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(1)

PREFACE

The world is now passing through a new
phase of humanism. It focuses attention on man and the
values of his life. Man now wants to be something more
than human i.e., more fully himself than the traditioe
nal moulds and cultural props let him be. Demoeracy is
considered as the ideal since it holds vox popul} as
the yvox dei and since, consequently, it provides for
the fullest possible development of the personality
through preservation of the human values like freedom,
creativity, equality and dignity of the individual.
Man is thus the mecasure of things, in a way. In the
words of Martin Buber, 'Man is the source of all sur=-
prise in the universe'. He is the wonder of all wonders.
Sophocles sald : "Wonders are many, but none there is

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

Yety, man has always remained an enigma
to_himself. Eversince 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 rematns a mystery, a
riddle with many unanswered questions. The uppredicta-
bility of human nature is, however, a pointer to its

H

unigueness.



(11)

In the process of evolution, man emerges
as a distinct species with qualities which are different
not only in degree but also in kind. 4nd these unigue
qualities, pertaining not only to his physique but also
to his head and heart -~ which have made him a unique
being. It is believed that new qualities emerge when
lower forms of life evolve into more complex and advane
ced ones, and that the nev qualities which are manifest
at successive stages move in the direction of more
consclousness, more freedém, and greater capacity for
lovez, Man, nevertheless, keeps.continﬁity with lower
forms of life, yet possesses characteristics not found
at the lower levels, His is,thus,not merely a 'hunan

animality' =« a homo sapilens.

an 1s a self-reflecting being with a
special capacity of reflecting both upon himself and
his experiences. Rationality distinguishes man from ote
her animals, which quality makes him essentially and
fundamesntally a progressive being. Rishl belizsves in
man's descent from the ahimal, nevertheless holds that
man -has -now-reached a stége 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 man must strive if he is to retain

his present staturea.



(iii)

The modern age is characterised with
inner emptiness, loneliness and anxiety. No 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 disintegrationﬁ. Man's experience of
emptiness. comes from his feeling that he is powerless
to do anything effective avout his life and the world
he lives in. uoneliness comes from his feeling of
being kept on the outside, isolated or alienated. In
angiety, man is threatened, without knowing what
steps he should take in meeting the dangerous situation
and he feels -being "caught® and moverwhelmed"'s. Thus,
in the midst of endless scientific and technological
achievements, man in the modern age is losing the

subgtance of human lifes.

Scientific conception of man suffers
from oversimplification and limited vision of the human
nature. It conceives of man merely as a by product of
naq?e. dccording to ii,mfhe'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 summarizes the
findings of contemporary s¢ience on the question of

man as follows s



(iv)

"dan 1s a varlety of electron-proton
complexj or an animal closely related to the ape or
monkey; or a reflex mechanismj or a variety of stimulus-
response relationship; or a psychoanalytical bag filled
either by libido or basic physiological drives; or a
mechan%sm controlled mainly by digestive and economic
needs"/,

Bvidently scientific 'explanation of man
ignores his higher needs, his feeling and zethetic
s aspivations
aspect, his moral and spiritualAby dint of which he

makes his mark as a mnique being.

Thﬁs there is the need for a proper
concept of man with due regard to his nature, dignity
and destiny. ian canrot attain either individual or 4
soclial progress tili he kmows clearly the nature of
his own self and determines his rightful p2ace in the
vastness of the universe. The matter of self-regard
is a primary drivey behind all human actions. Nobody
changes his habits of %hinking, feeling or acting
until something happens to change his own picture or
concept of himself. Thus to aszsign to man a lower
statis is to demorzlize and degrade him and to make
society no better than Hobbes's *'sgate of nature'.
Kimbal young found Darwin's theory serving only to
'loverstress open conflict for survival'S3, gut to make
wan aware of his inherent divinity, his higher origin
and destiny 1s to pave path for a better future for

him «- the kingdom of God on earth.



