , 5T ^?^', ̂ njTa-OT 1 

That i s , I want ne i the r kingdom, nor 

paradise , nor cessat ion of t ransmigrat ion, v i z . , moksa. 

I want nothing but the a l l e v i a t i o n of suffering of l i v ing 

beings, 

Gandhi happened to be the f i r s t Hindti 

philosopher to take t h i s revised ideal of moksa ser ious ly 

enough, declar ing that he did not cherish the ideal of 

cessat ion of b i r ths and deaths and tha t he was a l l 

for being reborn to serve the downtrodden. Gandhi's 

conception of sa lvat ion avoids two extremes. I t i s 

ind iv idua l ' s sa lva t ion , but ne i ther for i nd iv idua l ' s 

o\m sake, .lov for the sake of society a lone . I t i s 

reformation and r eo r i en t a t i on of society for the sake 

of the i nd iv idua l ' s self r e a l i z a t i o n . So a seeker a f t e r 

Truth must devote himself to the s e l f l e s s service of 
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humanity, and thus ' s p i r i t u a l i s e and moralize his su r r ­

oundings ' . Perfect sa lva t ion can be achieved only when 

the whole world i s redeemed. Thus Gandhi was an advocate 

of the Jivanmukti ra ther than of the videha mukti i d e a l . 

He \'TB.s an upholder of the ideal of renunciat ion in a l l 

i t s farms. But for the l i b e r a t i o n of h i s ; ^au l he did not 

seek refuge to in a cave. He regarded a c t i v i t y in the 

world as the highest form of renunciation of the world. 

In his words : "My service to my people is part of the 

d i sc ip l ine to which I subject my se l f in order to free 

my soiiL from the bonds of the f lesh . . . For me the path 

to sa lvat ion leads through unceasing t r i b u l a t i o n in the 

service of my fellow countrymen and humanity".^^ 

Gandhi prescribed eleven vows as ways of 

d i sc ip l in ing a sa tyagrahi , for the service of humanity, 

therefore,-^of both individual and soc ia l sa lva t ion . While 

other seven vows ( e . g . , non-violence, t ru th fu lness , con t i ­

nence, non-possession^etc.) are t raceable in the ancient 

Indian rea l ig ious her i tage as forming an e s sen t i a l par t 

of an ind iv idua l ' s e th ico- re l ig ious d i sc ip l ine leading 

to his sa lva t ion , the vows of bread-labour, equal respect 

for a l l r e l i g i o n s , swadeshi and the abo l i t ion of untou-

chab i l i ty Gandhi addfJlin answer to the soc ia l needs of the 

modern age. 
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In h i s English version of "The Gospel of 

Self less Action" Mahadev Desai has referred to a two-fold 

purpose which prompted Gandhi to preach Apasaktiyosa ; 

(a) The ult imate aim was t o show man the path of self-

r e a l i z a t i o n through l i f e and a l l i t s act ions undertaken 

with a s p i r i t of detachment at the beginning, to r i s e to 

the s p i r i t of t o t a l submission to the Divine w i l l , in the 

end. (b) To give people r e l i g i o u s , s p i r i t u a l and moral 

guidance, which he himself got from the Bhagavadgita, 

This shows that therefcifis nothing in the world tha t he 

would not share with humanity. Once he himself said : 

"What cannot be shared with the masses i s taboo for me"^^. 

Gandhian teaching, while i t may help 

individual sa lva t ion , i s not only not r e s t r i c t e d to i t , 

but i t must overflow to include social salvat ion of the 

whole mankind. The foxir words - Satya ( t ru th^ , ahlmsa 

(non-injury) , Satyagraha (adherence t o t r u t h ) and 

Sarvodaya (welfare of a l l ) - together cons t i tu te a whole 

system ot thought and act ion which envisages the co l l ec t ive 

sa lvat ion of humanity. As Diwakar observes : " I t was the 

passion for r ea l i z ing t r u t h through love alone and the 

passion to es tab l i sh t r u t h in dai ly l i f e for socia l salva­

t i o n through service and s a c r i f i c e , which was the basic 

fact about Gandhi and h i s satyagraha way of l i f e " ^ ^ . 
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C H A P T S R s T H R B B 

GĴ DHIAU MAN & THS DOCTRINE OF PURITY OF ME^S. 

( i ) Snd - Means Identi ty* 

Though Gandhi did not develop i t in a 

very systematic way in h is wr i t ings , the problem of the 

r e l a t ionsh ip between ends and maans remains one of the 

basic features of h is th ink ing . I t derives i t s meaning 

and importance, in Gandhian philosophy, from a strong 

moral foundation. 

There are two views on t h i s rOne 

school of thought, headed by Kautilya, Machiavelli , 

H i t l e r , S ta l in and o thers , held t ha t the end j u s t i f i e s 

means. Bngels, the Coraraunisti philosopher, declared in h i s 

l e t t e r t o Herson Trier in 1889. 

"̂ any means tha t leads t o the aim s u i t s me 
as a revolut ionary, whether i t i s the most 
v io len t or^that which appears to be most 
peaceable" . 

The humanitarian philosophers, l i k e 

Buddha, Gandhi and o the r s , on the other hand, i n s i s t ed that 

good ends can not be achieved by e v i l means. Means and 

ends are convertible terms in Gandhian philosophy of l i f e 

"and any kind of cleavage between them w i l l be a r t i f i c i a l , 

end i s the goal we want to achieve and the means i s 



the way we adopt to attain it. The means is the end in 

the embryo and is determined and conditioned by the end. 

There is just the same inviolable connection between the 

means and the end as there is between the seed and the 

tireô . 

The end, says Dewey, "is merely a series 
of acts viewed at a remote stage; and a means is merely 
the series viewed at an earlier one. The distinction of 
means and ends arises in surveying the course of a pro­
posed line of action, a connected series In time. The 
'end' is the last act thought of: the means are the acts 
to be performed prior to it in time ... Means and ends 
are two names for the same reality. The terms denote not 
a division in reality but a distinction in jirLgement" . 

When we choose the end we also choose 

the means simultaneously, ̂ d we choose that means which 

is appropriate to the end in view, not any and every 

means. The validity of means cannot be judge«d In the 

abstract i.e., without its relation to the end. Again, 

means adopted, colour the desired end. We reap exactly 

as we sow. Thus, 

"If I want to deprive you of your watch, 
I shall certainly have to fight for it; If I want to buy 
your watch, I shall have to pay for it; and if I want a 
gift, I shall have to plead for it; and according to the 
means I employ, the watch is stolen property, my own 
property or a donation. Thus we see three different results 
from three different means"^. 

It is thus neither possible nor desirable 

to detach the end from the means employed for its attainment . 



45 

GaMhi was led t o the view of the 

•end - means* iden t i ty and t h e i r conve r t i b i l i t y by h i s 

ea r ly acceptance of Truth and Non-violence as twin moral 

absolutes and t h e i r consistenx r e l a t i o n s h i p . For him, 

non-violence i s to t r u t h what means are to the end. 

He waa a t rue votary of ahiiiiaa, as he was a whole -

hearted devotee to t ru th ,His experiments with Truth 

revealed to hiui the ixaportance of non-violence, and h i s 

adoption of non-violence took him nearer to h i s Truth. 

As he himself said : 

"A Ja in muni once r i g h t l y said, I was 
not so much a votary of ahimsa as I was of t r u t h , and I 
put the l a t t e r in the f i r s t place and the former in the 
second. For as he put i t I was capable of sacr i f ie ing 
non-violence for the sake of t r u t h . In fact i t was in the 
pursui t of my t r u t h tha t I discovered .non-violence"". 

I t i s , for Gandhi, not proper to 

assign to Non-violence merely an instrumental r o l e . 

From one stand point , i t i s a means t o Truth. Yet i t i s 

much more than f h a t . I t i s i t s e l f Truth, since i t i s Love, 

and Truth or God i s Love. That i s why bet\<reen r e a l i t y , 

love and non-violence one cannot make any discriminatory 

separat ion in the absolute or or^xogical sense. Gandhi 

said : 

~^'Ahimsa i s my God, and Truth is my God. 
When I look for Ahimsa, Truth says, 'Find i t through me' 
When I look for Truth, Ahimsa Says, 'Find i t through me$*7. 
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( i i ) Means exalted over ends ; the doc 
of giirity of Means. 

Gandhi did not res t s a t i s f i ed with 

showing the ontological iden t i ty of means and ends, he 

went fur ther to lay s t r e s s more on means than on ends. 

Simply seeing the p o s s i b i l i t y of achieving a goal i s nol 

enough, the means adopted for i t s r e a l i z a t i on must a lso 

be properly ascer ta ined and examined. In an a r t i c l e pub­

l i shed in 1924, Gandhi ca tegor ica l ly remarked ; 

"They say 'means are a f t e r a l l means* 
I would say 'means are af ter a l l eve ry th ing ' . As the means 
so the end . . . Realizat ion of the goal i s in exact propor­
t ion to tha t of the means. This i s a proposi t ion tha t 
admits of no except ion"° . 

Gandhi was influenced by these l i ne s of 

And he in terpre ted these in h is own 

way as s 

"lAfhatever a man sows, t ha t sha l l he reap. 
The law of Karma i s inexorable and impossible of evasion"^^. 

Gandhi extended h i s concept of the p r i o r i t y 

of means to the sphere of his socia l and p o l i t i c a l a c t i v i t i e s . 

His s t r e s s on duty ra ther than on r igh t s followed from i t . 

the Gita : 
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Yet Gandhi was not blind to the 

importance of the goodness of the end. He stood for 

ideals and ideals are nothing but goals worthy of piir-

suit i.e. ends that call forth activity and conserve 

values. But once the goal is determined he concentrated 

all his efforts in perfecting the means to attain the 

goal, BesddeSjhe realized that the clearest possible 

definition of the goal and its appreciation would fail 

to take us there, if we donot know to utilize the means 

of achieving it. Hence we should be concerned principally 

with the conservation of the means and their progressive 

use. -lAnd once we take care of them attainment of the 

goal is assured : "our progress towards the goal viill 

be in exact proportion to the purity of our means"-^^. 

Gandhi took to politics because he 

looked upon it as the branch of ethics and religion, 

and in order to enable the submerged millions to attain 

the good life, to raise the quality of himan beings, to 

train them for freedom and fellowship, for spiritual 

depth and social harmony, A politician v/ho works for 

these end cannot help being religious, cannot also ignore 

the formative share of morality in civilization or take 

the side of evil against good. 
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The question for Gandhi then was not 

whether the end must be good or not. The question was 

whether an end could continue to remain good if the means 

adopted to attain it were reprehensible. Many humanists 

of our age—Xlflous Huxley and GilbertMurray, for instance -

feel with Gandhi that an end which either demands or justi­

fies imworthy means cannot be good. The dust that soils 

the means also soils the end. 

For Gandhi, Truth is the end, the 

absolute goal of every moral individual. And it is impo­

ssible to attain truth through violence, deception and 

cunning. The moment a man even conceives the possibility 

of achieving it through such means, it ceases to be truth. 

Gandhi thought that man can only endeavour, he cannot 

command results. The creator has given us controls 

(and that too are very limited) over means, none over 

the end.^2 rpĵe ultimate goal (i.e. realization of the 

Absolute Truth) is unattainable. We are, therefore, left / 

with our choice of means only. And in the process of 

fashioning the path we fashion the destination as v;ell, 

to the extent it is possible for a finite being. 

Means, says Gandhi, to be means must 

be always within our reach-̂ *̂ . They are determinate. 

VJhile the end - the realization of the ultimate is 
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indeterminate. Even proximate ends which are more concrete 

than the absolute aim of t r u t h - r e a l i z a t i o n are also in 

the fu ture . "Hence, we must take *one s tep at a time* 

and do what we know to be pract ical"^ '^ . As moral beings, 

our immediate r e spons ib i l i t y , i s t o keep our conduct 

r igh t i . e . to do good act ion through morally good meanss 

"Success or f a i l t u r e i s not in our hands. 
I t i s enough we do oixr par t well • •• Ours i s but to s t r i v e • 
In the end as He wishes"!^, 

Gandhi's philosophy of act ion i s 

Influenced by the d i s in t e re s t ed ac t ion of the Gita : 

"To work thou hast the r i g h t , never to the f r u i t s 

thereof" . 

Gandhi did not accept v io lent means 

for achieving a goal, whether individual or c o l l e c t i v e s ^ . 

He did not want t o achieve p o l i t i c a l independence for 

India by violent means, even if i t were possible.He 

said i 

"If India take up arms, she may achieve 
a rapid v i c to ry . In such a case India woiiLd lose her 
place as the pr ide of my h e a r t " ! ? , 

JL goal achieved by wrong means i s not 

a rea l goal, but proves before long, to be an i l l u s i o n . 

Himan cu l t u r e , says ]>.M, Datta , has become poss ib le 

because people have l ea rn t to control hatred and self* 

ishness and c i v i l i z a t i p n f lour ishes as long as they 
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tence on non-violent means to achieve freedom for the 

country should have t o be tinder stood in the backgroiaid 

of h i s fundamental e t h i c a l be l ie f s "What i s gained by 

the sword w i l l also be l o s t by the sword"-^^. His phi lo* 

sophy of act ion as expressed in Satyap^raha (vrtiich i s a 

synthesis of both Truth and Non-violence) can only be 

understood and appreciated in tenns of ends - means 

r e l a t i o n s h i p . 

( i l l ) C r i t i c a l Est imate . 

There are two kinds of opinions 

regarding Gandhi's views on means and end : (a) According 

to some soc ia l t h inke r s , Gandhi was too r i g id about 

means. Dynamics of soc ia l change sometimes demands 

unorthodox methods, but h i s r i g i d i t y would clash with 

the concept of soc ia l progress . In a revolirfcion, for 

example, one cannot be too choosy about the propr ie ty 

of every s t e p . All t h a t matters i s the r i ^ t n e s s of the 

goal . (b)Others have seen wisdom in Gandhi's ins i s tence 

upon the piiri ty of means and held t h a t exclusive s t r e s s 

on end r e s u l t s in the commitment of every conceivable 

type of violence and aggression, threatening the very 

survival of humanity^and the des t ruc t ion of the s p i r i t u ­

a l fundations of himian l i f e . 
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According t o the f i r s t group of t h inke r s , 

the emphasis on means i s out of tune with modem soc io lo ­

gical point of view. To think in terms of social good 

i s to think more in terms of ends than of means. Besides, 

by asking for nothing beyond personal r e c t i t u d e , Gandhi 

seemed t o have b e l i t t l e d the s c i e n t i f i c and r a t iona l 

appraach to the future of human soc ie ty . "€ine s tep i s 

enough for iae», he said; and he did not t r y to peep 

into the future or t o have a c l ea r l y conceived end 

before him. His maxims l ike*look a f t e r the means and 

the end wi l l take care of i t se l f* and *Be good in your 

personal , individual l i v e s and a l l e l se w i l l follow* 

do not reveal a p o l i t i c a l or s c i e n t i f i c a t t i t u d e . 

He l a i d a l l the s t r e s s on character and at tached 

l i t t l e imprtance on i n t e l l e c t u a l t r a i n i n g . If i n t e l l e c t 

without character i s harmful, character without i n t e l l e c t 

i s u se l e s s . 

I t i s t rue t h a t Gandhi*s s t r e s s on means 

had a l imi t ing effect on consequences. Consequences 

delimited by him are pr imari ly external ones i p . mate r i ­

a l and apparent consequences, such as p o l i t i c a l and eco­

nomic. But he put highest premium on the s p i r i t u a l goal 

of s e l f - r e a l i z a t i o n A^ich ape l l s the r e a l success for man. 
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D.M. Datta rightly says that 

'mere apparent success vAiich results 
from the use of wrong means must not be confused with 
real success'^^. 

Man cannot take to any course of 

action, however expedient, which is not morally just­

ified. The achievement of the end is not the criterion 

of success for man as a moral being. The purity of 

means is more important than the desirability of the" 

end. And it is Gandhi*s firm conviction that if means 

are pure, one is bound to reach the appropriate goal. 

On the contrary, if means are forgotten, the ends aimed 

at escape us. 

Thus from the moral standpoint means 

is of higher value than the goal. As Gandhi said i 

"You must not worry whether the result 
follows from your action or not, so long as your motive 
is pure, your means correct. Really, it means that things 
will come right in the end if you take care of the means 
and leave the rest to Him"2l. 

Ultimately it is only through pure 

means that we can achieve real happiness} immoral means 

cannot achieve a moral end. Sven if we fail to achieve 

the end, the mere use of pure means will ennoble man 

and give him contentment. And this is the way to pro­

gress, las. &S5i^Kis*» -iOBrAtt s 
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Gandhi's injunction of 'one step at a 

time' shows his practical wisdom. He had the eyes to see 

the extent and limit of our free-will, that the indivi­

dual's capacity, to determine what he can do in any spec­

ific situation at any given time ij^ much greater than 

his power of anticipation, prediction and control over 

the consequences of his actions. Hence his practical 

recommendation was to take care of the means, 1^ must 

be primarily even wholly concerned with the immediate 

adoption of what we regard as morally worthy (i.e., 

intrinsically justifiable) means. 

Dhawan says that the main stress is 

on means partly because man can only pursue or aim at, 

he cannot determine the consequenoas which may also 

be influenced by other factors. We can control means, 

but not goal3^2^ 

Gandhi rightly understood that the 

results of our deed can be known in part only and the 

unknown part is often greater than the known part, 

iigain, an action affects the doer himself and affects 

others. Being without compolete knowledge of consequen­

ces, we resort to the analysis of motives. If the motive 

is not good, at least the spiritual consequences which 

affect the doer cannot be good. But motive by itself 
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i s not enough, i t must be supplemented by an analysis 

of the means adopted by the doer, to f u l f i l h is motive, 

which wi l l r e f l e c t his i n t en t ion . On t h i s reckoning., 

had means can never bring a purely good r e s u l t , because 

the t o t a l consequence involves a s p i r i t u a l l y negative de« 

velopmeht. 

Gandhi's moral doctr ine i s t e leo log ica l 

in p r i n c i p l e , fiike Indian e th ics in general . According 

to the law of Karma, every moral deed always influences^ 

the subjec t . Each deed has a double effect : i t produces 

the expected r e su l t and also leaves i t s mark on the 

doer ' s mind and af fec ts h i s charac te r . Gandhi accepted 

the general Indian ru le tha t a c t i v i t y must be jus t *in 

thought, word and deed ' . The deed begins in the mind 

as in tent ion (motive + means), which has, therefore , a 

primary meaning and must in any case be consideredo 

Whether a cer ta in deed i s r igh t or 

wrong, whether an act ion i s violent or non-violent , can 

be studied from both the motives and consequences, 

tod for Gandhi, i t i s e a s i e r for one to be aware of 

one 's motives than of consequences. The surest way 

of get t ing good r e s u l t s i s to take care of the pur i ty 

of motives and means. Sel f -analys is and pur i f i ca t ion 

of one 's motives i s a more ce r t a in way to r igh t act ion 

than the analys is of the external aim. 
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Gandhi's metaphysical be l ief in the "law" 

of Karma - the "law of the e th i ca l causation or moral 

r e t r i b u t i o n t h a t l i nks a l l the ac t s of interdependent 

individuals - r e la ted to his notion of society as a 

Community of s p i r i t u a l l y ind iv i s ib l e u n i t s , The psychology 

of human action in a morally i nd iv i s ib l e community of 

apparently i so la ted un i t s demands tha t the meansjend 

re la t ionsh ip must be seen in terms of the consis tent 

growth in moral awarendss of individuals and communities 

and not in r e l a t i o n to the mechanical d iv is ion of time 

into a rb i t r a ry and d i sc re te in te rva ls^S, 

Gandhi had firm f a i t h in h i s own theory 

of the pur i ty of means, and he himself had followed i t in 

his l i f e . But he seemed to have taken no not ice of the 

exception to t h i s i d e a l . Once he himself u t te red t 

"Often does good come out of e v i l " . But he offered no 

explanation for t h i s , and avoided the problem by saying n 

" tha t i s God*s, not man*s plan ^« Man knows t h a t only 

ev i l can come out of e v i l , as good out of good"'. Besides, 

India , under the leadership of Gandhi, took t o "peaceful 

and leg i t imate" means in her s truggle for freedom. But 

i t has not , i t seems, reached the end she strove fo r . 

I t i s thus d i f f i c u l t to explain the contradict ion of the 

good means leading to not-so-good an end tha t we find 

in India today. "" 
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Gandhi's answer would be t ha t means 

adopted for the l i b e r a t i o n of India has not been executed 

honestly and un ive r sa l ly . There were cases of v io l ence (e .g . , 

t e r r o r i s t movement) t o o . tod non-violence followed by 

Indians, in some cases , was non-violence of The weak, not 

of the courageous and honest hence not a pure means. Or, 

he would ask us not to look a t the r e s u l t . One day, the 

inexorable law of karma wi l l reward the doer in an approp* 

r i a t e manner. For him, i t i s psychologically and morally 

more up l i f t i ng to the individual in pa r t i cu la r and society 

in general to th ink in terms of means than in terms of 

r e s u l t s . 