(v)

Gandhi had a very noble conception of
man., He said that man must never dzspair of human
nature?., Hbs strong sense of human dignity made him a
rebel 'from the early days of his life, made him refuse
to cheat in the class room. It was in order to restore
the dignity and worth of man that he launched a lifec-
long struggle, first in Sought Africa later on in
India, gave an undaunted fight to rumove the inhuman
practice of untouchability, and stood up against the
use of machines that dehumanize man gnd reduce his
sense of selferespect and cripple hi 10. While speaking
of Gandhi's humanism,; Ralph Bunche; in g serinar 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 provlems of human relations
and conflicts can be solyed by noneviolent and peaceful
means; (b) in his compassion for maskind, (¢) in his
devotion to the elimination of human suppression and
misery; (d) in his eschewing of hatred =s an instrument
of policy even to attaln a coveted goal and (8) in his

struggle for freedowm for the individual snd for peoplesll.
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(vi)

Gandhi's humanism is unique in being
rooted in his spiritual realization that all life
is one and that men are but wanifestations of the
same reality called 'Cod' Self or 'Truth'. He
believed 'in the absoiute onensss of God therefore 4
also of husanity.}2 For him,

®the different races of manklnd are
like different branches of a tree., Onee we recognize
the common parent stock from which we are sprung, ve
rzalize the basic unity of human family, and there
is no_room left for emmities and unhsalthy competis
tion"la. }

I have not attempted any comparative
study of the different concepts of man that appearad
in the course of history, except some incidental
references to one or two that have been made in the
course of the discussion of the main theme. Besides,
I have concemtrated upon three major concepts in
Gandhi's philosophy == 'puritj of Means', ®'BRamarajya'
and *tducation' == and have tried to see their bears

ing upon an understanding of Gandhi's ‘man’,

I am indebted to my supervisor
- Dr, Harsh Narain (Reader), whose scholarship and actis

ve guidance made me feel at ease in my work, also
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very grateful tc ur. N. lMella, br.(irs.) Sujata #iri,
br. R.V. Vyas, Ur. Jagat Pal of the Philosophy Departe
ment (N:HU) whose co=-Operation and encouragement

enabled me to coumplete the work,

RANJIT KUMAR OEB.
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CHAPTER: ON &

INTROBUCTION

(i) General Introduction to Gandhian Outlook.

Gandhi was not an academic philosopher.
Yet in the depth of his writings and speeches, beliefs
and actions, one will not fail to find a consistent world
view or philosophy of life. If %philosophy™ means mgre
theorizing, ang arm-chair speculation, Gandhi had none
of the kind. Like the,ancient Indian philosophers, he
was averse to the discussion of any problem which had
no practical bearing oa life. But if "philosophy™ means
a comprehensive understanding of the deepest probleus,
aims and purposes of Life,\fhe evaluation of the essen-
tial principles that govern life and their organization
and practical application in both individual and social
spheres, then Gandhl was undoubtedly a philosopher. The

distinctive features of Gandhian philosophy are :

Firstly, Gandhi's philosophy shows a
decisive preference for simplicity as against compRexi-
ty. Bis conceptions of the Universe, God, Nature, man
etc., are all characterised by singular airectness and
absence of intricacy. Unlike sociologists and psycholo-
gists, he believed that husan nature is not complicated.
For him, individuals and nations are not perpetually

self-divided entities doomed to be at war with themselves,



The tensions of the modern world are the outcome of a
craving for complexity, and the besetting sin of science
is that it mistakes this complexity for progress. and
Gandhi, like the ancient stoics, Ipusseau and others,
had a high preference for the 'life in accordance with

nature’'.

8econdly, Gandhi's thought is marked by
a firm congiction that reality is not merely a natural
order but a moral order as well. Fr him, real thought
must be orgamically connected to moral purposes on the
one hand, and useful and right action on the otherl,
There 1s no hiatus between what is right and what is use=-
ful or profitable, and his entire philosophy was perm-
eated by moral iumperatives. wnike Kant, he laid strong
emphasis on freedom as a postulate of morality. Yet,
unlike Kant, Gandhi did not offer a logical or metaphy-
sical foundation for his belief in the freedom of the
willi. He was content if his concept of freedom could be
concretized in terms of the primacy of means and enric-

hed in terms of love and non-resistancez.

Gandhi's is thus an action-philosophy,
representing a unity between thought and action. He was
a champion of the purity of means. He held that from
moral points of view means are not enly as important as,

but often more important than ends, granting, at the same



time, that ends should be good and reasonabley If the
means are pure (i.e., 1f 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.