I t appears t h a t Gandhi's theory of prio* 

r i t y of means is a grand i d e a l . But- ideals cannot be 

t r ans l a t ed into p r a c t i c e . For sa in t s i t may be a l l r i g h t ; 

but for common men, simply a considerat ion of 4be pur i ty 

of means i s not enough. For them the question of end i s a l ­

so a very big one. Gandhi seemed t o have at tached l i t t l e 

importance on the functional and t e l eo log i ca l side of the 

pboblem. I t i s no doubt t rue t ha t the adoption of a perfect 

means leads to i t s appropi r ia te goal . But i s i t not t rue 

t h a t in working for the end, man also works for perfect ing 

the means a lso ? Besides, there may a r i s e s i t ua t i on when 

a man has to adopt a so-^ealled impure means {e .g . , t e l l i n g 
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a lie) for a good end (e.g., saving the life of an 

innocent man). Or, there are some facts (e.g. military 

secrets of any stateD which must, of necessity, be kept 

secret, even by taking recourse to falsehood. Gandhi, it 

appears, had not thought over such practical problems. 

Gandhi did not discuss the question of efficacy of maans. 

He was more concerned with the morality of means. The 

individual concerned is to choose the particular means 

which he thinks (in line with enlightened conscience^) 
A 

su i tab le and most e f f i c i en t a t a pa r t i cu l a r t ime. 

However, the merit of Gandhi's doctr ine of 

puri ty of means l i e s in h i s es tab l i sh ing a balanced sort 

of r e l a t i o n between end and means, keeping in view the 

digni ty of man as a unique moral agent working for the 

s p i r i t u a l sa lva t ion of mankind. The establishment of a 

r ight r e l a t i o n between means and end assumes a greater 

s ignif icance in the present eBa of rapid socio-economic 

changes when everyone, caught in an atmosphere of 

unpred ic tab i l i ty and insecur i ty , i s anxious to reap quick 

r e s u l t s by any means. In Hind Swaraj, he expressed the view 

t h a t even great men, generally known to be r e l i g i o u s , have 

committed grievous crimes through the mistaken be l i e f 

t ha t there i s no moral connection or interdependence 

between the means and the end. But everybody^ w i l l accept 

t h a t we cannot get a ro&e through planting a noxious weed.' 
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<a,s a socia l and p o l i t i c a l reformer 

Gandhi spoke from dif ferent l e v e l s a t d i f ferent t imes . 

To mix them up i s to miss the cen t ra l point of Gandhi's 

thought. 

One may d is t ingus ih th ree l eve l s In 

h i s wri t ings : (a) tha t of perfect ideal (unrea l i sab le ) , 

(b) h i s personal point of view (admitting himself to be 

far from perfec t , yet suf f ic ien t ly advanced to prac t i se 

h is idea ls ) and (c) the point of view of the common man 

in general and Indian masses in p a r t i c u l a r . Yet, i t i s 

implied in a l l these t h a t 'though the ideal may be impos-

ss ib le of at tainment, the very act of pursuing i t gene­

ra t e s the good vrill e s sen t i a l for the well being of the 

corporate l i f e 25^ 

Gandhi l a i d down moral ideals for the 

individuals in t h e i r r e l a t i o n to soc ie ty . Their value, 

as i dea l s , consis ts in pointing out the d i r ec t ion , not 

in t h e i r r e a l i s a t i o n . The performar's e th i ca l s t a tu re 

w i l l only determine to what extent these ideals can be 

p rac t i sed . As e t h i ca l capacity and s i tua t ions of i n d i ­

viduals d i f f e r , t h e i r actual pract ice and r e a l i z a t i o n 

a lso wi l l d i f fe r and cannot be uni&orm. Viewing man in 

h is concreteness, Gandhi granted many exceptions to h is 
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idea l of absolute non-violence. He would allow violence 

( including destruct ion of l i f e even) only when necessary 

(a) for sustaining l i f e and hea l th , e .g . while we breathe, 

eat (ffeod or use d i s in fec t an t s ; (b) for protec t ing those 

under our care or for the benefi t of o the r s , e . g . , we k i l l 

carnisorous beas t s , poisonous animals, a man running amuck; 

(c) for the sake of those whose l i f e i s taken. The c l a s s i c 

case was that of a heifer who was hurt i n an accident, was 

in extreme pain and beyond cure, and put to sleep on Gandhi's 

o rders ; and (d) as a 'duty i n d i s t e e s s ' (apaddharma). 

Gandhi came out with his message of pur i ty 

of means to replace the weakness of human hear t by freedom^ 

s p i r i t and courage, i^eedom, for him, was not a mere p o l i ­

t i c a l creed, but a soc ia l r e a l i t y as the very essence of 

the soul. He said : "The attempt made to win Swara.1 i s 

Swaraj i t se l f '^^ .Tf te outward freedom can be achieved but 

in exact proportion to the inward freedom to which we 

have grown at a given moment. Hence we should concentrate 
27 

our chief energy to effect reform from within, because 

no man loses his freedom except through his own weakness^^. 

The Buddha said : '"Ye who suffer, know ye suffer from 

yourselves; none else compos''. Hence in self-purification 

lies the path to courage, removal of miseries and freedom. 

The spiritual power of Love is more effective than force 

or violence. Gandhi struggled not only to free India from 



foreign rule but also to free her from social corruption 

and communal strife with a view to making India a free 

and united India^^. His rejection of the idea that ends 

justify the means 'implies the reject of war, espionage 

and crooked diplomacy, even when they are adopted for 

the so called noble ends of defending the country, reli-

30 
gion or humanity , 
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C H A P T B R : F O U R 

\ CONCBFT OF MM VIS-A-VIS RAMARAJYA 

Being an advocate of c o l l e c t i v e 

s a l v a t i o n , Gandhi was of t h e opin ion t h a t man's moral 

and e t h i c a l behaviour l i e s not in a b s t r a c t n e s s of a 

t r a n s c e n d e n t a l l i f e , but in r e a l e a r t h l y l i f e i t s e l f . 

He viewed man in h i s c o n c r e t e n e s s , bo th as an i n d i ­

v i d u a l and as a member of a s o c i a l group. The s o c i a l 

and t h e i n d i v i d u a l good a c t and r e a c t upon each 

o t h e r — bo th be ing complementary, r a t h e r t han c o n t r a ­

d i c t o r y . As he sa id : 

" S e l f - e v o l u t i o n i s t ihol ly c o n s i s ­
t e n t w i th a n a t i o n ' s e v o l u t i o n . A n a t i o n cannot advance 
wi thout t h e u n i t s of which i t i s composed advancing, 
and converse ly no i n d i v i d u a l can advance wi thout the 
n a t i o n of which he i s p a r t a l s o advanc ing" ! . 

Gandhi ' s advocacy of i n d i v i d u a l ' s 

s e l f - r e l i z a t i o n through the s e r v i c e of men and h i s 

own p a r t i c i p a t i o n i n t h e p o l i t i c a l , s o c i a l and economic 

a c t i v i t i e s may be i n t e r p r e t e d as h i s a p p l i c a t i o n of 

the p r i n c i p l e s of m o r a l i t y in those f i e l d s of s o c i a l 

l i f e . In h i s words : 

" . . . my devo t ion t o Truth has dravm 
me i n t o t h e f i e l d of p o l i t i c s ; and I can say without 
t h e s l i g h t e s t of h e s i t a t i o n ^ and y e t in a l l h u m i l i t y , 
t h a t t h o s e ^̂ /ho say t h a t r a l i g i o n has noth ing t o do wi th 
p o l i t i c s do not know what r e l i g i o n meansV^. 
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In olden t imes, morali ty was thought 

to be a thing for r e s t r i c t e d and l imi ted appl icat ion 

within a p a r t i c u l a r socia l group, and economics and 

p o l i t i c s as f i e lds of human a c t i v i t y to which moral 

laws could not be applied,*^ the former being concerned 

with man's mater ia l l i f e and the l a t t e r with s p i r i t u a l 

and re l ig ious l i f e . But for Gandhi, s p i r i t u a l and moral 

values do not form an independent f i e ld of ac t ion . 

Rather, they are r ea l i zab le only v/hen applied to the 

p r ac t i c a l day-to-day s i tua t ions of l i f e in soc ie ty . 

A man's l i f e i s one in tegra l whole, and there can be 

no double s tandards. For example, there cannot be 

d i f fe ren t standards of r e l ig ion and morality in man's 

personal l i f e and say, in his business; or , in h i s 

family l i f e and say, in p o l i t i c s . 

But, Gandhi was thoroughly disgusted 

with the ex is t ing soc ia l environment. Modern c i v i l i ­

zat ion u t t e r l y lacks the kind of environment that should 

f u l f i l man's moral and s p i r i t u a l demands. Far from 

supplying conditions favourable for h is development, 

i t c u r t a i l s the freedom, the b i r t h - r i g h t of the 

indiv idual , and impedes h is progress . I t i s a c i v i l i ­

zat ion which grinds down the masses and in which a 

few men capture power in the name of people and abuse 

i t . Gandhi himself f e l t i t as he said t "With me I fee l 

that the modem l i f e i s not right**."^ The modem democracies, 
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he observed, are nothing but di&uted form of Nazism 

or Fascism — a disguised form of imperialism^, SP-d 

the so-cal led democracy in India in the hands of the 

B r i t i s h , i s much worse. I t has made people "impotent" 

and " f rus t ra ted"^ . 

Gandhi, therefore , sought to 

adumberate the features of an idea l , well-ordered 

society — the Ramarajya. By 'Ramarajya', hoA r̂ever, 

Gandhi did not mean the rule of Rama, the son of the 

king Dasharatha of Ayodhya7, He used the name 'Rama' 

to describe his God — "the e t e rna l , the unborn, the 

one without the second". Thus, by 'Ramarajya' he meant 

the kingdom of God ( i . e . Truth) on ea r t h . As Gandhi 

found h i s God in the very being of man, Rag^ara.lya was, 

for him, the people 's sovereignty. 

in t h i s sense, Ramaraj and Swara.1 

are synonymous te rms° . Swaraj as a^ unique concept 

cannot be l og i ca l l y defined. But general ly, i t i s 

" s e l f - r u l e and s e l f - r e s t r a i n t " ^ , in a l l a f fa i r s of l i f e , 

both external and in te rna l and "complete freedom of 

opinion and act ion without interference with ano ther ' s 

r i gh t to equal freedom of opinion and ac t ion" !^ . The 

l i f e in t h i s ideal S ta t e , i s se l f - regu la ted , j u s t , 

well-ordered, absolutely free from a l l exp lo i t a t ion 
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and coercion — whether political, economic or 

moral — therby getting fullest scope for the deve­

lopment of the self. In the context of India of that 

time, Gandhi meant by 'political' independence, the 

removal of the British army in every shape and form, 

by 'economic' freedom, the freedom from British capi­

talists and capital, &s also their Indian coimterpart, 

and by 'moral' freedom the freedom from defence forc^s^* 

Yet freedom with reference to the concept of Ramarajya 

is not restricted to the replacement of the British 

army by a nationalist army of occupation. Rule or 

Government by any kind of army — be it national or 

other — is not freedom. Simply political freedom — 

without the character, the national solidarity inherent 

in a spirit or programme of mutual helpfulness among 

the people is an illusion, a meaningless term. 

Gandhi laid stress on the spiritual 

nature of man. Mid the essence of the spirit or soul 

is freedom. It is above and beyond both matter and 

mind. The body might be destroyed, the spirit will 

proclaim its freedom. 

According to Hinduism, said Gandhi, 

an individual must be free to do what he considers to 

be best for self-realization^-^. Such individual freedom 
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i s perfect only in a completely non-violent soc 
i e t y l 2 . 

In an environment of ac tua l freedom, even the weakest 

member must r i s e to his moral height-^"^. Ând Gandhi 

would r e j ec t any socia l s t ruc ture which i nh ib i t s i nd i ­

v idua l ' s freedom. Violence i s the negation of freedom. 

I t i s exp lo i ta t ion in i t s essence. Exploi ta t ion draws 

a t t en t ion to disvalues and prevents the individual 

from rea l i z ing h i s t rue se l f . Freedom, Gandhi would 

say, i s not escape from nature and soc ia l r e a l i t y . 

Man l i v e s in unity with na tu re . But by h i s own a c t i ­

v i t i e s , experience and knowledge, he t r i e s to t r a n s ­

gress the boundaries imposed by nature and the i n s t i ­

t u t i ona l s t ruc tu re of society and to transcend 

himself. 

Hence, Gandhi*s ideal society is a 

completely non-violent society — a rep l ica of the 

fami ly- l i fe l4 — free from a l l kinds of socia l 

d i s a b i l i t i e s . The t rue s t Sv/araj was to him the 

Government over the self (Swa-raj) . 

Thus the f i r s t s tep to Swara.j l i e s 

with the ind iv idua l : 
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"If the individual ceases to coimt, 

what i s l e f t of society? Individual freedom alone can 
make a man vo lun ta r i ly surrender himself completely t o 
the service of soc ie ty . If i t i s wrested from him, he 
becomes an automation and society i s ruined. No society 
can possibly i e b u i l t on a denial of individual freedom"-'-^. 

Gandhi believed in the great t r u t h : 

'As with the individual , so with the universe^ Hence 

Swaraj of a people means the sum-total of the Swara.1 

(Se l f - ru le ) of individuals"^^ Implying both se l f -cont ro l 

and s e l f - s a c r i f i c e , in con t rad i s t inc t ion to foreign ru le 

(parara.i) in every sense of the term. This i s the r e a l 

sovereignty of the people. 

Gandhi believed that each nat ion should 

have i t s own system of government in keeping with i t s 

own h i s to ry , t r a d i t i o n , cul ture and c i v i l i z a t i o n and not 

a mere imitat ion of another n a t i o n ' s . Thus we must have 

a lso our o-wn government sui ted to our genius : Ours 

should be an "unadulterated Home r u l e , however in fe r io r 

in qua l i ty i t may be"^'''. <And t o him "Hind Swaraj, i s tbe 

rule of the people, i s the ru le of j u s t i c e " • 

Gandhi discovered tha t the cornerstone 

of modern socie ty , based on violence and oppression, i s 

exp lo i t a t ion leading, as a consequence, to cen t r a l i za t ion 

of power and p o l i t i c s , ^ d t h i s i s but a na tu ra l conse­

quence of a society where the s p i r i t of s e l f - s a c r i f i c e and 

w&A 
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service does not act as an Insp i ra t ion for a l l human 

a c t i v i t i e s . So, he asked the monied and c a p i t a l i s t c l a s s 

in p a r t i c u l a r and a l l men in general to cu l t iva te the 

s p i r i t of s e l f - s a c r i f i c e and service in a l l t h e i r a c t i ons . 

Mi a t t i t u d e of service should possess the mind of a l l men 

in general in Ramaraj i the strong serving the weak, the 

wealthy serving the poor, the learned serving the 

i l l i t e r a t e -^ • Service makes us conscious of the basic 

un i ty , equa l i ty and brotherhood of men, and the idea tha t 

"we are one of another" . 

Gandhi believed in the e s s e n t i a l goodness 

of men. ^ d he did not hold the landlords and c a p i t a l i s t s 

alone to be responsible for the crime of explo i ta t ion 

going on in the soc ie ty . He held the exploited persons 

i . e . t h e i r d i rec t or indi rec t co-operation a lso as equally 

responsib le . So the cure of t h i s malady l i e s not in the 

ex t inc t ion of the exp lo i t e r s , but the transformation of 

the ex i s t ing r e l a t ionsh ip between them and the masses into 

something hea l th i e r and purer . Gandhi thus believed in 

co-operation and not in c o n f l i c t . As a negative method in 

extreme cases non-violent non-cooperation may be resor ted 

to by the exploi ted c l a s s . But the more f ru i t fu l pos i t ive 

method is,Gandhi suggested, the adoption of Trusteeship-

system by the c a p i t a l i s t s and wealthy persons. 



71 

In the ideal society of Gandhi*s conception 

there should be equal i ty of s t a tus of a l l men-none high, 

none low, no difference between the son of a weaver, of an 

a g r i c u l t u r i s t and of a school master^*^. An atmosphere of 

happiness w i l l p r e v a i l , r e su l t ing from se l f - con t ro l , simp­

l i c i t y of l i v ing , non-possession, voluntary body-labour, 

and s e l f l e s s se rv ice . In Raiftara.1. t he re i s bas ica l ly no 

difference between a pauper and a p r ince , since a l l men 

are chi ldren of God and possess the same d i v i n i t y . 

Swaraj of Gandhi's dream the poor men's 

Swaraj. The n e c e s s i t i e s of l i f e should be enjoyed by the 

poor men in common with those enjoyed by the princes and 

the monied men. But t h a t does not mean tha t they should 

have palaces l i k e the t h e i r s ( i . e . , p r inces ) . These are 

not necessary for happiness. But a poor man ought to get 

a l l the ordinary amenities of l i f e tha t a r i ch man enjoys. 

Swaraj i s not Puma Swaraj u n t i l these amenities are guar-

anted t o a l l under it^-'-. Thus one of the mater ia l condi­

t ions for Puma Swaraj, said Gandhi, was " fu l l economic 

freedom^^ for the t o i l i n g massess" and "no unholjr a l l i ance 

with any i n t e r e s t for t h e i r e x p l o i t a t i o n " ^ , 

Gandhi had suggested several ways t o deal 

with exp lo i ta t ion which i s ea t ing into the v i t a l s of 

modern c i v i l i z a t i o n . F i r s t of a l l , the cu l t iva t ion of the 
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s p i r i t of se l f - con t ro l and removing a l l p rof i teer ing 

motives* According t o him, we should consider ourselves 

as th ieves if we take anything t h a t we do not need for 

our own immediate use and keep i t . Nature produces enough 

for our wants from day t o day; and i f every^body took 

enough for himself and nothing more, there would be no 

pauperism in t h i s world, there would be no man dying of 

s t a rva t i on . Hence we must adjust our wants, and even 

undergo voluntary p r iva t ion in order tha t mil l ions may 

be nursed, fed and clothed • Self -control also means 

conquest of liist which, according to Gandhi, i s the 

highest endeavour of a man's or woman's ex i s tence . 

Without overcoming l u s t man cannot hope to rule over se l f . 

And without ru le over se l f there can be no Swaraj or 

Ramara.i. Rule of a l l v/ithout rule of oneself would prove 

only decept ive. Performance of great socia l deeds l i k e 

service of BariJans, cow-protection, v i l l age- recons t ruc t ion 

e t c . , c a l l s for th s p i r i t u a l e f for t which comes only t h r o u ^ 

God*s grace, and God's grace descends upon a person who 
25 i s not a slave to l u s t • 

All ied to s e l f - con t ro l , i s s impl ic i ty 

of l i v i n g . Life in an ideal society shoiild be based, not 

on the s truggle for the s a t i s f ac t i on of varied and ever­

growing wants, but on reducing them to the minimum. Instead 
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of the Marxian Idea of "each according to his a b i l i t y " , 

Gandhi held the view of "each according t o h is need". 

And by "need" he always meant the "basic mlnim-um need" 

for man for h i s survival and no more. 

The idea of a simple l i f e also connotes 

the idea of non-possession. Gandhi believed in 'Thoreau's 

saying tha t possession of r iches i s a crime and poverty 

a v i r tue under an unjust admin is t ra t ion '2^ . The pr inc ip le 

of non-possession necess i t a t e s complete abs tent ion from 

exp lo i t a t ion in any form. This reminds us of the monastic 

orders of a l l r e l ig ions which were organized on the bas is 

of no-pr iva te-proper ty . Besides, possession of pr ivate 

property i s not only use l e s s , but a lso pos i t ive ly harmful 

for our moral and s p i r i t u a l growth and caters t o spc i a l -

inequa l i ty . &̂.s Gandhi said in 1933 i 

"Possession implies provision for the 
fu ture . A seeker a f t e r Truth, a follower of the Law of 
Love, cannot hold anything against tomorrow. God never 
s tores for the morrow. He never c rea tes more than what i s 
needed for the moment. If the re fore , vre repose fa i th in 
His providence, we should res t assured tha t He wi l l give 
us our da i ly bread, meaning everything tha t we requi re 
. . . The r ich has a superfluous s tore of things which they 
donot need and which a r e , the re fore , neglected and wasted; 
while mil l ions are starved to death for want of sustenance. 
If each retained possession only of what he needed no one 
would be in want and a l l woiold l ive in contentment"27, 

The pr inc ip le of non-possess ion also 

solves the problem of unemployment (and thereby expbitation') 
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t o a large ex ten t . 