All 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 controi is not to be achleved by
despising or neglecting either the body or the mind or
in the mystic exaltation of the ssul by itself. He
attached to physical health and well-being as much
importance as to plain and logical thinking or moral

mesponsibility.

Again, reality is regarded by Gandhi as
spiritual, which 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 individual
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 transforiied from an abstract
love of Humanity in general to love of actual living

beings regarded as spiritsa.

Besides, faith in God was the starting-

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



having faith in some source of spiritual life, superior

to the material universe, Gandhi believed in God, he was
mo¥e inclined to think of Him as the Upanishadic Brahman,
He never defined God,and allowed every person to have

his own idea of God. He had mo objection even to a formal
profession of agnosticism, so long as the agnostic demonse
tratéd by his attechment to moral values that his outlook
was essentially spiritual in essence. In this sense,
Gandhi's system cannot be called religious in the ordinary
sense of the term. He did not have one particular belief
derived from any organized religion as a guideline. He
reduced all religions to the level of ethics and morals.
He saw God as Truthjand truth and ethics are common to
all religions. His system 1s thus normative and is opposed
to all positivist theories which are value-neutral.

Gandhi's greatest achievement 1s the spiri-
tualization of politics. He had interest in spirituality,
not as an abstract virtue, but as something that accom-
panies every thought and action and is tested in the
service of others. Pr him, no soclety, state or any other
institution has any worth apart from its contribution to
the moral and spiritual growth of the individuals of which
it is composed. And Gandhi judged the value and vitality
of social institutions by their capacity to foster such
growth®, Gandhian concepts are neither the product of
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theoretical empiricism (since based on experiments with
truth), nor derived from a particular context. They are
both relative and correlative and not absolute. Even God
or Truth was not absolute for Gandhi, since he found
many gaps or contradictions between the wmknown truth
and the unknown truth. This makes Gandhian system dia-
tectical in a special sense. Gandhian dialectics (as
different from both Hegelian and Marxian dialectics)
move from the absolute (God or Truth), taken as an
axiom, indefinable, to the relative, which fully covers
man's total 1life and is reflected in the great struggle
of filling the gap between the absolute and the rela-
tive by constantly moving f;f:g: latter5./Lastly,
Gandhi's unshakable faith in the moral progress of man
led him to discover that for any problem of 1life there
is always an alternative, a morally alternative solu-

tion.

(i1) Roots of Gandhi's Thought.

Gandhi, often described as the efflores-
cence of Hindu tradition and culture, demonstrated by
leading his life according to the Hindu ideas and
ideals, that the teachings of the Vedas, Upanisads and
Gita are not abstract precepts, but are working

principles of day-to-day life and action of man$,



Radhakrishnangsaw in Gandhi the qualities we regard as
characteristic of India, i.e., characteristic of India at
tbs inspired best?. Yet there were other factors that cont-
ributed in shaping Gandhit's view of life. His firm faith in
the Upanisadic ideas about God, self and the world, and his
rational adoption of the Upanisadic ideal of 1ife with
proper adjustments to modern conditions made Gandhi a
product of the ancient Indian culture; but at the same

time he assimilated in his l1ife the best elements from the
culture of the occidentB. Some of the influencing factors

are :
Buddhism @

Gandhi, like Buddha, wanted to evolve a new
social order in consonance with the dignity and moral dem-
ands of men, His ethics of non-violence was directly
influenced by Buddhism, although from a broader point of
view it may be seen as an amalgam of Hindu, Baudha, Jaina

and Christian moral teachings.