Trusteeship, Gandhi bel ieved, provides 

a permanent solut ion to c l a s s -conf l i c t (which bothered 

the Marxists so much) in a very humane, non-violent and 

peaceful manner. I t changes the whole economic environment 

thereby the whole soc ia l s t ruc tu re , abolishes(and at the 

sametime prevents fur ther ) conf l i c t s between the cap i t a l 

and the labour, - 'haves ' and 'have-nots ' - and avoids 

a l l bloody revolu t ions . The system does not c a l l for 

dispossessing the v/ealthy of t h e i r possession. Under i t , 

the r ich man wi l l be 14ft in possession of h is wealth, 

of which he wi l l use what he reasonably required for the 

personal needs and w i l l act as a t r u s t e e for the remainder 

to be used for the soc ie ty . 

The t rus t eesh ip is primarily a voluntary, 

ra ther than a compulsive approach.FOr the success of the 

system, honesty on the part of the t r u s t e e i s assumed. 

He shoiJld make t h i s ideal part of h is being to bring about 

the necessary changes in h is personal l i f e . He should 

reduce h i s wants t o a minimum, bearing in mind the poverty 

in India , His earnings should be free of dishonesty. The 

des i re for speculation must be renounced. There should be 

s e l f - r e s t r a i n t exercisB-d in every sphere of h i s l i f e ^ ^ . 
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The theory rests on the premise that 

himan beings are capable of looking beyond self and 

renoimce their privileges for the sake of conmon good, 

Gandhi was very hopeful about the worth­

iness of his theory of trusteeship, since it has the 

sanction of philosophy and religion behind it. Under Indian 

cultural heritage, the rulers wielded power and dignity 

of a state as a trustee, for the sake of their subjects, 

not for their own sake. Rama is held high as an ideal 

ruler because he sacrificed his conjugal life and family 

happiness for the sake of providing satisfaction to his 

subjects; his father Dasharatha gave away his young sons 

to Biswamitra to free the hermits from the fear of demons; 

Kven Bharata reigned over Ayodhya as Ramachandra•s trustee 

during lattê fe absence. Coming to the Gita, we find Lord 

Srikrishna, acting as a charioteer of Arjuna, not to 

secure pleasure or profit for himself, but discharged 

his responsibility as a trustee only to see that ^jxma 

secured his own fiafilment^^. Thus Indian philosophy, 

religion and morals are replete with the idea of trusteeship. 

No other theory is compatible with non-violence*^^. In fact 

*class-v/ar is foreign to the essential genius of India«31, 

^ d he believed that his theory will usher in a better 

socialism and a truer communism the world has yet dreamt of^^,' 
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Trusteeship is based on an ideal view 

of man and socie ty : while we are born equal and have a 

r igh t t o equal opportunity, a l l men do not have the same 

capaci ty . I t recognises men's individual differences and 

the uniquences of each. Gandhi was p r a c t i c a l enough to 

r ea l i ze t h a t although the acqu i s i t ive and explo i t ive 

nature of c a p i t a l i s t s and capi tal ism are reprehensible 

and condemnahle, cap i t a l as a fac tor of production i s 

e s s e n t i a l for the prosper i ty of the na t ion . But the 

accumulation of cap i t a l i s a science and an a r t t ha t 

cannot be mastered by anybody and everybody. Therefore, 

i s i s in the nature of things t ha t some w i l l earn more 

and others l e s s . The t a l e n t of a man i s not cramped by 

denying him opportunity t o earn more, simply he i s to 

act with a s j ^ r i t of service as a t r u s t e e . The bulk 

of h is greater earnings must be used for the good of 

the s t a t e , jus t as the income of a l l earning sons of 

the father go to the common family fund*^* .̂ Thus a 

l i t t l e change in the ind iv idua l ' s motive and outlook 

transforms the acqu is i t ive society into the s o c i a l i s t i c . 

The ru le of l i f e , in the ideal society 

( i e . Ramrajya) oy Gandhi's conception, i s voluntary bread 

labour for a l l with the a t t i t u d e of service to the 

soc ie ty , and no labour w i l l be considered too low or 

too high . Bread labour, for Gandhi, was not simply 
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labour for earning one's bread. He borrowed the term 

^ Yajna' from the Gita and in terpre ted i t to mean a l l kinds 

of man^ual work or bodily labo\ir or ac t ion done through 

employment of one 's l imbs. Ând he d i f fe ren t i a t ed between 

d i f fe ren t types of bodily labour. Hence the physical 

labour of a l u n a t i c who runs amuck to k i l l persons or 

tha t of a policeman to shoot a t the crowd or of a m i l i ­

ta ry personnel busy in bombing would not sa t i s fy the 

bodily labour as conceived by him. Nor would he mean by 

i t the bodily labour of the i n d u s t r i a l i s t s or commer-

c i a l i s t s or the t rading community being prompted by 

prof i teer ing motive. 

Under the influence of Tolstoy, Ruskin, 

Thoreau and Bondaref, on the one hand, and the Bhagavad-

Gita and the Bible , on the other , Gandhi took for himself 

the idea t ha t bread labour should be int imately re la ted 

to agricTilture and a l l t h a t done for the service of 

the soc ie ty . But as a p r ac t i ca l i d e a l i s t , he rea l ized 

tha t ag r i cu l tu re , in the present s t a t e of th ings cannot 

provide employment to a l l c i t i z ens round the year and 

suf f ic ien t bread to a l l . A person can, there fore , spin 

or weave, or take up carpentry or smithy, instead of 

t i l l i n g the s o i l , although a g r i c u l t u r a l operat ion remains 

always the ideal form of bread labour*^^. Even scavenging 

was a lso a bread-labour for Gandhi. 



78 
From the above, we should not conclude 

tha t Gandhi wanted a l l persons of h is society — i r respec­

t ive of t he i r ap t i tudes and t a l e n t s — to become manuel 

labourers . He was, in f ac t , an ardent champion of d i v i ­

sion of labour. The socia l order of h i s vis ion was the 

Hindu Varnasrama dharma. While several soc ia l th inkers 

are c r i t i c a l about i t as reac t ionary , if not r e v i v a l i s t 

in s p i r i t , Gandhi was apprecia t ive of the system of 

c a s t e , in the form of Varnasrama dharmai, as a r a t i o n a l 

soc ia l d ivis ion of labour cater ing to d i f ferent t a l e n t s 

and p o s s i b i l i t i e s of man. I t i s inherent in human 

na tu re . Hinduism has simply reduced i t t o a science, 

i t being based on man's innate gunas and "working 

capacity and on the moral p r inc ip le of Karma or Rta, 

Life i s not a r ig id i d e n t i t y . I t i s a unity in difference, 

hence d iv is ion of labour or work. Such a d iv is ion of 

work provides professional t r a i n i n g and s k i l l , soc ia l 

peace and secu r i ty . I t^ the society within the cas te -

system and j o in t - f ami l i e s , not the S ta te , t h a t guaranteed 

and assured subsistence and safety to i t s members in 

times of d i f f i c u l t y . Gandhi upheld the socia l va l i d i t y 

of the Varna and asrama order even for our own t imes. 

I t i s an a n t i t h e s i s t o a l l unworthy and hear t l e s s compe-

t i t i t o n t h a t k i l l s man's soul^^It r e s t r i c t s man's mater ia l 

ambition and def ines , in a soc ia l ly healthy manner, man's 
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ambition in l i f e and thus increases peace and contentment*^". 

As against the modern way of l i f e , keen on sa t i s fy ing 

a r t i f i c i a l and ever-growing needs, Gandhi was a t t r a c t e d 

by the idea of a simple society based upon the s t a b i l i t y 

of needs. 

However, Gandhi re jected the present 

caste-system in i t s popular and crude sense'^''', as a 

perversion of the o r ig ina l Vedic system,in which he 

reposed f a i t h . Yet, contrary to t r a d i t i o n a l sanct ion, 

he admitted in ter -marr iage , the r ight of the individual 

t o choose his or her own l i f e -mate , and pleaded for 

equal r igh t s of the sexes, but within the recognition 

of the d iv i s ion of the spheres of work of men and women. 

He stood against enforced widowhood, while recognizing 

the grace and digni ty of voluntary widowhood. Gandhi 

did not take the Varnasrama dharma ceremoniously. 

As a reformer of Hinduism i t s e l f , he found no reasons 

in bel ieving in the existence of untouchables as a 

separate f i f th c l a s s (the Panchamas).The sc r ip tu res 

mention only four varnas . The f i f t h c lass i s only an 

abort ion of the caste-system prevalent in our medievgp. 

per iod. Gandhi classed the so-cal led untouchables 

in the c lass of the sudras and looked upon them as 

normal human beings envisaged'by the vamasrama dharma. 

The abo l i t ion of untochabi l i ty i s a necess i ty for r e s t o r ­

ing the p r i s t i ne puri ty of the dharma and is Essent ia l 

to the s p i r i t u a l growth of the Hindus. 
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The foiir d iv is ions are not a v^Uca l 

sect ion-but a hor izonta l plane on which a l l stand on a 

fooling of equa l i ty , doing the services assigned to 

them. In the book of God, the same number of marks are 

assigned to the Brahmana t h a t has done h is t a sk xi^ell as 

to the Bhangi who has done likewise*^^. 

Gandhi's idea was to combine the 

o r ig ina l caste system and a purif ied form of i t in a 

r ight manner. But he viewed the d iv is ion of labour 

from the standpoint of (frti^ty, not of r i g h t . The four 

c lasses of Hindu society 'define du t i e s , they confer no 

p r i v i l e g e s . XLl are born to serve God's c rea t ion : The 

duty of a Brahmin i s to serve with the help of h i s 

knowledge; the Kshatriya with his power of protect ion; 

the Vaishya with h i s commercial a b i l i t y and Sudra i s 

duty-bound to serve the society with physical labour'^^. 

Yet ne i the r i s the Brahmin absolved from mannel labour 

nor i s the Sudra prevented from acquiring knowledge. 

Of-course, i t i s always b e t t e r for each to confine 

himself to the performance of the duty for which he i s 

f i t t e s t to discharge in v i r tue of his t r a i n i n g and 

hered i ty . For, Varnasrama is ' s e l f - r e s t r a i n t and conser­

vat ion of economy and energy''^^. 

But even being a supporter of the pr in­

c ip le of Varnasrama and-the heredi ta ry occupation, Gandhi 
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was l i b e r a l enough to allow a t r a d i t i o n a l profession 

being abandoned, i f i t does not su i t the q u a l i t i e s and 

apt i tudes of the individual concemed'^^. Besides, for him, 

there cannot be d i f ferent systems of valuing and reward­

ing di f ferent professions, since a l l cas tes are of equal 

value'*^. " ^ r o g a t i o n of a superior s t a tus by'any of the 

vamas over another i s a denial of the law^*^. The Vedic 

vamasrama x-zas not based on vain soc ia l super ior i ty 

claimed on the bas i s of b i r t h on a higher c a s t e . I t 

necessar i ly had reference to ca l l ings thatjiJare conducive 

to the welfare of the himanity and t o no o ther . This 

follows from h i s firm f a i t h in the Advaita view'^ . Physi-

cal work i s as respectable as the work of a teacher , 

Gandhi's teachings here seem to correspond to those in 

the re l ig ious establishments l i k e Mathas, Monasteries, 

Viharas e t c . , where no gradation i s made between manual, 

i n t e l l e c t u a l or a r t i s t i c workers. Mnd h i s ins is tence on 

physical labour aims at destroying respects for profes­

sions on a 'higher or lower* b a s i s . 

Gandhi sax/ labour to be the source 

of a l l mater ia l values as well as the panacea for 

effect ing s o c i a l i s t transformation in the d i r ec t ion of 

an e g a l i t a r i a n socia l order . 



••Indiviuons distinctions of rank would 
be abolished, when every one witboiit exception acknowledged 
the obligation of bread-labour'*^°« 

At the very root of his doctrine was 

the notion that the essential task and duty of man was 

labour and that in the new social order no respect would 

be paid to any man save in proportion to his service 

through labour to the community^^. 

Gandhi held that labour is a great 

leveller of all distinctions^?. He saw painfully that 

continuous unemployment has induced in the people a kind 

of laziness which is most darpressing, ̂ d we are ourselves 

more guilty of developing this tamasik quality in us than 

any external condition. Thus whilst the alien rule is 

undoubtedly responsible for the growing pauperism of the 

people, we are more responsible for it^^, ̂ d the only 

way to eradicate idle parasitism in society is to insist 

on the performance of honest physical labour. In 1947, 

Gandhi went as far as to declare that ••• 

"a simple labourer would easily be a 
voter, where as a millionaire or a lawyer or a merchant 
and the like would find it bard, if they did not do some 
body labour for the state"^". 

Gandhi was practical enough to under 

stand that 'for the poor the economic is the spiritual. 

They are incapable of any other thought'^^. Only God is 

their bread, ̂ d the way of taking before them the message 
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51 of God i s by taking the message of sacred work before them^-*-. 

Gandhi was a l l for honest labour . This i s h i s Karmayoga. 

He expressed i t openly : 

"I<y ahimsa would not t o l e r a t e the idea 
of giving a free meal to a healthy person v±io has not 
worked for i t in some honest way, and if I had the power, 
I would stop every sadavrata where free meals are given. 
I t has degraded the nat ion and i t has encouraged l a z ine s s , 
id leness , hypocrisy and even crime"52, 

Gandhi even objected to ra t ioning system, 

not only because i t encourages cen t r a l i s a t i on of power 

but a lso because i t adversely af fec ts men's b i r t h - r l ^ t 

t o honest and free earning. He says x 

"The method of ra t ioning of i?ood and 
clothing i s highly injurious to the country"S3. 

On 16th November 1947, he wrote j 

"Controls give r i s e t o fraud, suppre­
ssion of t r u t h , i n t ens i f i ca t ion of black market and to 
a r t i f i c i a l s ca rc i ty" . 

Gandhi considered food control as 

one of the vicious legacies of the Second World War. 

According t o Gandhi, the rea l owner 

of the land, in the non-violent soc ie ty , i s one who works 

for the improvement of i t i . e . the labourer — Sabhi 

Bhumi Gopalki. His view i s echoed in the words of Sir 

Daniel Hamilton, an English c a p i t a l i s t of renoun, t ha t 

i t i s not a piece of metal, but the labour tha t i s the 

r ea l c a p i t a l , and t h i s l i v ing cap i t a l i s inexhaus t ib le . 
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Eldward Bellamy, an ^ e r i c a n w r i t e r , has proposed tha t 

every person before he selected h i s profession, should 

work as common labourer for three yea r s . 

But Gandhi i n s i s t ed on the equal i ty of 

w a g e s ^ . If India i s to get the royal road to t rue c i v i ­

l i z a t i o n , happiness and an exemplary l i f e of independence, 

then bhan^ist doctors , lawyers, t eache r s , merchants and 

others wi l l get the same wages of an honest day 's iirork^S, 

His view on equal i ty of wages far transcends the prac t ices 

in the communist countr ies where wages are d i s t r ibu ted on 

the basis of " to each according to h is work". But Gandhi 

synthesized th i s p r inc ip le with_the pr inc ip le of " to each 

according to his need". The double c r i t e r i a of "work" and 

"need" must be simulteneously followed t o determine the 

e l i g i b i l i t y and quantum of wage respec t ive ly . 

Gandhi, as a romant ic is t , reposed h is 

f a i th in man. Hence, he could not deify or glorify the 

s t a t e as the manifestation of the ^Absolute Mind or s p i r i t . 

He, in the same tune with Marx, declared the s t a t e to 

be an instrument of violence and oppression. I t i s o r i g i ­

nated in violence and i s maintained and sustained by 

violence s "The s t a t e represents violence in a concen­

t r a t e d and organised form"^^. The violence of the individual 

i s prevented but i s contained by superior violence of the 

s t a t e . 
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Gandhi's concept of the s t a t e resembles 

t h a t of Bakimln, the founder of modem ^ a r c h i s t thought, 

•who said : 

"The s t a t e i s not soc ie ty , i t i s only 
an h i s t o r i c a l form of i t as b ru ta l as i t i s a b s t r a c t . 
I t was born h i s t o r i c a l l y in a l l countr ies of the marriage 
of violence, rapine, p i l l a g e , in a worft, war and conquest. 
I t has been from i t s or ig in and i t remains s t i l l a t 
present the divine sanction of b ru ta l force, and tr ium­
phant i nequa l i t y "^ ' . 

For Gandhi, man, however depraved, 

i s not beyond redemption. His s e l f i s h , acquis i t ive and 

a n t i - s o c i a l tendencies may be curbed under humane 

treatment^^. But t h i s i s not t rue of the s t a t e . Because : 

"The individual has soul but as the 
s t a t e i s a sou l - l e ss machine i t can never be weaned from 
violence to which i t owes i t s very exis tence"^^. 

Hence Gandhi looked upon an increase 

in the power of the s t a t e with the greates t fear , because 

i t does the grea tes t harm t o mankind by destroying 

ind iv idua l i ty which l i e s at the root of a l l progress^^. 

Hence, l i k e Marx, he had a preference for a ' s t a t e l e s s 

s o c i e t y from which po l i ce , m i l i t a r y , law cour ts , heavy 

t r an spo r t , and cent ra l ized production wi l l be absent . 

But t h a t wi l l come only in future when mooi w i l l a t t a i n 

complete personal Swaraj and w i l l perform spontaneously 

a l l the dut ies and obl igat ions without help from the s t a t e . 
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For both Gandhi and Thoreau, the existence of a government 

i s superfluous i f and "when individuals require perfect 

s e l f - con t ro l . In the ideal s t a t e everyone i s h is own 

ru le r and never a hindrance t o h is neighbour, and there 

i s no question of p o l i t i c a l power as there i s no s t a t e ^ ^ . 

There i s , then, a s t a t e of enlightened anarchy. To Gandhi, 

p o l i t i c a l power i s not an end, but one of the means of 

enabling people to b e t t e r t h e i r condition in every depart­

ment of l i f e . P o l i t i c a l power means capacity to regulate 

na t iona l l i f e through nat ional r ep resen ta t ives . If na t ional 

l i f e becomes so perfect as to become se l f - regu la ted , no 

representa t ion becomes necessary . 

But the ideal i s never fu l ly real ized 

in l i f e . Hence, a State with l imi ted functions may be 

allowed for the time being. Like Thoreau, Gandhi too 

believed tha t ' t ha t Government i s best vrfiich governs the 

l e a s t * . iU-though he did not consider democracy to be 

always good, nor autocracy to be always bad, for him 

the ru le of one man over many i s not to le rab le . 

He re jec ted the divine r ight of kings to rule and 

espoused the cause of rule of the people, for the people 

and by the p e o p l e ^ . 

But Gandhi's democracy (parliamentary 

or representa t ive government) i s not merely in name as 



87 

i t i s in the West. I t i s superior t o t o t a l i t a r i a n S ta te , 

tuLso more moral and triJLy humanitarian. Under i t , , the 

weakest has the same opportunity as the s t ronges t . In i t , 

" inequa l i t i e s based on possession and ^j . 
non-possession, colour, race or creed or sex would vanish"^°. 

The only obl iga t ion before the State 

would be tha t of r ea l i z ing the greates t good of a l l 

ra ther than the greates t good of the greates t number. 

Mid Gandhi believed t h a t such a society could be a t t a ined 

only through non-violence. His respect for p o s s i b i l i t y , 

sacredness and freedom of individuals made him advocate 

decent ra l iza t ion in both economic and p o l i t i c a l f i e l d s . 

However, the Gandhian State i s not an 

i so la ted u n i t . I t must have good r e l a t i ons with other 

s t a t e s , following the p r inc ip le of 'healthy and dignif ied 

inter-dependence '^^. 
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CRITICAL BSTIMATB 

Hoxirever, c r i t i c s have foiaid many 

defects in Gandhi's theory. He has been accused of 

ignoring many p rac t i ca l questions of l i f e . According 

to them, Gandhi's t o t a l v is ion and conception of Indian 

society was much too i d e a l i s t i c and Utopian and had no 

r e l a t i o n to the hard r e a l i t i e s of contemporary l i f e in 

India and the world. Bdpin Chandra Pal, a t the Bengal 

Provincial Conference a t Bar i sa l in 1919, described 

Gandhi's scheme to be a 'magic' and not l o g i c . Even 

Rabindranath Tagore, a great friend and admirer of 

Gandhi, ra ised h is voice against the basio pr inc ip les 

tha t lay behind Gandhi's policy of non-co-operation 

and the a n t i - i n t e l l e c t u a l a t t i t ude and approach of the 

movement^' 

Gandhi's view t h a t the s t a t e i s always 

a machinery for oppression and violence and t h a t explo­

i t ion i s i t s cornerstone goes against our idea of the 

modern Welfare S t a t e . 'His concept of power and of the 

s t a t e as a symbol of that power is bu i l t on wrong 

premises, both h i s t o r i c a l l y and t h e o r e t i c a l l y . His ideas 

of self-government are anarchical in the main. Natural ly , 

he could not take a very r a t iona l and objective view of., 

the functions of a modern s t a t e and governraent^^o The 

popular democracy today i s not l i ke i t s old counterpart 
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which generally favoured c a p i t a l i s t i n t e r e s t s . Democratic 

governments of today put curbs on the monopolistic and 

prof i teer ing tendencies of capi tal ism -which work agains t 

the public good. Every vrtiere there are factory laws and 

minimiom conditions of pay, work, housing e t c . In fac t , 

workers are now dominating the S t a t e s . 