Gendhi not only endorg¢sed the Buddhist
eight-fold path as means to salvation but also embraced
Buddha's cosmic view of salvation according to which an
individual can attain salvation only by taking the whole
world with him. Besides he,1ife Buddha, believed in Karma
and rebitth and wanted to take births and rebirths in order



to serve peoble 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 birth, or colour of skin.
Bvery man has value and is due both to give and to rece-
ive justice, mercy and kindness. No individual or group
has any right to dominate or exploit other human beings.
Racial segregation and discrimination are evils For Gandhi,
as for Buddha, there is mo such thing as original sin.fn
the country, man's naturey is originally pure and later
became polluted by evil association. Again, both believed
in the infinite potentislities 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 no man is
beyond redemption, beyond the pale of human fellowship.
Of course, perfection is not zlready present within us,
but the seeds are there whichy 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 life is the philosow
phy of action. le was himself a Karmayogin. The true test



of a man's worth is his action. 4nd for him, the Gita
contained all the truths and light for a Karmayogi.Gandhi
derived guidance and utmost peace from the scripture when
he was bégi with problems of 1ife®. According to Gandhi ,
the central message of the Gita is the message of selfless
action or 'anasaktiyoga' as he called it. Actions must

be done without any attachment for the fruits thereof.
And Gandhi was of opinion that perfect renunciation 1s
impossible without perfect observance of non-violence in
every shape and form. Hence, for him,the Gita teaches
non-violence through its doctrine of Niskama Karma. One
who 1s violent, passionate, sensual and selfish cannot
ever renounce the possesionslo. The holy war described

in the scripture iI® cannot be called a violent war.

Those actions are violent which are done with passions,
anger, hatred and selfishness. It is notpossible to kill

one's brother after having killed all one's passions.

Gandhi, did not consider Kurukshetra to
be a historical event, but an allegorical description of
a kind of duel perpetually going on in the human hearts.
Physical warfare was brought in merely to make the des=
cription of the internal duel more alluringll. It merely
emphasizes that war, if at all, must be waged only for

the performance of duty.



Agaln, the Gita teaches not inaction, but
egoless action as the way to self-realization. Renuncia-
tion of results of action does not mean that one should
ignore the results of remain ignorant of it. Man must
know the effects of his actions, his capacity for doing
a particular work and the means that he employs. But he
should not be engrossed with the thoughts of enjoyment
and fulfilment of his sensual cravings or materlal success.
He should cukb his passions and develop the sense of

renunciation towards worldly ambitions and gains.

Besides, Gandhi dist;nguished religion
from the mode of worship andéﬁﬁated:with morality. Real
religion is something that has to be lived and practised
not only in seclusion but also in the larger activities
of the community.people wrongly hold that in business,
vocation, politics and day~to-day work, religion has no
place and that it iér223§ for attaining spiritual salva=
tion. Gandhi followed the path charted by the author of
the Gita who has drawn no line of demarcation between
salvation and worldly pursuits, rather has shown that
religion must rule even our worldly pursuits. What
cannot be followed ocut in day-to-day practice cannot

be called religionl2,

Christianity = N

Inspite of his Hindu moorings, Gandhi was

deeply impressed by Christianity, particularly the S8ermon
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68 the Mount, ¥Which he read being propelled by Tolstoy's
writings. His ‘non-violence' and universal 'love' owe
much to tnis exalted scripture. For him, the Spi%ii of
tolerance, the piety of motive, the spirit of detachment,
and residtance to evil are the maxims of both the Gita
and the Sermon. What the Sermon described in a graphic
manner, the Bhagavadglita reduced to a scientific formulala.

But Gandhi was no blind follower of the
Christian ideals. He found that much of what passes as
Christianity 1s a negation of the Sermon on the Mount®,
He had an immeasurable reverence for Jesus, but many
aspects of Christianity left him discontented. It 1s aaid
that Gandhi embraced Christ but rejected Christianity.
Dr. Stanley Jones said of Gandhi :

M0ne of the most Christ-like men in history
was not called a Christian at all®l4,

Firstly, Gandhi rejected the Christian view
that sin 1is inherent in human nature. For 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 mo'ral point of view it is better to
suffer the conseguences of one's own sin than wish for

redemption from it by GoglS.
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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
(#¢.e. God is his exclusive father). In the literal sense
God cannot 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 alonel6?

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. We know of many
other great souls no less inferior to him, and Hindusim
has hundreds of illustrious examples. Gandhi also did not
accept Christighnity 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 Islanm or Zoroastrianism or Judaism17.

Gandhi's criticisw of Christianity, however,
does not minimise the influence of Christianity on him.