Moreover, Gandhi's idea of reducing 

economic inequa l i t i e s through voluntary acceptance of 

t r u s t ee sh ip i s u n r e a l i s t i c . He seemed to have under-

estimated the in tens i ty greed in man. Par l e s s he knew 

the c a p i t a l i s t menta l i ty . Again, Gandhi preached non-

possession, yet con t r ad i c to r i l y , he gave indi rec t recog­

n i t i o n t o pr iva te possession of wealth. This follows 

from his repeatedly quoting the opening verse of the 

Isopanishad -vdiich prohibi ts anybody's r i c h e s . 

Besides he allowed ta lented men to earn 

more wealth by applying t h e i r t a l e n t s , but he asked them 

to u t i l i z e t h e i r wealth for common good, not for t h e i r 

own consiamption, but followingthe pre.cepts of non-

possession and voluntary poverty. This seems to be a 

cont radic t ion , since behind any earning of money or 

amassing wealth remains the motive of owning propelled 

by men's i n s t i n c t s of acquis i t ion and ownership. Gandhi's 

over-emphasis otv the avoidance of c l a s s - c o n f l i c t s and the 
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over-encouragement of c l a s s -co l l abora t ion , i t i s gaid, 

blunted the edges of h i s weapons for f igh t ing the e x i s ­

t ing c a p i t a l i s t i c order which he s incerely abhorred* 
on 

His economic order, based^the assumption of minimal 

standards of l i f e and l i v ing of men, runs esjaReoi* 

counter to human nature i t s e l f , <A11 persons cannot become 

s a i n t s . Gandhi*s theory i s thus too r i g o r i s t i c for 

ordinary men. His economic ideas are not based on pos i t ive 

economics, but merely r e l a t ed to a system of va lues . 

Besides, the decen t ra l i za t ion of economic 

power in a developing country l i k e India and of p o l i t i c a l 

power when there is no p o l i t i c a l s t a b i l i t y , may prove 

to be d i sa s t rous . Of course, reasonable decent ra l iza t ion 

of the administrat ion of ju s t i ce in a big country l i ke 

ours i s e s s en t i a l as i t w i l l maldi the administrat ion of 

jus t i ce prompt and within the reach of common men. 

Las t ly , granting the p o s s i b i l i t y of Ind ia ' s 

becoming a non-violent socie ty of Gandhi's conception she 

cannot afford to become non-violent r igh t now. She has 

f i r s t to survive, If we want to get flowers from the 

plants in our garden, we need f i r s t of a l l to put a strong 

fence to protect them from the beas ts^^ , -find jus t following 

an unconditional pr inciple of non-violence may not do. 
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The above c r i t i c i sms appear to be plau­

s i b l e . But these are empirical questions with which Gandhi 

seemed to be not immediately concerned. Hence to oudge 

Gandhi's view on the face value i s to miss i t s cen t ra l 

poin t . The whole s t ruc ture of h i s philosophy was value-

or ien ted . No doubt, Gandhi answered every question — 

personal , soc ia l or p o l i t i c a l — put to him, but he was 

not found t o t a l k about the future Indian society 

except in terms of the value-system which he wanted 

to develop. He had no formulae for any quick solut ion 

of the d i f fe ren t problems of India , He wanted to 

revolut ionize the whole soc ia l s t r u c t u r e . jAnd his ' t o t a l 

revolution* knew no sho r t - cu t s , ^ y permanent change, 

requir ing peaceful and non-violent means, cannot be 

effected overnight . Gandhi in s i s t ed on defending human 

values at each stage of the s t ruggles undertaken by him. 

Unless individuals or groups embody in themselves the 

values they profess, there can be no legitimacy for 

the socia l change they d e s i r e . 

To Gandhi, the qua l i ty of the e l i t e 

was as much important as the awakening of the masses. 

Marxists often lonjustifiably accuse him of defending 

the i n t e r e s t s of the propert ied c l a s s . But there i s not 

a s ingle statement in Gandhi's work where he can be 
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Shown to have defended the r igh t to property in the 

c a p i t a l i s t sense of the word. Rather, he held t h a t nobody-

has any r ight to hold property beyond %ihat i s required 

to sa t i s fy minim\im human needs. Again, the communists 

devoted t h e i r a t t e n t i o n t o the urban p r o l e t a r i a t , which 

was numerieally insignificantj , thereby b y p a s s i n g the 

main revolutionary l i n e . But Gandhi's revolutionary 

mass l i n e was composed of Hari.jans •—• a c lass which had 

not merely economic at t r ibutfBof the p r o l e t a r i a t and 

sub-pro te ta r l a t but also the soc ia l and cu l tu ra l a t t r i ­

butes t h a t are faiiaore s ign i f ican t in an undifferen-
70 t i a t e d society . Gandhi was, in f ac t , t ry ing to find a 

revolutionary path which was both non-cap i t a l i s t and 

non-prole tar ian . His en t i r e emphasis was on the preser ­

vation of human values and avoidance of the a l i ena t ion 

of man from man and from his environment*^-^. V/hile Marx 

spoke of a l i ena t ion of man from his work, from the 

commodities he produces, from consumption of h is pro­

duction, from soc ia l organisms and from one another, 

Gandhi went fur ther and saw man's a l i ena t ion from 

nature as well as from his inner - se l f . 

I t i s wrong to think tha t Gandhi was 

away from the r e a l i t i e s of l i f e and was opposed t o a l l 

mater ia l progress . But he did re jec t mater ia l progress 

which col l ided with progress in other f i e lds which was 

more durable, more r ea l and more va luable . He said s 
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" . . . by r ea l progress we mean moral 
progress which again is the same th ing as the permanent 
element in u s . If, there fore , mater ial progress does 
not clash with moral progress, i t must necessar i ly advance 
the la t ter '»72. 

For Gandhi, economics and economic 

a c t i v i t i e s were not d i s t i n c t l y separate from other socia l 

d i s c ip l i ne s and a c t i v i t i e s . As he said : 

"True economics is the economics of 
j u s t i c e . People wi l l be happy in so far as they lea rn 
to do j u s t i c e and be r ighteous . JOLI e l se i s not only 
vain but leads to des t ruc t ion . To teach people to get 
r ich by hook or by crook i s to do them an immense harm"'*^, 

B'esides, Gandhi's claim for equal d i s t r i ­

bution should not be confused with crude equa l i t y . The rea l 

implication of equal d i s t r i b u t i o n i s t ha t man sha l l have 

the where withal to supply a l l h is na tura l needs and no 

more. But to make t h i s ideal a r e a l i t y we are to make 

haste slov;^ 5ince, to bring t h i s ideal into being the 

en t i r e soc ia l order has to be reconstructed''''^* 

^Again, Gandhi was qui te conscious of the 

posi t ive role of the s t a t e . Fbr example, in respect of 

h i s t r u s t ee sh ip concept, when i t was pointed out t ha t 

the t r u s t e e s may not behave l i k e good t r u s t e e s , he ans­

wered by saying tha t the takeover by the s t a t e was the 

next l og ica l s t e p . He was also conscious of the fact t h a t 

a government cannot succeed in becoming en t i r e ly non-

violent because i t represents a l l the people-good as well 

as bad. As Rao observes : 
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^̂ The vast majority of us are ear th bound 
and se l f i sh and tend t o t r e a t both a b i l i t y and property 
as instruments of personal aggrandisement. Under the c i r ­
cumstances any attempt t o usher in a s o c i a l i s t society 
t h r o u ^ the mechanism^ of the p r inc ip le of t r u s t ee sh ip 
i s not l i k e l y to succeed unless i t is made a compulsory^ 
way of l i f e and such compulsion cannot but r e s t on fa^ce 
and the formidable apparatus of Sta te machinery which r e s t 
u l t imate ly on the sanction of force"7° , 

Hence, Gandhi -was not against state-power 

but ins i s t ed on much greater dedicat ion, personal aus t e r i t y 

and exemplary behaviour on the par t of those who wielded 

s t a t e power. Unless they imbibed in themselves the s p i r i t 

of s ac r i f i ce and a a s t e r i t y they would have no legitimacy 

in the eyes of the masses. Unlike other ana rch i s t s , Gandhi 

held t h a t * there are ce r t a in things which cannot be done 

without p o l i t i c a l power*, even though there are numerous 

other things Tfrfiich do, not at a l l depend upon p o l i t i c a l 

power'^. His whole theory of economic decent ra l iza t ion 

was designed to bring about a proper d i s t r i b u t i o n of 

p o l i t i c a l povmr. To him d i s t r i b u t i o n of p o l i t i c a l power 

was as important as i t^ accumulation .Whatever p o l i t i c a l 

i n s t i t u t i o n s Gandhi accepted, he did so only as a 

t r a n s i t i o n a l device, to be transcended by b e t t e r ones. 

No i n s t i t u t i o n a l device is f i n a l . They must a l l evolve 

with the evolution of ind iv idua ls . 
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I t i s a h i s t o r i c a l fact that high mass 

consiimption u l t imate ly leads to mass des t ruc t ion through 

famine, war e t c . But Gandhi's view tha t Nature produces 

enough for our wants from day-to-day and if everybody 

takes enough for himself, not more, the re w i l l be no pau­

perism in the world seems to be an impractical proposi t ion. 

He seemed to be unaware of what i s ca l led the "population 

explosion" t h a t the world is facing today. And h i s recipe 

of Brahmacharyya (cel ibacy) i s not l i ke ly t o command 

much credence. Gandhi's advocacy of abst inence, prohib i t ion , 

reniinciation and r e s t r a i n t on one 's food and drink, h i s 

ins is tence on vegetarianism as a moral way of l i f e , and 

his almost mankish negation of a l l creatures comforts, 

joys and pleasures of l i f e including aes the t ic de l i gh t s , 

for ins tance, have created among a large section of our 

people a negative a t t i t u d e which has prompted them to 

summarily discard whatever Gandhi said as something smell­

ing of medieval conservatism, impractical and des t ruct ive 

of modernism. For them, abstinence i s unnatural and ugly 
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and the root of many a mental and psychological disorder . 

Besides, Gandhi's r e j ec t ion of modem b i r t h - con t ro l methods 

betrays h is react ionary a t t i t u d e . 

But Gandhi was ne i the r a reactionary nor 

was he demanding imposs ib i l i ty . He himself admitted, 

"Sex urge i s a fine and noble t h ing . 
There i s nothing to be ashamed of in i t . But i t meant 
only for the act of c rea t ion . And any other use of i t 
i s a s in against God and humanity"78. 
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Gandhi wanted man t o cu l t i va t e self-

control in keeping with h is moral nature and the summum 

bonum of l i f e i . e . , s a lva t ion . Hence, he s t ressed control 

in thought, word and deed and not merely a mechanical 

control over the process of ~reproduction'^S, Self-control 

cannot be expected from one who takes to a r t i f i c i a l 

methods. Bi r th -cont ro l i s advocated on the ground t h a t 

r e s t r a i n t of animal passion i s impossible, unnecessary 

and harmful. But Gandhi considered t h i s to be a negation 

of a l l r e l i g ion , the supers t ructure of which i s se l f -

control^O. 

Marriage is a sacrament in our country. 

But^loses i t s sanc t i ty if i t i s equated with the s a t i s ­

faction of the animal passion only. Besides, if s a t i s -

faction of sex-urge i s considered to^a duty, then 

unnatural vice and several other ways of g r a t i f i c a t i on woiild 
f ? l be commendable . 

Thus Gandhi's support of celibacy i s 

concerned more with the achievement human ideals than 

with some empirical problems l i k e populat ion-control , 

although the former has i t s effect upon the l a t t e r . He 

believed tha t only the man who renounces a l l des i res 

snd leads a l i f e of c h a s t i t y , v*iether he be married or 

unmarried, possesses s p i r i t u a l i t y necessary for t rue 

a c t i v i t y - r e l i g i o u s , soc ia l or any o ther . Besides, Gandhi 
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believed in re incarnat ion as well as in the goal of man's 

l i f e as redemption (Moksa) i . e . deliverance from r e b i r t h , 

created by the f e t t e r s of the f l e sh . "Now marriage i s a 

hindrance on the way t o the highest goal in so far namely 

as i t draws the bonds of the f lesh s t i l l t i g h t e r . Celibacy 

on the otherhand i s a powerful a id , for i t makes i t possible 

for us to lead a l i f e of complete devotion t o God"82^ 

Unlike o the r s , Gandhi conceived of society 

as a s p i r i t u a l organizat ion of s p i r i t u a l u n i t s . Being 

opposed t o a l l kinds of de terminis t ic philosophy, he rejected 

the Marxian view (cal led 'H i s to r i ca l Material ism') t h a t a l l 

our ideologies , e t h i ca l standards and values are a l together 

a product of our mater ia l environment. Man i s more a maker 

than a product of h i s t o r y . We have got immense power to 

change our surroundings. As we are so our environment 

becomes^^. Gandhi wanted an a l l round transformation of 

society in the p o l i t i c a l , economic, soc ia l and moral f i e ld s 

t o be effected by a rad ica l transformation of the character 

of the individual , by a process of s p i r i t u a l i z i n g both men 

and soc ie ty . There works behind every c i v i l i z e d society 

some force , which moves men more deeply than appe t i t i e s 

that can be sa t i s f i ed by goods and se rv ices . The s t ructure 

of society must be such tha t i t keeps a place for the fun­

ct ioning of t h i s s p i r i t u a l s t reng th . I t i s the basis of 

Swara.1. I t i s inherent in and b i r t h - r i g h t of every i nd iv i ­

dual . Everybody and every nat ion is always ripe for t h i s . 
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Like Marx, Gandhi was a lso a revolut ionary. But his was a 

pecaceful non-violent revolut ion. Elimination of violence 

in the socia l context implies mental and s p i r i t u a l changes 

in man, who in his motivation must free himself from 

everything t h a t involves physical force and v i o l e n c e ^ . 

I t i s through the s p i r i t u a l and re l ig ious power of man 

tha t such a transformation of both individual and society 

i s poss ib le . 

Though outwardly i t seems u r e a l i s t i c , 

Gandhi's Trusteeship i s consis tent with h is concept of 

non-violence and universal love . As has been observed by 

Dr. Gajendragadkar : 

"The great exponent of Ahimsa t h a t he 
(Gandhi) was, he did not t o l e r a t e the idea of the inevi ­
t a b i l i t y of c lass conf l ic t and the indispensabi l i ty of 
s t r ikes and lockouts . He thought tha t i f the employers 
and i n d u s t r i a l i s t s t reated themselves as t r u s t e e s , the 
problem of evolving i ndus t r i a l harmony and making economic 
j u s t i c e a r e a l i t y could be solved non-violently on the 
strength of the doctr ine of l o v e " ^ . 

The r a t i ona l e behind Gandhi's preaching of 

voluntary t rus t eesh ip was his bel ief tha t the s t a t e by the 

very nature of things cannot create a society free from 

violence . If i t surpasses capital ism by violence, i t w i l l 

be caught in the co i l s of violence i t s e l f . Hence the most 

non-violent^ and peaceful method suggested by Gandhi was 

to enafeie people theraselvgs to follow t rus t eesh ip voluntar i ly 

and f r ee ly . 
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Gandhi ta lked of t ru s t eesh ip not.only 

with regard to landlords and c a p i t a l i s t s but a lso with 

regard to everyone who has more of anything — money, t a l e n t , 

physical power e t c . , -— than the common people. Each i s to 

use his t a l e n t s or profession or s t rength for himself only 

t o the extent of h is need, the res t i s to be u t i l i z e d in 

the service of the soc ie ty . 

Though Gandhi did not leave behind any 

model of t r u s t e e s h i p , he s ta ted the basic pr inc ip les of 

i t s organization : (a) Property i s a socia l phenomenon, 

man cannot claim any r ight over i t . (b) State ownership of 

property is a n t i t h e s i s to t r u s t e e s h i p as i t leads to con­

centrat ion of economic and p o l i t i c a l power in the hands of 

a small bureaucracy, based on v io lence , (c) Trusteeship i s 

by def in i t ion a kind of general co-6pera t iv iza t ion of effor ts 

and resources, (d) I t i s a system of socia l self-management, 

a kind of s o c i a l i s t democracy from below. (€) I t i s based 

o-ft Gandhi*s theory of labour^^, Gandhi, unlike Marxists and 

c a p i t a l i s t s looked a t work from four angles of vis ion -

physical , economic, e t h i ca l and s p i r i t u a l : (a) Bread-labour 

i s a kind of minimum physical labour which is e s s e n t i a l for 

each individual ; I t i s a source of l iv ing without exploi ta t ion 

an instrument of se rv ice , and of s e l f - r e a l i z a t i o n . 

Gandhi, however, was p rac t i ca l enough to 

rea l ize tha t a l l the wealthy people may not be able to grasp 
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the philosophy of trusteeship and practise it fully in -

their life. "Absolute trusteeship is an abstraction like 

Euclid's definition of a point, and is equally unattainable"^*^. 

But it is a lofty ideal worth striving for. 

Even if perfect trusteeship is unattainable, when attempt is 

made by those of the possessing classes who have the requisite 

frame of mind to realize the ideal in their actual behaviour, 

much of the exploitation and social imbalance will be 

removed and the world will be a better place to live in. 

Again, Gandhi was hopeful that if not all, 

there are at least some monied persons who are ready to 

experiment the theory of trusteeship in their own life. 

In his reply to pierre Ceresole, the Founder President of 

the International Voluntary Service, Gandhi said : 

"I know a number of friends,- v;ho earn and 
spend for the poor, and who do not regard themselves, as 
anything but-trustees of their wealth"8o. 

Trusteeship is not a makeshift formula 

either for capital or for labour, or even for both, It is 

an instrument of socialization of individual and collective 

savings. It gives the present owning class a chance of 

reforming itself as it is based on the faith that human 

nature is never beyond redemption. Though it does not 

exclude legislative regulation of ovmership and use of 

wealth, under the Gandhian economic order the charter of 

production will be determined by social necessity and not 

by personal whim or greed^^. It provides a rational alter­

native to too much centralization, bureacratization and 
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s t a t e socialism^O^ ^s remarks V.K.R.V. Rao : 

"Trusteeship by The individual ra ther than 
ownership by the s t a t e . . . makes for greater measure of 
personal freedom and individual i n i t i a t i v e than i s associated 
with a s o c i a l i s t s t a t e of Marxist or s t a t i s t va r ie ty with i t s 
bureaucratic p ro l i f e r a t i on and curbs on individual i n i t i a t i v e " •̂ , 

Thus t r u s t e e s h i p , i f t ru ly imbibed and 

r igh t ly implemented w i l l serve as a possible check t o both 

inegal i tar ianism and t o t a l i t a r i a n i s m thereby providing a new 

guideline for a new kind of socialism to the world. 

There i s scope for t r e a t i n g Gandhi's 

Ramara;)ya to be an i d y l l i c Utopia - an impractical scheme. 

He wholeheartedly supported the ru ra l c i v i l i a a t i o n as the 

one ideal for mankind and enjoined upon h i s followers the 

obl igat ion of s t i ck ing closely t o the so i l and thus labour­

ing to earn t h e i r dai ly bread. He considered the a r t i f i c i a l 

l i f e of the c i t y and i t s mechanical contrivances as e s sen t i a ­

l l y immoral^" and not only objected to the use of machines 

but went as far as to declare that India should wear no 

machine-made c lo thes^ , whether i t comes out of European 

mi l l s or Indian mills^'^. Even he considered the medical s c i ­

ence to be a kind of black magic and hospi ta l s as instruments 

of d e v i l . For Gandhi, Ind ia ' s sa lvat ion cons is t s in unlearning 

What she has l e a rn t during-the past f i f ty yea r s . The rai lways, 
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te legraphs , hosp i t a l s , lawyers, doctors , and such l i ke 

have to go, and the so cal led upper c lasses have to lea rn 

to l ive conscioijsly r e l ig ious ly , and de l ibe ra te ly the 

simple peasant l i f e , knowing i t to be a l i f e giving t r u e 

happiness. C r i t i c s are P.f opinion tha t Gandhi's idea of 

a more l e s s se l f - su f f i c i en t v i l l age economy is u n r e a l i s t i c 

and impossible of attainment in a world of monetary and 

globally in te rpene t ra t ing economy, nor was there ever one 
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in any point of h is tory anywhere • 

But a l i t t l e re f lec t ion wi l l show t h a t 

Gandhi*s supreme consideration was man. Whatever atrophies 

man's l imbs, whatever r e ta rds his oral groxrth and whatever 

destroys man's rea l happiness was detestable for him. 