Jones remarked guite aptly :
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"Hge was a Hindu who was deeply Christian,
He was fundamentally a Hindu. The roots of his spiriltual
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 Christlan faith as represented @n .
the missionary movement in India, he was more Christianilzed
than most Christians™l8,

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 Mount'! Although he found nothing new in ity, 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 Valshnava 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 sacrifice for Truth, and his Sat;graha is an
adaptation of the Christian Weapon for Truth and Justice

in the individual and in the societyl9.

Gandhi followed Christ in holding that
inward perfection and discipline are alone not sufficient,
developing the social morality, and spiritualizing the

laws of the state are also aniimperative.

Leo Tolstoyy

From Tolstoy's writings Gandhi was pri-

marily awakened to the importance of manual work. His faith
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in the voluntary bread labour originated from Tolstoy.

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

his high estimation of the life of the agriculturist. In
his words :

“The haw, that to live man must work, first
came hoBS to me upon reading Tolstoy's writing on Bread-
labourmeV,

When in South Africa, Gandhi was a “Tolstoy-
an™., He founded a ™Tolstoy Farm® and lived according to

Tolsboy's teachings.

Gandghi, like Tolstoy, counted a man, who
abstalns 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 body labour along with
intellectual and spiritual works. Besides, every man has
an obiigation to society as to hiaself. The necessity of
body - labour or bread labour has increased all the more
at the present timeZl. It s an luperative duty which must

be performed by each and every man. -~
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Gandhi's philosophy of non-~violience
also was partly derived from Tolstoy's writings. although
the cternal message of nonviolence was taught earlier by
lighavira, Buddha, Christ and others, Tolstoy was, according
to Gandhi, its best advocate in modern times. Through Tol-
stoy the Christian doctrine of brotherly love made a deep
impression on Gandhi. It was he who revived the faith in
the ancient truth of non-violence so forgotten and

oblivious in the industriglised and scientific age of today.

Both Tolstoy and Gandhi highlighted the
sublime and spiritual nature of man. Love, and not force
or violence, is the supreme and unique law of human life,
It is the aspiration for cowmunion and solidarity with
other souls, and that aspiration always liberates the
sources of noble activities. for Gandhi, ahimsa was a

panacea for all evils, wundane and extramundane.

Moreover, both these social thinkers
condeuned the modern industrial civilization, and the
cruel machinery of the State (viz., military, police,
courts) as these offend against the law of love. And both
were against concentration of power and resources of the
state in the hands of a few. But whereas Gandhi gave deta-
iled scheme of the order and functions of such a society,

Tolstoy gave none. Both believed in the inherent goodness



of man, in the possibility of his moral and spirit fﬁ;

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 1t :

"I Knew that He existed and that 1 existed
in Him, that outside that there is nothing. I was in Him a
limited being in thgzlllimitable, 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 whon
I love with ali the forces of oelng, 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., For 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 attaclment and eagerly



16

participates in life, Due to this vital difference Gandhi

excels Tolstoy in working out non-violent techmiqueZQ.

Henry David Thoreau :

Gandhi regarded Thoreaqks‘a kindred soul!.
He was directly influenced by Thoreau's 'Bssay on Civil
Disobedience', which became an effective spiritual weapon
in his hands in the form of Satyagraha. Besides this,
Thoreau, like Gandhi, drew materials of his philosophy
mostly from the ancient Indian thought, it 1s, therefore,
natural that Gandhi would be inspired by these ideas of

Thoreau which were similsr to his.

Firstly, for both, the Bhagavadgita was
a never-failing compendium for the solution of life's

problems.

Secondly, to Gandhl as to Thoreau, philo-
sophy was not merely an intellectual pastime but a guide
to living. Both believed in life as an integral whole

without any compartments.

Thirdly, both had a great regard for the
ancient ideal of simple life resulting in resl happiness,
Thoreau himself said that "most of the luxuries, and
many of the so-called comforts of life, are not only not

indispensable, but positive hindrances to the elevation
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of mankind"25. according to him, money is not required to

buy one necessary of the soul.

Fourthly, both believed in the efficacy

of temperance and vegetarianism for the spiritual progress.

-FifthIy, both the thinkers believed in
keeping the body healthy and strong so that 1t 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) in every one of
us which is the cause of our bondage or pasa. Man must
struggle hard to free himself from this pasu and pasa in

him,

But, while Gandhl had full faith in men's
ability to overcome his lower nature, Thoreau had some
doubts. For him, man's beastiabity 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 1its 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 thinkers as Rita. What was gita or
cosmic order in nature becomes Satya or truth or the

moral order in the heart of man.

Islam 2

Gandhi interpreted Islam as a religion
of peace. Though Muslims are too frequent with their

26. By cating

saworacs, Quran does not preach violence
many parallel passages from both the smriptures, Gandhi
showed that the surrencer of ego to God is preached in
the Bhagavadgita as well as in the Quran27. 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. CGod of Islam is both imman-
ent gnd transcendent. Quran says ™He hath created the
heavens and the earth with Truth. High be He exalted

above all""28

. Yet this God is the supreme theistic

principle-Punipotent, Oumniscient and Gmnipresent. As
it says : ™Unto Allah belomg the East and West, and
whithersoever ye turn, there 1is Allah's countenance

Lo ¢ Allah 1s Alikmbraciné, All knowing"29,

Gandhi saw that though Mahammed had to
take up arws 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 enewies. In fact, he taught the religious
principles of toleration, sympathy and non-violence to

mankind.

Andrews has rightly observed that Gandhi's
profound admiration for the character of the Prophet
Muhammad, as a man of faith and action, and also for his
son-in-law Ali, as a man of tender love and suffering,
deeply affecﬁed him. He closely studied the historical
record of the rise of Islam, and was lampressed to a re-
warkable degree by the nooility of the early Caliphate
and the fervent faith of the first folliowers of the Fro-
phet. The simplicity of their life, their chivalrous
devotion to the poor, their intense belief in God's
over-ruling majesty - éll these had a great effect upon

A Atrain
him. There was a puritan in Gandhi to which such things
as these wost forcibly appealed. Purthermore, the pro-
phet's supreme, practical instinct as a Heformer, con-
bined with his intense faith in God as the sole creator
and Director of the universe, had been a constant stren-
gth and support to Mahatma Gandhi himself in his own

struggleao.

Thus, Gandhi's philosophy, though
locks like an eclectic one, 1s unique because it is a
synthesis, an integration. He used many old concepts
but reinterpreted them in a new way, keeping an eye to
the modern conditionSSl. The catholocity of his views

may be attributed to a variety of sources from which he



liberal.y and judiciously drew for the materlals of
his thought. Gandhi himself aduitted,
®] have but endeavoured humbly to follow
Tolstoy, Emerson anduggher writers besides the masters
of Indian philosophy .
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
taK;Agg;erpretation, however learned it may be, if it
is rerugnant to reason or noral sense33, His religion
was deeper than people may imagine. Some of his opinicns
are vital parts of his being, Hven after taking different
ideas from dirferent sources, Gandhi remained basically
a Hindu. Hinduism satisfied his soul, filled his whole
being, and he found solace in the Bhagavadgita and
Upanishaas. But he was no ordinary Hindu. He accepted
the Bhagavadgita as his spirituel guide but horrified
the orthodox K indus by showing untouchability as con-

trary to the spirit of Hinduism34.
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THE NATURE AND DESTINY OF MAN

(1) The Nature of Man.

The Darwinian theory of the 'Descent of
Man' from the ape treats man no other than an animal.
Psycho-analysts reduce man to the instinctual, to the
animal. The Hedonists look upon man as a creature which
always seeks its own physical pleasure as any other animal,
On the other hand, the Kantlan type of Rationalistie

theory rigorously stresses only the frational' man.

Gandhi revolted against all sorts of
attempts at reductionism and over-simplification in the
description of human nature. According to him, man is
neither amaster alone nor spirit alone, he is a rare
combination of both. He 1s rational gnimal. 4nd a true
concept of man requires a due consideration to be given

to both these aspects.