He was ne i the r a technophobe nor did he want to go back 

to pr imit ive form of soc ie ty . He aspired a f te r a normal 

moral socie ty , with ce r t a in basic norms and mores playing 

t h e i r dominant r o l e , ca ter ing to man's sa lva t ion . In the 

peaceful and simple l i f e of the v i l l a g e , he saw h i s dream 

r e f l e c t i n g . Vi l lage, for Gandhi, was a symbol of a p a r t i ­

cular kind of community l i f e based on family-feelings or 

feood neighbourl iness . I t stood as a defender of e g a l i t a r i -

anism and as a shield against c en t r a l i z a t i on , bureancra-

l i z a t i o n and dehumanization. Kumarappa r i gh t l y says : 

"Villagism i s nothing but Socialism — 
socialism decentra l ised aM freed from violence, for only 
thus i t would seem tha t the s o c i a l i s t ideal io^ each for 
a l l and a l l for each can rea l ly be a t ta ined"^^ . 
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The developed c a p i t a l i s t world has 

reached a point of c r i s i s precisely because i t s massive 

technological and economic growth has created a gap between 

t h i s growth on the one hand and the organizat ional and 

the value system on the o ther . Blesides, the c r i s i s of 

pol lu t ion of the environment points out the dangers of 

the dest ruct ion of the balance between man and h i s ecolo­

gical system. Environmental s tudies in these countr ies 

have recorded a zero groirth r a t e . Contradic tor i ly enough, 

insp i te of technological and indus t r i a l progress more 

people l ive below the poverty l i n e in the Third World 

than they did at any time before ^ . Gandhi was convinced 

tha t i t i s the mania for mass production that i s responsible 

for the world crisis^*^, 

Sven though, i dea l ly , Gandhi wanted to 

ru le out a l l machinery, as they subordinate man and des~ 

t roy h i s o r i g i n a l i t y and c r e a t i v i t y , his most humane 

concern for men made him recognize, in 1924, the use of 

singer Sewing Machine, while he was s t i l l against the 

use of bicycle and motor ca r . In 1935, he recognized the 

need of having pr in t ing presses and fac to r ies producing 

surg ica l instruments^°. Joad in draf t ing the construct ive 

Programme for the Indian National Congress in 1941, he 

supported the need of na-y-onalizing heavy i n d u s t r i e s . 
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"Gandhi's assessment of the worth of an 
economic system was c lear ly based upon i t s effect upon the 
development of the ind iv idua l . I t was always from the huma­
n i s t i c standpoint that he examined any contrivance whether 
i t was technological or soc ia l"^^ . 

Gandhi would not lose hope of India taking 

only as much of the modem machinery as may be considered 

necessary for the amenities of l i f e and for labour-saving 

purposes ;̂' Machinery to be well-used has to help and 

ease human effert-^^ . Thus to say tha t he was opposed to 

a l l s c i e n t i f i c inventions is far from t r u t h . Gandhi himself 

was a r e l ig ious person with a s c i e n t i f i c mind. Modern 

science has two aspects : (a) ffundamental and (b) economic 

or technologica l . In i t s fundamental aspect , science has 

been an educative and l i b e r a t i n g force . Gandhi's cu l t i va ­

t ion of i n t e l l e c t u a l i n t e g r i t y and his dispass ionate 

enquiry into and search for object ive t r u t h , free from the 

Shackles of dogma, which the d i sc ip l ine of science demands, 

shows how he personified t h i s aspect of science^^^. The 

other aspect he v/ould prize only if i t i s for the benefi t 

of a l l lOS. 

Gandhi wanted a v e r t i c a l movement t o be 

manifest everywhere in the soc ie ty . Developmental s t imul i 

must enable the weakest to grow and act as a ' c a t a l y s t ' 

for the ' l a s t man'. By bringing the downtrodden and the 

poor into a pos i t ion of rac iproca l r e l a t i o n with the. 

r e s t , Gandhi seemed to Kfve over-turned the socia l pyramid. 
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Under such a society the s t a t e would be a federat ion of 

v i l l ages (every v i l l age being a self-contained r epub l i c ) . 

Life w i l l be, not a pyramid v;ith the apex sustained by 

the bottom, but an oceanic c i r c l e whose centre i s the 

individual always ready to perish for the v i l l a g e , the 

l a t t e r ready to per ish for the c i r c l e of v i l l a g e s , t i l l 

at l a s t the v/hole becomes one l i f e composed of individu­

a l s never aggressive in t h e i r arrogance but even humble, 

sharing the majority of the oceanic c i r c l e of which they 

are in tegra l unit-^*-^. 

Gandhi believed tha t h i s d i rec t type of 

democracy would not r e su l t automatically from an economic 

reorganizat ion of socie ty . Freedom does not necessar i ly 

follow from the capture of p o l i t i c a l power by a party 

claiming to represent the oppressed and the exploi ted 

c l a s s . I t must commence from the grass roots . The process 

of change must grew upwards by v/ay of pos i t ive r e a l i z a ­

t ion of the individual and socia l conscience, and not 

through the negative stimulus of the fear of ann ih i la t ion 

by the e x p l o i t e r s . Jjxd reaching t h i s conscience through' 

a process of self-development, i s reaching the ' t r u t h ' 

by man, Gandhi was thus the harbinger of a new world of 

freedom a>.new socia l system^a new pat tern of l i v i n g for 

man, 

Gandhi widened the meaning of the term 

' e x p l o i t a t i o n ' . Exploi ta t ion i s not only economic, but 
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p o l i t i c a l and psychological t o o . I t i s both soc ie ta l and 

individual i . e . , exp lo i ta t ion of men by men, of i n s t i t u ­

t ions by i n s t i t u t i o n s , of men by i n s t i t u t i o n s , of i n s t i ­

t u t i ons and systems by indiv iduals , groups and c l a s s e s . 

And to end human exp lo i t a t ion , to l i b e r a t e the ind iv i ­

duals from the nê ^̂  type of s lavery, to ensure t h e i r 

enjoyment of freedom by blossoming the social values 

l i k e fellowship l i b e r t y e t c . Gandhi advocated h i s dece­

n t r a l i zed system of economy, K.K. Bose says : 

"A decentral ised ' economic system i s an 
in tegra l part of h is revolutionary ideal through which, 
Gandhi hoped that mankind would be ushered into a new 
order of creat ive f reedom"!^ . 

Gandhi himself was aware tha t Ramarajya 

was only a model to s t r i v e for, and not a goal that on 

ear th could be a t ta ined s 

•'Let India l i v e for t h i s t rue p i c tu re , 
though never r ea l i zab le in i t s completeness. We must 
have a proper p ic ture of what we want, before we can 
have something approaching i t "106, 

Yet he hoped tha t if we t r y honestly 

t h i s dream would one day tu rn out to be t r u e . Many of 

the developments of the science show vrfiat was once 

impossible l a t e r becomes possiblel^V, 

Hhstever may be the d i f f i cu l ty in 

r e a l i z i n g Gandhi's ±de&^ soc ie ty , his main purpose was 
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to make man se l f -conscious , t o make people think over 

t h e i r l o t , present as -well as fu tu re . There he was succ­

ess fu l . Sarvodasa connotes a l l -wel fare of a l l - i nd iv idua l s 

— t h e i r balanced development, and elevat ion of t h e i r 

moral, s p i r i t u a l , mental and i n t e l l e c t u a l s t a tu re along 

with the improvement of t h e i r economic s t a t u s . Since the 

blossoming of a l l the graces of man's l i f e was Gandhi's 

primary concern, he popounded the Ramarajya type of 

s o c i a l i s t i c idea l , which, he bel ieved, would f a c i l i t a t e 

blossoming of such graces and symbolize human values 

l i k e freedom, equa l i ty , f r a t e rn i t y and fel lowship, 

Gandhi wanted to bui ld a new cu l tu ra l 

inheri tance of man, based not only on economic but also 

on psycho-social equa l i t y . The p i l l a r s of t h i s Socio-

cu l tu ra l reconstruct ion are : nonviolence, equa l i ty , 

t ru th and moral i ty . JUid through transformation of the 

indiv idual , in the l i g h t of these principles,man would 

free himself from the negative aspects which had appeared 

throughout the h i s t o r y , /^d i t i s the freedom and freeman 

^hat can usher in a jus t society-^*^^. He was hor r i f ied by 

seeing tha t under the cu l tu ra l and technological imperi­

alism of both the West and the East , Indian mind was 

completely enslaved. His primary aim was, the re fore , to 

reawaken Indian*s pride in his Infiianness, in Indian 

c i v i l i z a t i o n . 4nd «Swadeshi' was the f i r s t and the l a s t 

message of Gandhi, 
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Gandhi aspired not merely af te r the 

p o l i t i c a l freedom, but a f t e r r e a l freedom, though the 

former is a condition of the l a t t e r . Real swaraj cannot 

come by the acquis i t ion of author i ty by a few. I t comes 

only by the acquis i t ion of the capacity by a l l t o r e s i s t 

author i ty when absurd. And i t can come when masses are 

educated to develop a sense of t h e i r capacity to regulate 

and control a u t h o r i t y ^ ^ . He admitted tha t 

"the present i nequa l i t i e s are mainly due 
to people 's ignorance. With a grov/ing knowledge of t h e i r 
na tura l s t rength the inequa l i t i e s must dis^pear'^lHo 

Thtiis, uniquely, Gandhi subs t i tu ted the 

ideal of the l ega l State by that of the Moral S t a t e . 

The t r u l y and deeply s p i r i t u a l India, the intensely r e l i ­

gious India, the India of Dharma and Neeti (morals) were 
112 his r e a l admiration . 

Though a champion of the freedom of the 

individual , Gandhi re jected unres t r i c t ed individualism 

tha t ignores socia l ob l iga t ions . V^ile seeking for i nd i ­

vidual freedom, one should not forget tha t man i s essen­

t i a l l y a socia l being and tha t he has a r i sen to the pre­

sent s t a tus by learning to adjust h is individualism to 
11*^ 

the requirements of soc ia l progress . 

This wi l l ing submission of individual 

freedom to soc ia l r e s t r a i n t for the sake of the well-being 
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of the whole socie ty , enriches both the individual and 

the society of which he i s a mernberU'*' For Gandhi, the 

t rue source of r i g h t s i s duty. If we a l l discharge our 

du t i e s , r igh t s w i l l not be far t o seek. If leaving dut ies 

unperformed we run a f te r r i g h t s , they w i l l escape us l i k e 

v/il - 0' - the - v;isp. The more we pursue than, the fa r ­
i l S 

the r wi l l they fly^ . Society i s l ike a family having 

close interdependence among i t s members. jSnd an ind iv i ­

dual acquires his place in society through h is free moral 

ac t ions . 

Gandhi's view comes very close to Max/ 

Weber's "democratic individualism" and to the view of 

Charles Harton Cooley that the individual and society 

are twin-born and twin-developed. F.W. Blackmar also 

wrote in 1922 in his J u s t i f i a b l e Individualism 5 "The only 

individual tha t i s j u s t i f i a b l e i s t ha t which i s b u i l t up 

in the service of o the r s " . He held tha t if individualism 

is e s sen t i a l to progress , then soc ia l i za t ion of human 

a t t i t u d e s i s e s sen t i a l to individualism. For Gandhi, s e r ­

vice and love are the ways to bring about peaceful yet 

revolutionary change in soc ie ty . He wrote in 1940 : 

"As soon as a man looks upon himself as 
a servant of socie ty , earns for i t s sake, spends for i t s 
benef i t , then puri ty en te rs into h is earnings and there 
is Ahimsa in his venture. Moreover, if man's mind turns 
tov;ards t h i s way of l i f e , there w i l l come about a peaceful 
revolut ion in soc ie ty , and that without any b i t t e r n e s s " l l 6 . 
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C H A P T a ii ; : F I V a 

MAÎ -CEl-JTHfflJ PHILOSOPHY OF BJUCATIQN 

Gandhi ' s l i f e - l o n g endeavoiir vms to 

see man develop as a s p i r i t u a l being ( d e d i c a t e d to t r u t h 

and non-v io lence) w i t h i n a s p i r i t u a l s o c i e t y . Even behind 

h i s s t r u g g l e for winning the p o l i t i c a l freedom for I n d i a , 

l a y h i s primary i n t e r e s t i n ach iev ing , for I n d i a n s , the 

r e a l kind of- freedom i n terms of fundamental values be re f t 

of v/hich, he thought , independence would be an empty s logan . 

He wanted to r e g e n e r a t e Ind ian c i v i l i z a t i o n with new hopes 

and freedom. According to him, human p e r f e c t i o n can be 

achieved only w i t h i n the con tex t of s o c i e t y , not by 

wi thdrawal from i t . A l l t h e s e r e q u i r e a proper t r a i n i n g 

of i n d i v i d u a l s i . e . , a r i g h t k ind of educa t ion which 

c a t e r s to the s o c i o - i n d i v i d u a l development of human 

p e r s o n a l i t y through the h i g h e s t p o s s i b l e c u l t u r e of h i s 

body, mind and soul thereby paving path for h i s s e l f -

r e a l i z a t i o n which c o n s t i t u t e s t h e d e s t i n y of man. 

R)r Gandhi t r u e educa t ion i s t h a t which 

l i b e r a t e s man from a l l k inds of bondage (Savidya ^ 

XlmuktayQ). Yet mukti o r raok£a, i n him, got merged 

wi th dharma, or duty and s o c i a l s e r v i c e , performed through 

the body ( S a r i r a madhyam Khalu dhaxmasadhanam). He thus 

o f f e r e d an educa t iona l phi losophy which was a tonce 

n a t i o n a l i s t i n se t t ing ,* i d e a l i s t i n aims and pragmat ic 
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in method all being based upon the physico-psycho-spiritual 

nature of man. He hoped that with this kind of education 

men would be led into a heaven of freedom : where the mind 

is without fear, head is held high, where knowledge is 

free, where v/ords come out from the depth of truth, where 

tireless striving stretches its arms towards perfection 

and the mind led forward into ever-widening thought and 

action. 

While all educational efforts aim at the 

highest fv^w. of individual development, achievement of 

his moral and spiritual values and of some sort of social 

usefulness, Gandhi had some further concrete suggestions 

for a good and efficient system of education, particularly 

in Indian context; It must be such that (a) it provides 

for the quickest possible assuagement of the poverty of 

India, (b) it creates a productive base in the villages 

byjreviving their productive activities like village indus­

tries, craft etc., in view of the fact that most of our 

poor people live in villages, (c) it removes disparities 

and conflicts between villages and cities, (d) it produces 

not merely some men of learning anu technocrats for produ­

ctivity out also caters to the ideal of self-realization 

i.e., more perfect attainment of truth and non-violence, 

(e) it provides for some amount of self-activity and its 

integration with life* In Gandhian approach, ideas and 

action are inseparable, (f) Higher education must inculcate, 
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arnong other things, a national consciousness and meet 

national necessities. The test of a real kind of education, 

Gandhi would say, is its capacity to develop self-reliance, 

(g) Educational institutes must serve as communities 

linked with other social communiti6s through common endea­

vours and social achievements-^. 

Considering all these, Gandhi advanced his 

Nai Talim.. His ideas about education v;ere the last to be 

formulated, but not at all the least important. And he 

himself was aware of their importance, when he said : 

'"I have given many things to India. But 
this system of education together with its technique is, 
I feel, the best of theiu. I do not think I will have 
anything oetter to offer the country*'̂ . 

Unlike other educationists who laid stress 

on tools and subjects of studies in the process of education, 

Gandhi laid emphasis on the development of the personality, 

the unique moral character of the educand. Literacy, being 

nothing but stuffing the mind with all kinds of useless 

information, is not the goal of a real education, nor even 

its beginning, fbr Gandhi, an unsophisticated sjiephard v/ho 

is possessed of a spotless character is a much better 

citizen of the world than the most sophisticated man having 

a just literary training in a school, True education consis­

ts in "an all-round drHwing out of the best in child and 

man—body, mind and spiyif^. 
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With Adams,"̂  Gandhi believed that education 

takes place quite informally in the life of a man. But he 

went further in holding that it begins v/ith the conception 

itself. With his faith in the progressive rebirth of man, 

he Delieved that education does not end in death, and its 

permanent effect is not confined to this life but is 

carried to the life oeyond. A programme of education should, 

therefore, oe such that it takes full account of this fact 

and covers the whole of man's existence. Mucation is for 

life and through life. 

Gandhi was very critical about the existing 

type of un-Indian, formal, mechanical and bookish education 

introduced by the foreign— rulers indiscriminately and 

swallowed by our people unthinkingly. It does not add 

even an inch to the moral and spiritual height of man. 

The textbooks deal with things to which our boys and girls 

are perfect strangers. Mond̂ y spent on primary education is 

a waste. What little is taught is soon forgotten and has 

no value in terms of the villages or cities. Textbooks 

cannot teach a boy v/hat is right and what is wrong in the 

home life. He is never taught to have any pride in his 

surroundings. The higher he goes, the further he is removed 

from his hom^, so that at the end of his education he 

becomes estranged from his surroundings. This education, 

calculated to wean every Indian from his traditional 

culture, is an "unmiiigated evil"^. 



120 

Secondly, whatever may be true of other 

countries, in India at least, where more than 80^ people 

are poor and cannot get even a square meal a day, it is a 

crime to make education merely literary and to unfit boys 

and girls for manual work in after life. Our children must, 

from their infancy, be taught the dignity of such labour. 

It is a sad thing that our school boys look upon manual 

labour with disfavour, if not with contempt. This attitude 

is demoralizing for both the individual and the nation. 

The absence of vocational training in our system of educa­

tion has made the educated class niost unfit for productive 

work and harmed them physically. Moreover, in India, we 

expect, as we must, every boy and girl^of schoolgoing age 

to attend public schools. i3ut v/e have not the means to 

finance education in accoraance with the existing style, 

nor are millions of parents able to pay the fees that 

are at present imposed. Education to oe universal must, 

therefore, be free^. 

It may be noted here that Gandhi's concept 

of 'free education' is different from its modern concept. 

Today, by 'free education' we mean education provided free 

i.e., totally financed, by the state. To some extent, 

particularly at higher levels of scientific learning, it 

is inevitable. But in the name of equality of educational 

opportunity, we have adopted the most perverse method of 
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masses financing the education of the f inancial ly capable 

upper c l a s s e s . For example, the government spends today 

more than a lakh of rupees in the t r a in ing of a s c i e n t i s t 

or an engineer or a doctor, and t h i s money comes from 

the STirplus value generated oy the masses, ijut the irony 

i s tha t these highly educated c lasses refuse to go to 

work for the v i l lage masses even when they are well-paid. 

Gandhi could foresee such a s t a te of a f f a i r s . His concept 

o f ' f r ee education' meant, therefore , the provision of 

maximum support a student can get from his own work exp­

er ience, both as an instrument of education and as a 

source of earning. Free education i s education which makes 

man s e l f - r e l i a n t , Doth individual ly and co l lec t ive ly , and 

not dependent upon the char i ty or support of o the r s . 

Gandhi knew the l i m i t s of appl ica t ion of th i s idea, but 

he i n s i s t e d more on pr inc ip les than (an l im i t s , 

f i n a l l y , the foreign medium has caused 

brain-fag, put an undue s t r a i n upon the nerves of our 

chi ldren, made them crammers and imi t a to r s , and unfitteci 

them for o r ig ina l work and thought. The excessive impor­

tance given to Ifiiglish has prevented knowledge from perco­

l a t i n g to the masses, thus standing as an obstruct ion in 

the path of diffusion of universal l i t e r a c y . I t has, 

fur ther , prevented the groxirth of our vernaculars . 

Our love of the English language, in 

preference to our own mother tongue, has caused a deep 

' 2 1 
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chasm between the educated classes and the masses thus 

bringing about our social segregation. The masses can 

make no solid contribution to the construction of Swaraj.. 

Thus Gandhi found the English system of 

education most unfit to meet the requirements of the 

country in any shape and form. It had largely ignored 

everything India had discovered in its educational experi­

ence, such as children i'ntegrated with environment, strong 

pupilirteacher relationships, identity v;ith a people and 

an appreciation of Indian culture.. The most devastating 

effect was the creation of a ne\<r caste, an English-speaking 

class^. Such an unreal and artificial system of education 

should be replaced forthwith by a new one, suited to the 

need^ and culture of the people of our country, and capable 

of restoring the national and social continuum disrupted 

by European imposition. 

The nevf system of education (Nai Talim) 

introduced by Gandhi is popularly known as the ""Basic'" 

education. The term '"basic'" (derived from the v/ord 'base', 

meaning 'foundation') has several implications : (a) It 

implies the basic minimum of learning to Ibe acquired by an 

average Indian pupil; (b) This education will satisfy the 

basic needs of human life (e.g., needs for food, clothes, 

shelter etc); (c) It is qprrelated v;ith the basic occupa-

tion(s) of the community — a basic craft being the core 
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of education; (d) I t i s the oasis of our nat ional cu l tu re . 

I t r e l a t e s education to the nat ional needs and problems. ' 

Besides, t h i s education i s meant for common people, who 

form the basis or backbone of our nation; (e) This education 

meets ch i ld ren ' s basic urges needs i . e . , a c t i v i t y or l e a r ­

ning by doing; and (f) Las t ly , t h i s system i s based on the 

basic idea l s of t r u th and non-violence, which define the 

digni ty and destiny of man as a s p i r i t u a l and moral being. 

The s ign i f ican t features of Gandhi's plan 

of education may be summarised as : -

1 . Free and Compulsory Bducation for eight 

years (from the age of 6 to 14), divided into Junior Basic 

( 6 to 11 ) and Senior Basic ( 11 to 14 ) , covering a l l 

the subjects upto the matr icula t ion standard. 

2, All education must be insparted through 

the mediyim of the mother-tongue (Gandhi, in his l a t e r 

wr i t ings replaced 'mother tongue' by 'p rov inc ia l l anguage ' ) , 

and Sigl ish wi l l not be taught a t t h i s s tage. 

I t may be noted tha t Gandhi was not wholly 

against learning English as a language and l i t e r a t u r e . 

He would not deny tha t our knovrledge of Snglish l i t e r a t u r e 

and i n s t i t u t i o n s had enabled us to revol t against some 

corrupt customs and aspects of Indian l i f e and to make a 

growing demand for p o l i t i c a l reform. But he v/as a l l against 
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its use as a medium starting from the primary level. The 

question of learning a language as a language will come 

later on, but children should start with mother-tongue 

and nothing else As it is observed, 

•^he proper teaching of the mother-tongue 
is the foundation of all education. Without the capacity 
to speak effectively and to read and v̂ rite correctly and 
lucidly, no one can develop precision of thought or clarity 
of ideas. Moreover, it is a means of introducing the child 
to the rich heritage of his people's ideas, emotions and 
aspirations, and can, therefore, be made a valuable means 
of social education, whilst also instilling right ethical 
and moral values. Also, it is a natural outlet for the 
expression of the child's aesthetic sense and appreciation, 
and if the proper approach is adopted, the study of litera­
ture becomes a source of joy and creative appreciation"9, 

3. Process of education must centre round 

some form of manual and productive work in the shape of a 

craft with due regard to the capacity of children and needs 

of the locality. The idea was not to teach some handicrafts 

side by side with liberal education, but the entire education 

was to be imparted through some vocation or industry^ . Gandhi 

firmly believed in the physical basis of mental grcwth, "that 

the principal means of stimulating the intellect should be 

manual training'"-̂ -'-. 3ut for that purpose the craft chosen''" 

must be rich in educational possibilities and should find 

natural points of correlation with important human activities, 

and should extend into the v/hole content of the curriculum. 

Besides, the craft must be economic to make education self-

financing. Productivity is an essential principle of craft. 
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Many precursors in education before Gandhi 

( e . g . , Itousseau,- Pes ta lozzi , Ja?oebel and many t r a d i t i o n a l 

Hindu educat ionis ts) advocated the system of se l f -eucat ion 

through s e l f - a c t i v i t y of chi ldren. But v/hile for them 

a c t i v i t y or manual work was an indispensable accompaniment 

in the educational process, for Gandhi, i t was the very 

centre of education, fbr him, 

"Craft-work i s not merely a means of l i t e r a r y 
education; i t i s also an end in i t s e l f . Unless craft-work 
i s t rea ted as an end in i t s e l f , i t wi l l lose progressively 
i t s economic value, efficiency and signif icance"13. 

The argument for education through properly 

chosen v i l lage handicraf ts i s fundamental from socio-economic 

as well as from s p i r i t u a l points of view. I t i s a corol lary 

of Gandhi's more basic concept of 'bread-labour ' — the 

pivot of his politico-economic a c t i v i t y . He rea l ized tha t 

to put bread-labour into operation craf t -centred education 

i s the s t a r t i n g point — a l l educational i n s t i t u t i o n s 

giving some degree of vocational t r a in ing at a l l l e v e l s . 

Of course, the degree of vocat ional iza t ion (barr ing a 

ce r ta in absolute minimum for each c lass) wi l l decline as 

we move up frora lov/er to higher s tages . While a t the primary 

l eve l vocational t r a in ing i s the main instrument, at higher 

leve ls i t i s compltoentary with other kinds of education. 

Through craf t and labour, education provides 

a l ink with various hufaan a c t i v i t i e s . Labour, for Gandhi, 
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is the unifying and integrating factor. It combines 

the intellectual, the scientific and the physical growth 

of students. 

"Gandhi considered productive manual 
activity as the perfect medium of education especially 
between the ages of seven and fourteen"!'^ 

Craft, however, should not be understood 

in a restricted sense. He suggested that after 14 years 

of age, children can oe given more sophisticated forms 

of crafts than mere' village handicrafts like takli. 

Thus, medicine, electronics, commerce etc were also kinds 

of crafts for Gandhi. 

4. Again, such education taken as a whole 

can and must be self-supporting. In fact, self-support 

is the test of its reality. This has a double meaning 

in this scheme of education : (a) The acquisition of skill 

in any craft will make school-education itself self-suppo­

rting by enabling the pupil to pay for his tiiition through 

the products of his labour, (b) Besides, it will make 

every pupil self-supportingCincluding his economic 

se l f -suf f ic iency , independence of judgement and act ion, 
15 af ter he has f inished his school course. 

Gandhi i n s i s t ed on the self-support ing 

aspect as the orily p rac t i ca l so lu t ion of the problem of 

unemployment as well as -^the only way to carry education 

to the crores of our ch i ldren '^^ . Besides, i t saves education 
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from being perfunctory, cut short at the and of four years, 

when the children have barely achieved literacy. 

5. Gandhi wanted to make education universal 

and morally uplifting. There was, therefore, no room for 

religious teaching. In spite of his system being rooted in 

morals, he never talked of giving mo rail education in 

educational institutions. He only advocated the teaching 

of fundamental and universal ethical ideas. He was aware 

that ethics, oeing the distillation of varying, different 

religious concepts aoout v/hich grown-ups may differ, is 

beyond the comprehension of young children. 

But Gandhi was no hypocrite like most of 

our present day politicians and educationists \ho out 

right denounce moral education and stress only seenlar 

education. He wanted to biiild up foundations which 

satisfied the preconditions of a moral system, hence his • 

advocacy for the dignity of labour, self-reliance and 

freedom. He, however, would not grudge religious and 

moral associations imparting moral and religious, instru­

ctions to children born to a given belief; but all that 

17 
should De outside the curriculum and not as a par t of i t , 

6. This education, v/^hether It i s . imparted 

to chi ldren or to adu l t s , to males or to females, must 

find i t s way to the homes? of the pupils-. Gandhi was. e-f -the 

view tha t side by side with vocational t r a i n ing , children/ 
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•"Would be receiving vocal ins t ruc t ion 
in elementary h i s to ry , geography, ari thmetic . . . manners, 
&ave object lessons in p rac t i ca l s an i t a t ion and hygiene, 
a l l of which they would take to t h e i r home in which 
they would become s i l e n t revo±ut ionar ies" l8 . 

7. "Since mil l ions of students receiving 

t h i s education \j±ll consider themselves as of the whiole 

of India , they must l ea rn an in t e r -p rov inc ia l language. 

This coiamon in t e r -p rov inc ia l speech can only be Hindusthant 

wr i t ten in Eagari or Urdu Scr ip t . Therefore, people have 

to master both the -Scripts"^^, 

8. Las t ly , Gandhi held that education 

to be effect ive must take place in a normal and natura l 

environment in a l i v i n g , £oving, personal r e la t ionsh ip 

between the teacher and the taught . Hence his suggestion 

v/as that a l l learning should be vocal and ora l ra ther 
21 

than alphabetical to oegin with . He looked upon the 

teacher as one who saves childrt̂ n from the tyranny of 

words, and he spoke disdainfully of the use of textbooks, 

especially at the primary level. i3esides, there should be 

no system of examinations at this stage, because it enco­

urages cramming rather than understanding, imitation rather 

than creativity. 
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CRITICAL ESTIM4TE 

Basic educa t ion has been of ten s u b j e c ­

t e d to severe c r i t i c i s n i s . Though a l l of these do not 

ca r ry equal weight , t h e r e are some c r i t i c i s m s v/hich 

need a c a r e f u l c o n s i d e r a t i o n : 

f i r s t l y , Gandhi 's c r a f t - c e n t r e d educa­

t i o n , i n v i t e s forced and unna tu ra l c o r r e l a t i o n . I t i s 

not only d i f f i c u l t but n a t u r a l l y imposs ib le to t each 

each and every sub j ec t through a p a r t i c u l a r c r a f t . 

Su\ iHae phi losophy behind c o r r e l a t i o n 

goes deeper . The primary aim of c o r r e l a t i o n i s to make 

the c r a f t the p r i n c i p a l means of r e l a t i n g the c h i l d 

to the v i l l a g e s and the v i l l a g e s t o the c i t i e s . Corre­

l a t i o n i s the technique to bind educa t ion to the c h i l d ' s 

l i f e and beyond. In s h o r t , i t i s an a t tempt to combine 
22 

hand-culture and mind-culture Gandhi at first thought 

that it would be possible for the teacher to teach 

everything of every subject through a basic craft̂ '̂ . 

But finding the practical difficulty of the method, he 

later on modified his earlier stand and accepted the 

position that the knowledge imparted by the craft should 

be supplemented by other processes. V/hile "during the 

first year everything'should be taught through the 

takli, in the second year other processes also can be 

taught side by side"^^^ 
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Secondly, Basic education s t resses on 

'productive, creat ive ana soc ia l ly valuaole vrark'. Gandhi 

believed that '"every act has i t s s p i r i t u a l , economic and 

socia l impl ica t ions . The s p i r i t i s not separate"25. But he 

did not notice tha t a l l "productive work'" may not necess­

a r i l y be •••'creative work". In f ac t , i t i s d i f f i cu l t to name 

V70rk, v/hich shares a l l these great q u a l i t i e s in the r igh t 

balance. Again "productive work" i s often t i r i n g - i t may 

be even s o u l - k i l l i n g . Besides, there are individual diff­

erences among chi ldren. Naturally a l l can not become capa­

ble of "creat ive work"^^. Gandhi, i t seems, In terpre ted 

"work" ra ther narrowly as "manual vrork*". They also v/ork 

v/ho v;ork I'/ith t h e i r b ra ins . Organisation too i s x /̂ork, so 

are reading and wri t ing - in the narrow sense of a " c r a f t " -

for the individual in pa r t i cu la r and society in general. 

This i s a wrong reading into Gandhi's i n t en ­

t i ons . He knew the differences between what i s commonly 

known as 'product ive ' vrork and ' c r e a t i v e ' work as well as 

the differences in the capacity among chi ldren. Wa&t he was 

primari ly in t e res t ed in was creat ing a fne\f outlook and a 

love for physical labour in the minds of Indians. He would 

never admit tha t productive v/ork i s s o u l - k i l l i n g . At the 

ear ly s tage, productive work i s c rea t ive for chi ldren. Since 

i t i s performed through freedom, i t i s a joyfiil, t h r i l l i n g 

and insp i r ing experience for them.Russell^ while bel ieving 

abs t rac t knowledge to be superior to concrete knoxirledge* 

adraitted t h a t , "True acquis i t ion of concrete knowledge i s 

pleasant to most chi ldren" , Gandhi, no doubt, s t ressed 
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stressed the performance of manual-work, but he was not 

blind to the value of brain-work and other kinds of 

socia l ly and indiv idual ly useful a c t i v i t i e s . His approach 

to education was dynamic ra ther than s t a t i c . He said in 

1921, 

'^'rtien normal time i s reached an<lSwara.1 
i s es tab l i shed , one hour may be given to spinning and 
the r e s t to l i t e r a c y learning" '^ ' . 

Thirdly, some ra i se the question of 

unnecessary waste, in the Basic schools, of mater ia ls 

in the hands of young chi ldren. 

But as Dr. Zakir Hussain, the chairman 

of the Basic l^ational Education Committee put to C.A.B.E., 

"I would i n s i s t on a high standard 
of work even i f I know tha t a l l the products of ch i ld­
r en ' s craf t were eventually to be dwaped into the sea. 
I t i s s t r iv ing for perfect ion, for excellence that 
educates". 

Jburthly, i t i s a self-contained and 

lop-sided system. All a t t en t ion in i t i s fociissed on 

the Wardha Scheme to the u t t e r neglect of higher 

education. Gandhi's criticism;(^ of the urban- l i fe , machine-

c i v i l i z a t i o n , and his en thus ias t i c support for the 

ru ra l l i f e — a l l give one the impression tha t he vfas 

against a l l teohnical education, i n t e l l e c t u a l progress 

and research. But research and technology are v i t a l for 

the progress and development of a country. 
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The Zakir Hussain committee seemed to 

have anticipated this criticism and offered an answer 

as follows : 

"Some people are alarmed because there 
is no reference in this scheme to secondary or higher 
education, forgetting that our terms of reference were 
confined to a seven years' scheme of basic education 
only, and they are apprehensive that we want to limit 
the facilities for higher education. VJe have only to 
point out that this is a scheme of universal and 
compulsory basic education for all children, to be 
followed in due course by higher^gducation for those 
who are qualified to receive if' , 

Gandhi was no enemy of higher education 

as such out he was against the intellectual sophistry 

produced oy the westernized higher education. Far from 

making an educated man oetter than an uneLducated one, 

it has only created a generation of mindless, soulless 

and directionless rooots called students. Gandhi's 

patriotic mind could not but be critical about the 

emerging elite (i.e., the new educated classes) consis­

ting of doctors, teachers, lawyers and technicians who, 

by already accepting the superiority of European civi­

lization, were acting as collaborationists on the one 

hand and exploiters of the masses on the other. No doubt, 

Gandhi's ideas about higher education vrere not structu­

rally very well-formulated, yet his basic ideas under­

lie the sphere of higher learning of his conception. 

His ideas and concepts constitute one composite whole 

and cannot be separated into watertight compartments. 
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He looked upon education as one, indivisible and inte­

grated process. His basic education was an amalgam of 

secondary with primary. He did this in order tQ amelio­

rate the condition of our people. And he wanted to leave 

the responsibility of higher education to private enter­

prise as a practical suggestion to meet national requir­

ements whether in the various industries, teahnology or 

fine arts : 

^here would be degress for mechanical 
and other engineers. They would be attached to the diff­
erent industries which should pay for the training of 
the graduates they need. Thus the Tatas would be expected 
to run a College for training engineers under the super­
vision of the state, mill associations would run among 
them a eollege for training graduates whom they need. 
Similary, for the other industries that may be named. 
Commerce will have its College. There remains arts, medi­
cine and agriculture. Several private arts Colleges are 
today self-supporting'" . 

Besides, Gandhi suggested that the state 

universities should be purely examining bodies, self-

supporting through the fees charged for examinations . 

Gandhi was far-sighted enough to under­

stand that without having the base (i.e. primary educa­

tion) well-founde^:^s, the attempt to improve the higher 

education v/ould be only self-defeating or suicidal. He 

held that the rninimiom universal education incorporated 

in his basic scheme was indispensable for the successful 

v7orking of democracy in the country. Hence he said, 
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" . . . we can postpone the question of 
higher education for some time, but the problem of primary 
education cannot be postponed even for a minute"31. 

Pbllowing bl indly the western model, India 

has adopted an en t i re ly se l f -defeat ing policy and higher 

education has already reached at a deadlock. Our educa t i ­

onal system has become s u p e r - e l i t i s t in character , unpro­

ductive and inef fec t ive , and personalized in the hand of 

a small co te r ie of people. Primary education has remained 

neglected, secondary a eonsuioption-pro duct and higher 

education an instrument of e l i t i s m . 

Our educational system i s characterized 

by wastage and stagnation and a lack of proportion. The 

higher education unduly gets the l i o n ' s share of our 

educational expenditure compared to tha t on school 

education. Besides, the production of technical person­

nels i s out of proportion with tha t needed for grov/th. 

This i s manifest from the growing reserve of mil l ions of 

educated unemployed. Moreover, the grades of College and 

univers i ty teachers have improved without a s imilar 

improvement in the grades of school teachers . This has 

further widened the income d i s p a r i t i e s tha t l a i d the 

i^very basis of the e l i t e s t ruc ture and cu l tu ra l enslave-

ment'^^^ On the other hand, the ru ra l masses in our 

country have s t i l l remained as much in ignorance as in 

poverty. Gandhi was against a l l kinds of po la r iza t ion — 
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between the villages and the cities, between those who 

do physical labour and those engaged in intellectual 

work, between the elite and the masses, between the 

haves and the have-nots, and between those who are more 

educated and those who are not. He hoped that his educa­

tional device^ 

"... v;ill provide a healthy and moral 
basis of relationship between the city and the villages 
and thus ... eradicating some of the worst evils of the 
present social insecurity that has poisoned the rela­
tionship betv/een the classes. It w_0ill check the progre­
ssive decay of our villages and lay the foundation of 
a juster social order in which there is no unnatural 
division betv/een the haves and have-nots and everybody 
is assured of a living v/age and real freedom"*̂ "̂ . 

Those who say that the VJardha scheme 

aims to set back the clock of civilization by sticking 

to the medieval and ancient form of Industries(e.g. 

spinning, weaving etc) in this age of aeroplanes, tele­

vision and heavy industries forget that real India lives 

in her villages. And any scheme of education that ignores 

the needs and environments of the villages is not only 

useless but positively harmful. Even if every village 

is provided with modern amenities like radio, electricity, 

radio, television and motor-cars, the rural handicrafts 

must still have their sway in view of their wide educa­

tive value. 

Gandhi was not opposed to fundamental 

research and science. But a science or technology which 

does not serve the interests of the people is useless. 
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Ibr him, technology must be e s sen t i a l l y an instrument of 

creat ing equal i ty and eliminating poverty of people. I t s 

indiscriminate use, without the guidance of soc ia l consci­

ousness and conscience creates imbalance and re ta rds 

progress . Hence, in the Gandhian system, technology i s 

not a fundamental determinant/ instead i t i s determined 

by the choices made consciously by the society with due 

considerat ion of i t s consumption and production processes. 

India of today bears testimony to the 

t ru th of Gandhi's v is ion . We have already establ ished a 

large nuraber of s c i e n t i f i c i n s t i t u t i o n s . But these have 

taken a s u p e r - e l i t i s t character and are serving very l i t t l e 

purpose. Our technology i s widening, without bridging, 

the gap between the haves and the have-nots. Our whole 

process of technica l education seems to be designed to 

su i t the requirements of a slowly growing, but an increa­

singly dependent economy. Our technicians are meant only 

for export . Only t a rge t s in our economic f i e ld are two : 

impor t -subs t i tu t ion and export-promotion. There i s no 

denying tha t these are useful, but they donot show signs 

of any autonomous model of economic development for our 

country. Besides, I n d i a ' s export-promotion measures have 

created nev/ po la r iza t ion in the domestic economy, not only 

between the urban and the r u r a l a reas , but also within 
34 the urban areas . F i f th ly , i t i s said tha t in Gandhi's 
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system of education, the claims of g i r l s were ignored. 

He gave no concrete scheme for v/oraen's education. 

But to say t h i s , i s to forget Gandhi's 

concern for women. He advocated, co-education of boys and 

g i r l s upto a ce r t a in l eve l , and he spoke about the 

emancipation of women from the bonds created by ev i l 

socia l customs, ignorance and super s t i t i on . His sugges­

t ion for t h e i r education i s however, novel. Gandhi did 

not want tha t the enlightened daughters of Bharatmata 

should ape the manners of the West. 

'They must apply methods sui ted to the 
Indian genius and Indian environment. Theirs must be 
strong, con t ro l l ing , purifying, steadying hand, conser­
ving what i s best in our cul ture and unhes i ta t ingly 
re jec t ing what i s base and degrading''^'^. 

Besides he opined that education of 

l i t t l e boys and g i r l s could be handled more ef fec t ively 

by women than by men and by mothers than by maidens. 

Gandhi was not unaware of many psychological, moral and 

socia l problems connected with the question of co-educa­

t ion in our country. He suggested tha t co-education, to 

be successful, must oegin with the family f i r s t . There 

boys and g i r l s should grow together freely and na tu ra l ly . 

Then only co-education wil l come of itself*^^. This i s , 

however, a long-term process and i t requires a t o t a l 

change of the xi/-hole soc ia l se t -up . 



Sixth ly , the scheme i s c ra f t -cent red , 

not chi ld-centred. I t does not cater to the different 

t a s t e s , apt i tudes and a t i i l i t i e s of pupi l s , who are t i ed 

to a specif ic vocation at a premature age. I t may, at 

bes t , produce a number of weavers, carpenters and 

labourers in the country, but does not aim at the edu­

cat ion of the whole-man. Besides, too much s t r e s s l a i d 

on craf t minimises the importance of daily t ime- table , 

^me kind of a c t i v i t y for hours together makes the 

course dull and monotonous, cramps the minds of chi ldren 

and makes them fat igued. There i s no room for other kinds 

of ac t iv i ty in the dai ly rou t ine . Besides, Gandhi did not 

not ice that t inker ing with a craf t hy tyros give nei ther 

s k i l l nor knowledge. And in such a case, the very pur­

pose of cor re la t ion becomes defeated. 

The above c i t ic i sms seem to spring from 

an ignorant conservatism and fa i lu re to understand the 

implication of educational craf t - v/ork as dist inguished 

from Artisan craf t - work, and res i s tance to novelty. 

The value of the activity-method incorporated in the 

basic system cannot be questioned. 

>bdern educational thought unanimously 

commends the idea of educating chi ldren through some 

su i tab le farm of productive work. And Gandhi considered 

i t to be the most effect ive approach to the problem of 



providing an in t eg ra l a l l - s ided education. The object 

of his new educational scheme i s not primarily the 

production of craftsman able to prac t i se some craf t 

mechanically, but r a the r the explo i ta t ion for pro­

ductive purposes of the resources impl ic i t in craf t 

v/ork. This demands tha t productive v/ork should not 

only form a par t of the school crmriculum, but should 

also inspi re the method of teaching a l l other subjects . 

Stress should be l a i d on the pr inc ip les of co-operative 

a c t i v i t y , planning, accuracy, i n i t i a t i v e and individual 

r e spons ib i l i t y in learning*^'''. 

We should not d i s t o r t Gandhi by con­

centra t ing on what were iieally instruments in h is 

scheme and oy forget t ing the essence of his ideas . 

He did not simply want to reduce education to a mere 

t ra in ing in vocation. To quote him, 

"Basic education i s generally in te rpre ted 
as education through c ra f t . This i s t rue to a ce r t a in 
extent , but t h i s i s not the whole t r u t h . The roots of 
Nai Talim go deeper. I t i s based on t r u t h and non v io ­
lence in individual and co l lec t ive l i f e . Education 
i s tha t which gives freedom. Untruth and violence lead 
to bondage and can have no place in education"38^ 

Kaka Kalekar points out : 

•"... t rue education must be given 

through non-violence; and t h i s i s a cen t ra l idea in 

Gandhi's Educational scheme'"^*^. 
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Gandhi's theory of education may be 

seen as a reaction against the old regime of 'board-

chalk and talk' and the conception of mass teaching. 

Yet it is objective and experimental and is based on 
a 

the nature of man as physical, mental and spiritual 
A 

being. He f e l t tha t education to be r ea l and effective 

must not be divorced from l i f e ' s work. In fact we 

cannot absta in from work so long as we l i v e . The Gita 

says : 

'•™Kone can abjure work even for a second. 

Every body i s forced to v;ork, as if in a t rance, as per 

one 's na tura l tendency"'^^. 

x4an's education must, therefore , be based 

upon man's na ture . Yet the Ways of the work are myste­

r i ous . One must know the nature , meaning and extent of 

work J 

''"Those who can see inact ion in act ion, 

and action in the very act of inac t ion , are i n t e l l i g e n t 

amongst men; they are composed as well as accompli-

shers of a l l work'-^-^. 

A r ea l education makes man capable 

of doing act ion in the most appropriate way. True 

knowledge i s something which one experiences and not 

something of which one merely hears . The ult imate goal 

of our l i f e should not bl ind us to the needs and 



141 

requirements of (!»ur present l i f e . There i s no basic 

defference between di f ferent kinds of work only if 

performed for the purpose of self-development. VJork 

i s worbMp, eh i ld ren ' s work in the Phoenix Farm inc lu ­

ded digging p i t s , l i f t i n g loads , cooking, scavenging, 

shoe-making, carpentry, massenger-work and other 

physical and mental a c t i v i t i e s . All-round development, 

through education^cannot be achieved if any side of 

human l i f e i s l e f t neglected. The v;hole education must 

develop the whole man taking the v;hole of his socio-

individual s i t ua t i on into considerat ion. 

Las t ly , the scheme appears to make big 

demands upon the teacher , Gandhi wanted the very best 

and engrgetic of men to act as teachers in the basic 

schools. A teacher of Hai Talim i s expected to have 

a l l the qua l i t i e s of the wiseman described in the 
42 

second chapjier of the Gita . He must do his work with 

a l l humDlemess and has the l e a s t r igh t to be impatient. 

Gandhi's view i s expressed in the words of Zakir Hussain : 

" . . . i f we are to create a good socia l 
order in our country, i t i s e s sen t i a l tha t some of our 
best men and women, pa r t i cu l a r ly of the younger generation, 
should give t h i s task ( i . e . , teaching) t h e i r l i f e - long 
devotion and not run af te r luc ra t ive jobs in Offices, 
which i s the dominant mood of the present age"^*^. 



142 

Besides, i t i s psychologically unsound 

and ignoble on the par t of the teacher to depand d i rec t ly 

on the income of his pupiils for h is sa la ry . Gandhi did 

not speak aoout improving the socio-economic l o t of 

t eachers . As a r e s u l t , h is system has l o s t a l l sympathy 

from the people, and the number of basic schools i s on 

the wane. The few schools, s t i l l ex i s t ing , are peopled 

by teachers (not best men but the refuges of the society) 

who have nei ther knowledge of the philosophy behind the 

scheme nor a b i l i t y to serve as teachers . 

The above c r i t i c i sms appear to be plau­

s ib l e . But these are based on a super f ic ia l viev/ of Gandhi's 

main theme. In f ac t , Gandhi's aim was to r a i s e the s ta tus 

of teachers and emancipate them from the corrupt socio­

p o l i t i c a l and economic ru t into which they were groaning. 

Fbverty i s of two kinds : lack of money and the despairing 

sense of personal ins igni f icance . A teacher suffers from 

both, He i s jus t an educated being engaged in some work. 

His i s an under pr ivi leged pos i t ion in society; he, not 

belonging to a functionally important soc ia l category, 

i s not even respected. Our educational system i s ridden 

by hierarchy : at the top are univers i ty teachers and 

adjuinistrators forming the super -e l i t e c lass while the 

teacher at the Dottom of t h i s ladder i s occupying a 

posi t ion worse than tha t of an unskil led labourer . 
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Yet too much is expected of him. He is given to entertain 

the false notion that he is an important member of the 

society. His cultural position is, thus, a kind of new 

slavery. His economic poverty is less oppressive to him 

than the parasitic and irrelevant social structure. 

The cultural onslaught of the western 

educational and value system for all these years has 

completely subjugated the Indian mind. Although our 

educational system is individually and socially 

unimportant, being unproductive, we are not conscious 

of it,.Even we are not given to realize that it should 

be productive, that there should be a considerable 

relationship between the inputs and outputs and that 

it should act and react on the other systems prevalent 

in society. In the name of the progagation of higher 

education, useless colleges and universities are being 

created in order to employ useless teachers and resear­

chers of other universities and to bring out hundreds 

of useless graduates. This is a giTVAvn picture sho\'/ing 

complete alienation and diffusion of massive ignorance 

in the name of education. 

Gandhi wanted to make the teacher the most 

respected and the most spiritual man in the society. 
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He realized that a society canxiot ginow, nor can it be 

truly free if its men of learning remain alienated, 

unfree and dependent for their jobs on the political and 

economic elite in a situation of great imbalance beween 

demana and supply. And herein lies the value of his 

suggestion for a free, self-supporting, integrated 

system of education. Russell stressed the importance of 

eliiainating fear-complex in education ; 

"... A great many of the defects from 
which adults suffer are due to preventible mistakes in 
theiii education and the most important of these is in 
the inciUication of fear"44. 

The teacher must be self-conscious as well 

as fearless. Through his activities and demonstration, he 

should make the society aware that his problems are not 

only his, but are verily social problems, and if need 

be, he should make these a major political issue. All 

this will come only if the education system is directly 

linked with the productive system as suggested by Gandhi, 

In spite of his being dependent on his pupils, he is free 

as he is not a parasite in the oppressive and inegalitarian 

social order, but a harbinger of a silent social revolution. 

It may not be out of place to mention 

here that Gandhi was misunderstood in his view on adult 

education also. The modern Indian view, following the 

Western view, of adult education reduces it to the liqui­

dation of illiteracy of those adults. Who missed proper 
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schooling. i3ut Gandhi's vxew stems consistently from his 

'sarvoda.ya' as well as his view that 'literacy is in itself 

no education'. He recognized the fact that there exists 

a time-lag between the advancement of mental faculties 

and the development of personality. Accordingly he conce­

ived adult education to be a part of overall nation-building 

activity in the form of training of all men in filling the 

inevitaole gap between man's earlier training and later 

requirements in the development of his personality and 

values. 

Gandhi realised fully that in spite of 

receiving v/hat passes today as 'education', the human mind 

has a way of remaining uneducated. The ills of mankind 

today and the serious threats to the future of civilizati­

on result from the scarcity not of literate out of really 

educated men. A truly educated mind is not only a regis­

tering mind out an efficient mind. It is more like a 

cruciDle than a photographic camera. It slews things 

clearly and objectively. It values emotion, but is not 

carried off by emotions. It takes an impersonal view of 

things. It is an adjusted, balanced and balancing mind, 

and is above conflict^. Such a man has principle, persis­

tence, integrity, sense of duty and simplicity. He is 

progressive, pioneering, and exploring. He is not dogmatic. 

Bigotry is the negation of education. His mind shows the 

ability of immersion in and appreciation of the past 
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tradition, on the one hand, and the ability to improve upon 

it. Lastly, he is a man of faith. 

Gandhi wanted to make a society manned 

by persons who are not only educated in the accepted sense, 

Dut who have really educated mxnd. He wanted to create each 

man in his sarvodaya sama.1 a different sort of person who 

neither has, nor wants, nor oows down before worldly 

wealth and power, whose joys lies in sacrifice and service 

instead of pomp ana aominationj v;ho is content with the 

little that is necessary for health and happiness and 

never content so long as the hum Die st of his fellov/raan 

lacks even that, and who is not swayed by the lesser loya-

lities of nation and community, but guided in alx things 

by reason, justice and truth"̂ .̂ Pbr Gandhi real education 

must meet the claims of body, mind and spirit, hence it has 

both an immediate and an ultimate aim. The immediate obje­

ctives are those that touch our phenomenal life at different 

points, like vocational efficiency, character building, 

development of citizenship, liberalising the mind, harmo­

nious development and so on. But in the ultimate sense, 

education is for the Truth-realization (call it self-

realization or salvation ) and thereby freeing human person 

from all manners of servitude. Servitude means slavery 

both to domination from outside and to one's own artificial 

needs. This ultimate aim includes'and embraces all the 
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iiiuaediatti aiifls of education. Sir John Adams'*" held that 

' " se l f - rea l iza t ion i s m i t s e l f an all-comprehensive idea l " 

and a l l other idea ls are r ea l ly complementary. All the 

great re l ig ions of the v/orld speak of man's a l iena t ion 

from his aeeper being, wan has a dual i ty in so far as he 

pa r t i c ipa t e s m tvro worlds - the higher, the divine or free 

world^/ on the one hand, and the lower, the phenomenal, the 

one in shackles of bondage, on the other hand. This causes 

man's duhkha. V/hile the Christ ians speak of the bondage 

of man as due to his f a l l from the d iv id i ty , the Hindu 

t races i t to ignorance or avidya : "The l i v ing oeings suffer 

because ignorance prevents r e a l i z a t i on in t he i r case'*^'^. 

Therefore, the highest tafek of man in t h i s l i f e i s to l i b e ­

ra te his s p i r i t from the bondage of ignorance and to reaffirm 

his p r i s t i n e s p i r i t u a l pur i ty . Education i s , therefore , 

cal led as ' dyitlyam .lanmaia' — the iAiit iation into the higher 

l i f e of the s p i r i t . 

Gandhi found no conf l ic t between s e l f - r e a l i ­

zat ion and socia l service , between individual development 

and socia l progress . All l i v e s , at bottom, are one. The 

Truth i s deep buried in ourseli^es, being one with which we 

are one v/ith the whole world^S, Our education, to be worth-

v;hile, must move between tvra poles of the e t e rna l and the 

temporal, between an awakened conscience and sk i l l ed e f f i -

ciency and physical progress. His theory, therefore , s t r i ke s 

a balance between the individual and the soc ia l aims in 
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education. Gandhi shared with Sir Percy Wunn the viev/ that 

T.49 
man's nature is "social as truly as it is self-regarding'^ . 

Gandhi's views are echoed in the words of James S. ibss : 

'"Individuality is of no value and persona­
lity is a meaningless term apart from the social environ­
ment in which they are developed and made manifest. Self-
realization can be achieved only through social service, 
and social ideals of real value can come into being only 
through free individuals who have developed valuable indi­
viduality. The circle cannot oe broken"50. 

Gandhi saw education as directly reflated 

to and concerned with the social issues of the age. He 

felt that the Education of the teeming millions of India, 

rot in ignorance, superstition and griniding poverty, v;ill 
a. 

be meaningless term unless they were able to satisfy the 

elementary needs of their life.He was conscious that "the 

spirit of other-worldliness which ... gained a hold upon 

the Brahminic schools made them more and more out of the 

touch v/ith the ordinary world, and helped to mal&e them 

unfit to mould the Indian people in the paths of progress 

and general culture'"^!. The ideal of self-realization, 

therefore, presupposes the existence of a social order in 

which there is peace, pignty (in the Gandhian sense) and 

prosperity. Gandhi expected the school to become non­

violent, cooperative commonwealth, inspired by faith in 

simple living. If certain ideals and values are essential 

for raising the quality of life, education must be the 

agent for encounaging and inculcating them and paving the 



4 
X 

way for the i r implementation. lUght knowledge i s the root 

of r ight ac t ion. 

We do not deny tha t there are ce r t a in prac­

t i c a l d i f f i c u l t i e s for which Basic system of education could 

not be universal ly implemented a l l over the country, even 

though our Government t r i e d to make i t the nat ional system 

of our education. Some of these drawbacks have, l a t e r on, 

been r e e t i f i e d a l so . After a l l , every scheme has i t s shqr t -

comings. Yet, i t must he r e i t e r a t e d tha t the soundness of 

i t s pat tern and philosophy cannot be questioned. O.ii. 

fvapur rig,htly says : 

' i n any discussion of Basic education Vfe 
must weight '"claims'" against ^achievement-^ and check up 
'"idesiS'" against " ' i n s t i tu t ions" through which they are 
sought to be achieved*52. 

The fundamental pr inc ip les on which the 

system stands are , beyond doubt, very worthy. I t aims to 

provide education f i t for l i f e , suited to the child's 

environment and here(3iitary occupation. I t develops his 

four H's - Head, Heart, Hand and Health. I t teaches the 

child the dignity of Jbabour, the use of l e i su re hours most 

prof i tab ly , r e l i eves hiiii from the drudgery of purely academic 

and theo re t i ca l i n s t ruc t i on , and unfolds his crea t ive per­

sona l i ty . According to Cenkner, Basic education i s na tu ra l , 

being just an extension of the home as yelated to c h i l d ' s 

environment. Gandhi believed in the essen t ia l goodness of 



150 

every chi ld . Education must, therefore , cater to the na tura l 

and progressive growth, of both the chi ld and the c h i l d ' s 

nature^'^. This system proposes to solve the problem of 

unemployment and to feconstruct the economic and social 

l i f e of our country on sol id foiindations. 

Both the Badhakrishnan Commission (1949) 

and Kothari Commission (1964-66) have eulogised i t as a 

landmark in the h i s tory of education in India . V/ith some 

de t a i l s of Gandhi^s programme of education we may not 

agree , .yet there i s no denying the fact tha t his concept 

of education inherent ly , ' i s one of the world 's great 

contriDutlons to educat ion. ' I t has succeeded in bringing 

into l ime- l igh t the drawbacks of the present educational 

system and has set the people trhinking. John Dewey, the 

famous educa t ionis t , described Gandhi's system as "one 

step ahead of a l l other systems and i s f u l l of immense 

p o t e n t i a l i t i e s " ^ ^ . Saiyidan saw in Gandhi's approach to 

education 'a spontaneous outgrov;th from the so i l and not 

an importation from without ' as well as ' c e r t a i n elements 

of universal va l i d i t y which bring i t into l ine v;ith the 

progressive educational thought of the age'^^^ Hence, i t 

i s not des i rable tha t such a system of education which 

created a na t ional ferment and influenced educational 

thought and prac t ice in a widen sphere, should be o u t r i t h t 

discarded siiaply because i t did not produce desired f r u i t s 

immediately. Considerable time and effor ts must be granted 
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so that it can show good results keeping all the merits of 

this education in view. 'All right thinking people should 

put their heads together to see as to how the system can 

be implemented efficiently' . The J(othari commission has 

given due consideration to the Basic education in the follow­

ing words : 

"We beligve that the essential elements of 
the system are fundamentally sound, and that v/ith necess­
ary modifications these can form a part of education, not 
only at the primary stage but at all stages in our national 
system. These elements are : (1) Productive activity in 
education; (2) Correlation of the curricul-um with the 
productive activity and the physical and social environment, 
and (3) intimate contact oetween the school and the local 
community". 

It will be too much to think that Gandhi's 

theory of education answers to ail the questions v/hich 

educationists have to face. In fact, he did not himself 

even claim that, The v/ord 'basic' indicates that the basic 

education oiiims to form the 'base of our educational edifice', 

not necessarily the whole of the edifice. His main purpose 

was to challenge educationists to think realistically in 

the context of Indian situation and the moral issues which 

humanity is to deal with. He said as a warning to our country­

man : 

"I want you to turn your eyes to what is going 
on in Europe and if you come to the conclusion that Surope is 
groaning under the heels of modern civilization, you ... will 
have to think twice before you can ewulate that civilization 
in our motherlind"^^. 
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Gandhi \>ranted to open the i r eyes to s i g n i f i ­

cant problems of l i f e and encourage them to throw over board 

a good deal of the lumber which has accumulated in the schools 

over the een tu r i e s . 

•"Courageous thinking and the readiness to 
break away from the lure of outmoded t r a d i t i o n are a necess­
ary prelude to wise act ion - in education as in l i fe^57. 

Ciolture, and not mater ia l or p o l i t i c a l power, 

i s the grea tes t thing about a people. Gandhi r ea l i sed th^ 

e te rna l values of s p i r i t u a l i t y ^ Tapasya, Truth, Sacrif ice and 

peace embedded in our ancient cul ture and he wanted to invoke 

them through his theory of education in order to r a i s e India 

to her s p i r i t u a l zeni th and in the eyes of the world. He'believed 

with Sri Aurovindo tha t ' a great past must be follov;ed by a 
58 great fu ture ' . C iv i l i za t ion , hov;ever advance^, cannot afford 

to ignore i t s best t r easures of ant and industry inher i ted 

from our ancestors . S p i r i t u a l i t y , as against the rank mater i ­

alism of our days, i s the keynote of our cu l tu re . The 

..Brihadarnayaka Upanisad nar ra tes the story of Mai t reyi ' s 

refusal of ^a jnavalkya ' s offer of his property. She said : 

"What sha l l I do tha t which cannot make me'^^n\oT^<xl ?'' 

The his tory of the Communist rule in Russia 

teaches us the unforgettable lesson that to attempt to improve 

the world simjtly by economic measures i s not to reform, but 

to ruin i t . To improve the v/orld means to improve the human 

nature , and iinproving human nature consis ts in awakening 

man's p o t e n t i a l i t i e s for good from the very s t a r t of his 

l i f e , Gandhi lyelieved that human h i s to ry feegins with man's 
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self-awareness. I t develops his specif ic human q u a l i t i e s , 

his powers of love, compassion, reason. I t develops h is 

specif ic human q u a l i t i e s , his powers of love, compassion, 

reason. , londerstanding and mutual ass i s tance , and above a l l 

h is freedom, hence c a l l s for a r igh t type of education. 

There are nov/ two a l t e rna t ives before maiiklnd: 

e i the r i t has to seek for a s p i r i t u a l regeneration or to 

prepare for a wholesale des t ruc t ion . The Purani Tailm 

has fa i led to meet demands of our nat ional Regeneration 

and peace and in te rna t iona l understanding in a world 

torn by conf l ic t s and cont rover ias ies . The Nai Talim shows 

man the path of survival and ushers in a new hope of s p i r i -

tua l regeneration, (^beingbased on j u s t i c e , co-operative 

e f fo r t s , productive v/ork, l«es$)Bfet for human ind iv idua l i ty , 

fellov;-feeling and love) . 
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CQKCLUDING APPRAISAL 

Gandhi was primarily an action-

philosopher. He was not interested in system-building. 

He wanted progressive transformation of life. His 

philosophy was largely dynamic, normative, activistic 

hence practical. Gandhi himself said : 

"I am not built for academic writings. 
Action alone is my domain. What I understand, accor­
ding to my lights, to be my duty and what comes my 
way I do"l. 

Prof, Tucci observes : 

"Gandhi in his enunciation of Truth and 
Non-violence had placed greater emphasis on action than 
on mere intellectual recognition of their values''̂ . 

Gandhis philosophy of action, however, 

v;as built on the deeper urges of man as moral and spi­

ritual being. Pursuit of truth in the individual life 

can only be the Keystone of enduring creative activity. 

Besides, whoever seeks to realize truth must be ready 

to back it up with his life, ibmain Boiiand says : 

""A man's first duty is to be himself, to remain him­

self even at the cost of his life'". Truth, thus viewed, 

is the only spiritual character for free souls. It is 

the assertion of the dignity of man and a revolt against 
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regimentation and passive subordination of l i f e to dogmas, 

\irhether socia l or p o l i t i c a l or r e l ig ious^ . 

Gandhi's philosophy; i t may be noted, 

s t r i ke s a mean between the different extreme claims 

which reminds us of A r i s t o t l e ' s Doctrine of Mean and , 

Buddha's Middle path. He drew upon di f ferent ideas 

from different sources (both o r i e n t a l and acc iden ta l ) . 

But he did not accept them as they were. He gave his 

own in t e rp re t i on of them before taking them and unhesi­

t a t ing ly re jected whatever he thought repugnant to 

reason i . e . conscience (v;hich was his highest court of 

appeal) . 

Gandhi, a '"practical idealist"*, drew a 

happy synthesis of what are generally knovm as the 

ideal and the actual in l i f e . Truth and Rian-violence 

are the foundations of his 'phi losophy and at the high­

es t leve l of experience they merge and become one with 

God. The ideal of r e a l i t y i s also the ideal of value — 

a d i s t i n c t i v e mark of Hindu philosophy. Hence, God 

had been refer red to by Gandhi as Truth or Love 

(non-violence in i t s pe r fec t ion) . Man's ideal of l i f e , 

s e l f - r e a l i z a t i o n , therefore , was couched in ideal terms 
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as the r ea l i z a t i on of ' t h e Unity of Man and. Go6.*^. His 

i n t eg ra l view of nan nei ther ignored the physical needs 

of men TOr the s p i r i t u a l hiinger. Gandhi would have no 

hes i t a t ion to declare with Tagore : 

•Wiat we ca l l t r u th l i e s in the r a t iona l 
harmony between the subject ive and the objec t ive aspects 
of r e a l i t y , both of which belong to the super-personal 
man . . . If there be any t r u t h absolutely unvelated to 
humanity, then for us i t i s absolutely non-existing'"^, 

Gandhi's philosophy of ac t ion , although 

or ig ina ted from the Indian mil ieu of his time has a 
al 

iftiiversity. l e t the universal element in his philosophy 

does not appeal to the i n t e l l e c t u a l s p i r i t of man. And 

in t h i s regard he i s a refreshing contras t to the 

v/estern humanistic t r ad t i on . ^main BDliarid described 

him as "a un ive r sa l i s t through h is r e l ig ious fee l ing" . 

Gandhi's concept of rel igion,- however, was v/ider. All 

r e l ig ions were d i s t i l l e d into a great moral law by him, 

and he came down from metaphysics to r e a l i t y , from 

re l ig ions to morals, from I'fcksa to Dharma. He made h i s 

e th ics the bridge between t r a d t t i o n and modernization, 

and transfoimed ontological t ru th into e x i s t e n t i a l 

terms through the instruments of anasakt i . 

Gandhi viewed man as a unity of body, 

mind and s p i r i t . He i s not merely the body, or the ego, 

on the reason, or the soul . But a proper and harmonious 

combination of a l l these i s man, more properly, the 



hiMan person . .Man's'' imiqueness l i e s not in h is pheno­

menal existence (for i t belongs to inanimate objects 

a l s o ) , not even in h is existence and consciousness 

(because even animals have them), but in h is possession 

of conscience pervading his conscious exis tence . Consci­

ence i s t ranscendental in c h a r a c t e r . l t has the potentia­

l i t y of shi f t ing the centre of gravity from the ego to 

the self, from man to God' and e leva '^ tes him to the 

v is ion of the Good. Our consttiousness reveals our t r a n ­

scendental charac ter . I t i s the person himself who 

can reveal to himself the deeper and deeper layers of 

h i s being and an existence of something ( i . e . wi tness-

self) u;iushered. by tha subhuman kingdom. Man as a per­

son i s thus, e s s e n t i a l l y a self-transcenfling being. 

Man's uniqueness l i e s in his fu lness . 

He i s patent ly one \rith his body. There i s no man 

v/ithout a physical organism. Yet his whole being can­

not be expressed or understood en t i r e ly in physical 

terms. Bodyjstands for the sens ib le , mater ia l par t of 

our being, mind for consciousness and in t e l l i gence and 

other physical characters v;hich we share in common 

v/ith the higher animals, to ' s p i r i t or reason we owe 

whatever conceptions we have of supreme idea ls ( or -

ult imate values) and our sense of loyal ty to them. 
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If we ignore one of these elements, we fa l s i fy the 

r ea l human nature; we gat e i the r a mere animal or God, 

but not man. The vrord ' s o u l ' or ' s p i r i t ' , hov/ever, 

places man in a d i s t i n c t i v e l y re l ig ious context and 

emphasises his unique c h a r a c t e r i s t i c s of s ingu la r i t y , 

freedom and love. Without a universal f a i th in the 

sanc t i ty of person, soc io-cu l tu ra l l i f e v;ould be s tan­

d s t i l l . Democracy t r e a t s person's as ends, as absolutes. 

Only f a i t h / in the divine o r ig in of men can vouch for 

such a viev7. 

Gandhi's viev/ of man reminds us of the 

Vedic approach to the study of man which nei ther denies 

sambhuti ( i . e . compounded or psycho-physical organism) 

nor over-emphasises the a sambhuti (uncompounded i . e . 

s e l f ) . On the Vedic World-view, the human person, the 

microcosm, i s the representa t ive of the Mvine i'erson, 

the macrocosm — the former partaking of the perfect ion 

of the l a t t e r p o t e n t i a l l y . All tha t i s wanted of man 

i s to r ea l i ze his nat ive perfect ion, his d iv in i ty . 

This i s the s e l f - r e a l i z a t i o n or Tru th - rea l i za t ion , for 

Gandhij This i s the destiny of man, and the dignity of 

man l i e s in a ceaseless and honest endeavour to achieve 

his i d e a l . In the language of Sr i Aurovindo : 
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"Our humanity is the conscious meeting 
place of the finite and the infinite and to grow more 
and more towards the Infinite even in this physical 
birth is our privilege'"8, 

Gandhi shared the Vedic integral view 

of human life. Man sees, on the one hand, his life 

as emerging against the background of an initial 

nothingness, which is the cosmic womb of all beings. 

This is balanced, on the other side, by the vision 

of a well-organized universe governed by a supreme 

JL.aw or Being, Hence he does not remain a passive 

srontemplator of the universe but participates in it 

to unveil its mystery. He finds his life pulsated with 

a moral order - Rta, satya or Dharma - which is the 

basis of harmony of all reality. The principal aim 

of man, as a moral and spiritual being, in and through 

fulfilling his obligation, is to maintain the unity 

of the universe and keep up the mutual relationship 

that binds God, men and all things in the world of 

being. Upanisads, therefore, conceive of man, not as 

a passive on-looker, but as a leading actor in the 

cosmic drama. 



Gandhi \-ias a champion of man's freedom of 

action. But he believed in Karma and rebirth. One may 

find an element of inconsistency here. Because the lav; 

of ICarma,as it stands, appears to be deterministic -

inexorable and iiiipossible of evasion. No man can alto­

gether undo the effect of his environment or of his upb-

ringing. Yet Karma is not a binding. The principle 

mainly shows the limits, extent and possibilities of 

human liberty, as well as explains many mysteries of 

life and serves as a solace to many a distressed heart . 

The law reckons with the material or the context in 

which each individual is born. The spiritual element 

in man allows him freedom within the limits of his nature. 

The cards in the game of life are given to us. We donot 

select them. They are traced to our past karma. But we 

can aall as we please, lead what suit we v;ill, and as 

we play, we gain or lose. The theory of Karma, thus, 

allows the man the freedom to use the material in the 

light of his knowledge , Hence, though Gandhi believed 

in the Law of Karma, he believed too in human endea­

vour, and regarded as the, summum bonum of life the 

attainment of salvation through Karma by annihila­

ting its effects by detachaentf anasakti or selfless-

12 ness in action . As he said : 
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'•Although I believe in the inexoraDle 
law of Karma I am striving to do so many things. Every 
moment of my life is a strenuous endsavour, which is an 
attempt to build up more karma to undo the past and add 
to the present̂ -*-*̂ . 

Thus Gandhi laid stress more on sanciya-

mana (accumulating) or Kariyamana (which is being done) 

Karma than on sancita (accumulated) or on prarabdha 

(fructifying) l̂ arma. This explains his emphasis on 

service and justification for man's participation in 

the actual process of life. 

i?br Gandhi, as for Buddha, predcistination 

or Karma and freev/ill are not conflicting, rather 
14 

are tv/o facts of the same spiritual truth . Every 

action we make depends on what we have come to be at 

the time, out what we are coming to be at any time 

depends on the direction and effort of the v;ill . 

Thus, man, though not an absolutely free agent, is not 

completely a habit-governed creature, a creature of 

his envirorijiient, either. He 

'"is the maker of his own destiny in the 
sense that he has freedom of choice as to the manner 
in which he uses that freedom. But he is no controller 
of results. The moment he^thinks he is, he comes to 
grief«^°. 

Man can, within limits, mould his destiny. 
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Gandhi said : Gan 

'"While admitting that man actually lives 
by habit, 1 hold it is better for him to live "OY the 
exarcise of the v/ill''"-̂ '. 

This sh i f t of emphasis from ' i s* to 

'oufeht', from haoit to the exercise of v/il l i . e . self-

d i rec t ion gives us a clue to understanding his ph i lo ­

sophy of h is tory and his theory of service and conver­

sion of the opponent by peacefulynon-violent means. 

This i s more of an e th i ca l d i rec t ion for man than an 

abs t rac t metaphysical theory./Knowing the extent and 

l i m i t s of his fieeedom, man should concentrate primarily 

upon the pur i ty of means. I t vrill shov; him the r igh t 

path towards his individual and socia l goals . End and 

ra<3ans are organica l ly re la ted so inuch so tha t good 

Bnds can nevcir be achieved hi/ bad or ev i l means, and 

from good means good ends v;ill obviously r e s u l t . Again 

an end or goal i s at a dis tance, being in the future 

and man has no control over i t . What he can adopt and 

control i s the means. Hence he should be immediately 

concerned v/ith the r igh t -pa th and i t s maximum, though 

not absolute , consistency with the goal. Man as a moral 

agent should have the courage of conviction — the 
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courage to act on what one i s convinced of. MDral 

progress i s possible if the puri ty of means i s adopted, 

since proper end i s bound to r e su l t from proper means. 

If promotion of happiness i s the whole duty of man, 

we cannot become care less about the means and viola te 

the laws of moral i ty . The t e s t of one ' s moral i n t e g r i t y , 

Gandhi believed, i s nonviolence and i t i s a t e s t of 

one 's genuineness in the pursui t of t ru th through one ' s 

act ions in the midst of socie ty . Men can rea l ize 

the i r d iv ine-se l f only through the service of that 

portion of humanity which i s nearest and best knov/n 

to them. 

Men should deserve before they des i re . 

\'le should perform our duties well in accordance with 

our " s t a t i on of l i f e " . Brooding over the consequence 

i s not par t of our duty. Right i s earned by the honest 

performance of duty. Gandhi's idea of "earned r i g h t s " 

follov/s from the d i s t i n c t f acu l t i e s of man (v i z , 

conscious-divini ty , soc i ab i l i t y and moral progress) 

and i s equally applicable in a l l kinds of human 

a c t i v i t i e s — r e l i g i o u s , p o l i t i c a l , economic or edu­

ca t iona l . Gandhi would r e j ec t an economic socia l 

order if i t was based on exp lo i t a t ion , a p o l i t i c a l 
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system if based on a deniai of freedom and sovereignty 

of people, a r e l ig ion if not based on moral i ty, and 

education if not imported through means of free self-

cul ture of the educand. 

If men are to have a subs tan t i a l sp i ­

r i t u a l base, i t must find i t s foundations in the soc i ­

e ty . Man i s both his ind iv idua l - se l f and his socia l -

self . So, the same siiiiple set of moral values ( e . g . , 

love, s e l f l e s sness , act ive service) tha t guide his 

individual l i f e , must govern a l l h i s socia l actio.ns. 

The growth of a man's persona l i ty , being inseparable 

from human a c t i v i t i e s to change social cond i t ions , i s 

proportionate to his f a i th fu l prac t ice of these v i r tues . 

The r e a l i z a t i o n of man's t o t a l - s e l f i s possible only 

by identifying himself more and more with and ever-

increasing c i r c l e t i l l i t embraces a l l humanity and 

even a l l l i v ing beings. And the value and v i t a l i t y 

of socie ty , s t a t e or any other i n s t i t u t i o n 116 in 

t h e i r capacity to f e s t e r such gtowth. 

Gandhi's ^'Ramarajya'' offers a t o t a l view 

of human l i f e considered both individual ly and c o l l ­

ec t ive ly , as much in social,economic and p o l i t i c a l 

a f f a i r s as in moral, r e l ig ious and s p i r i t u a l . 
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The ideal before t h i s sama.1 i s sarvo day a ( a l l welfare 

of a l l men). Mian's r e l a t ions to man are v i t a l for the 

peacefiil co-existence of man. ^^tual co-operation and 

good*-v;ill are the basic conditions of a warm humanity 

and i t s growth. Sarvodaya thus presupposes the accep­

tance of a moral code based on the pr inc ip les of 

'each for a l l ' and ' a l l for each ' , the e s sen t i a l 

puri ty of means for an end, absolute adherence to 

t ru th and love, supreroacy of renunciat ion and s a c r i ­

f i c e , cu l t iva t ion of absolute fear lessness and per for ­

mance of voluntary brea<|labour. The prac t ice of exploi ­

t a t i o n must be abolisJied. I t i s the root of a l l 

corruption and socia l segregation, and i s the v i o l a t ­

ion of basic human values of Swara.] (both external 

and in t e rna l freedom), non-violance and equal i ty . But 

violence and conf l ic t and class-v;ar are not ways 

tha t can permanently solve the problem. Gandhi's 

' t r u s t e e s h i p ' s t ressed co-ordination and co-operation 

between the cap i t a l and the labour and thereby perma­

nently bridging the long-standing gulf between the 

'haves ' and the ' have -no t s ' . The system i s expected 

to perform a double-action : l e v e l l i n g down the few 

r i ch in whose hands i s concentrated the bulk of na t ion ' s 

xi^ealth, on the one hand, and l e v e l l i n g up the semi-
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17 
starved, naiced millions, on the other . Gandhi's 

Ramarajya — the ideal egalitarian society — follows 

a middle path between the minofitarianism of Buskin 

and the majoritarianism of Bentham and Mill. 

Sarvodaya, however, is an ideal conce­

ption of the purpose of the state and society. As 

ideal^ it is beyond complete realization^". Yet, 

human actions cannot be worthy without an ideal, 

since the dignity of man demands a continuous and 

increasing attempt towards the approximation of his 

ideal. 

Gandhi looked to education as the most 

povî erful means for creating the naw social order o,f 

his conception. Only a right type of education can 

enable man realize his total self-individual as well 

as social, enter as viell as inner. 

Gandhi understood that man is the focal 

point in any system of good education. Hence he stre­

ssed in his scheme of education the development of 

the whole man (body, mind and spirit) and not subjects, 

Upanisads also speak of education as the realization 

of man's inner strength and freedom, and not mere aca-
IQ 

demic learning -. Besides, the human relation, usually 
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called the fourth R must be given its due priority in 

education along with the three R's v/hich arg widely 

accepted. This calls for an intimate personal relatio­

nship betv/een the teacher and the student. Warm and 

accepting human relationships help individuals become 

self-initiated learners. The transformation v/hich 

take place in a learner as a result of education is 

compared to genuine religious conversion. This conver­

sion is not merely Intellectual, nor is it just the 

acceptance of a new theory. True education effect's a 

profound change in ou5i style of life and in all our 

perceptions. By earning for the teacher's salary thr­

ough the products of his own labour a Basic -school 

pupil, Gandhi expected, would have the same feeling 

of responsibility and intimacy of relation tov;ards 

his teacher as the disciple would have towards his 
in 

guru the past. In our ancient "Gurukula" system, the 

teacher-pupil relation was strengthened by the fulfil-
20 

ment of mutual obligations and duties . Gandhi pain­

fully noticed that the impersonal outlook prevailing 

in our schools was hindering education. But teachers 

are not merely transmitters of second hand information 

from books, but are concerned human beings who devote 

their life to the growth of another human being whom 

they face everyday and hence to the well-being of man­

kind in general. 
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Gandhi understood thoroughly well the 

weakness of our present-day school education in which 

overemphasis i s placed upon the imparting of informa­

t ion on the assumption tha t i t i s the end of educatio­

nal endeavour, thereby making pupils physica l ly , 

mentally and s p i r i t u a l l y maimed. They are t ra ined in 

unhealthy competition for c e r t i f i c a t e - g e t t i n g but 

never in t h e i r t o t a l personal growth. Whitehead r igh t ly 

s t ressed that "there i s only one subject-matter for 

education, and tha t i s Life in a l l i t s manifestat ions" , 

Gandhi did not consider any part of 

man's l i f e as unimportant. Life i s an in tegra t ion , a 

whole. Hence, the remarkable feature of h is man-making 

education i s i t s comprehensiveBess, in which the 

di f ferent aspects(chaturvarga) of human l i f e — 

knowledge, work, wealth and enjoyment - were given 

t h e i r due place. There i s an ancient Indian saying 

which means : "Happiness l i e s in t o t a l i t y , not in 

fragments"22^ 

As a p r a c t i c a l - i d e a l i s t , Gandhi combi­

ned in his scheme of education both the immediate 

and ult imate aims of man's l i f e , and the philosophical 
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tendencies of naturalism, pragmatism and idealism, 

giving, of course, the idealism the fundamental impor­

tance, other two being contr ibutory. Besides, his 

viev; tha t education should cater for the ideal of self-

r ea l i za t i on of man did not minimize the importance of 

socia l r e a l i t y and the day-to-day needs of man. In fac t , 

Self or Truth r e a l i z a t i o n i s an a l l - i n c l u s i v e process. 

There have been many c r i t i c i sms against 

Gandhi's c raf t -cent red education. But h is firm f a i t h 

in the Gi ta- ideal of ICarmayoRa and in the aphorism 

s t ress ing the ro le of physical Dody as a means towards 

se l f -cu l tu re (dharma-sadhanajii) as well as in the gospel, 

'work i s worship' made him make manual work the cen t ra l 

place in his scheme. And we have seen tha t i t i s not 

only philosophical ly acceptable but also sound from 

the standpoint of man's psychological, physical , socio­

p o l i t i c a l , economic as well as s p i r i t u a l needs. 

Gandhi had great f a i t h in man as moral 

agent and his p e r f e c t i b i l i t y . Man i s po ten t i a l ly good 

and divine even though he i s manifestly not so very 

good. Han was the measurq^ of a l l h is a c t i v i t i e s . This 

man was nei ther the economic man of Economics, nor 
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the average man of staiistics, but the common man, 

the weakest man in his human relations. By his act of 

faith, he endeavoured to change human nature as well 

as human attitude to the problems of man. He attempted 

to spiritualize work and thereby the life of people. 

His constructive programme for establishing his ideal 

Swara.1 v/as a comprehensive programme of service on 

all fronts to meet all human needs. His faith in the 

basic unity of man led him to believe that the poli­

tical, economic, social and spiritual aspects of man 

sa were inter-linked and became spiritualized in the 

search for truth. Gandhi thus wove ethics into the 

warp and woof of life , 

Machines or circumstances that stand 

as obstacles in the path of man's moral and spiritual 

growth and his Truth or Self-realisation were detested 

by him. Gandhi's humanism aimed at developing in man 

a positive self-concept and a sensitivity towards 

others and his environment as the multifarious mani­

festations of the same reality — call it God or Truth. 

Ana his advocacy of Harijan-seva or service to jDaridra-

narayana was prompted by his perception of the divine 

in men. 
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