Man shares many propensities (e.g. birth,
growth, appetites, instincts, decay and death) with
animals. And in eating, sleeping and in the performahee

of other physical functions, man is not different from

the brute™, Sometimes of course, his animality gets
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upperhand in him. He often succumbs to temptation and
selfishness and blind rage, loves powersamnd possession to
the exclusion of more valuable things of life, follows
authority of one man blindly like a sheep. 4nd hewwhemw;
has human nature risen to the full height which full
non-violence demands®. 41l this is, Gandhi said, because
we still share the qualities of our remote, reputed ances-
tors®, However, this shows only, one aspect of man, but
not what is uniquely human. The essence of man, according
to him, is his spirituality or divinity and the fundamental
supremapy of his conscience, variously described by Gandhi
as "the voice of god", "the inner voice" or the "still
small voice". For him, man 1s a "creature of God striving

nd, By man is meant not merely man

to realise his divinity
as animal but as creature possessing in addition to his

body both mind and soul"®,

Man is unique in the sense that he is
neither beast nor god, yet he partakes of the nature of
both. He may be beastial in origin, if Darwin is right, but
he is man precisely because he is potentially and essentiw
ally divine,Gandhi believed in Urdu saying : "Adam Khuda
nahin, lekin Khuda ke nur se Adam juda nahin" (Adam i.e.
man is not god, but neither is he different from the light
or spark of god)e. If so, his life?s mission should be to

search for and find his divine essence which lies dormant



in him. To;* quote Gandhil ¢

"We are perhaps all originally brutes, and
I am prepared to believe that we have become men by a slow
process of evolution from the brute. We were thus born
brute strength, but we were born in order to realize God
who dwells in us. That indeed is the privilege of man and
it distingushes him from the brute creation"
God realization means Truth realization
for Gandhi which is nothing but self-realization, Thus
4
the natural course of man's evolution is : "From beast,

through man, to God"8,

Gandhi did not believe that possession'
of soul is the monopoly of human beings. His view of
identity of all 1life is rootéd in the belief that there
ére souls in sub-human beings too, But man, distinctively,
is capable of "conscious striving to realize the spirit
within"?, while "in brute, the souly lies ever dormant"lO,
So, not Jjust the possession, but the conscious cultivation

of the divinity that makes man matchless.

Gandhi's faith in the metaphysical unity
between God and man ledvhim to describe the relation bet-
ween man and man also as divine. After all, we are all
children of the same Godll, Potentlially, therefore, human

ngture is same everywhere and "all life in essence is one"lz.



The faculty of reason 1s a distinctive
feature in the human constitution, by virtue of which man
can think for himselfl3, Gandhi's remark that unlike the
animal, God has given man the faculty of reason'? shows™ =
that reason is the manifestation of the spiriﬁ or divinity
that is immanent in man. It is not a super addition to but
the very life breath of man, from which follow tkz Xmx¥
bis self-consciousness, discrimination and free-will i.e.,
all the moral qualities of man. But “the brute has no suchg
thing. It is not a free agent and knows no distinetion
between virtue and vice, good and evil. Man being a free
agent knows these distinctibns and when he follows his
higher nature shows himself far superior to the brute,
but when he follows his baser nature can show himself
lower than the brute"ls. Hax It also speaks for the
immense potentiality, elasticity and infinite modifia-
bility of human nature since it is "given to human beings

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

A man's reason permeates all his actions
and feelings. He not only thinks rationally, but also can
guideshis feelings and activities rationally, and to
renounce the very sovereignity of reason over the biind

instincts is, therefore, to renounce a man's estate.



The very derivation of the word Manusya shows that man
is both a thinking and a feeling being. and it is man's
privilege and pride to be gifted with the faculties of
head and heart both. While in brute the soul lies ever
dormant, in man reason quickens and guides the feeling,
thereby awakens the dormant soul. Man's moral and spi-
ritual progress owes much to his faculty of reason. He
has freedom to do or not to do things voluntarily. Yet
the dignity of man requires that he should do what 1s
really good for him, i.e., what pushes him ahead towards
the goal of his life. Man has risen higher by dint of
his moral instincts and moral institutions. "What dis-
tinguishes him from the brute is his ceaseless striving

to rise above the brute on the moral plane17

. 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 otherli®.

The Marxian economic concept of man did
not satisfy Gandhi. For, as Bertoccl has rightly pointed
out, "ought" is a part of human nature and it cannot be

derived from want urgeslg.
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Gandhi's belief in the essential unity
and goodness of all men 1is the basis of his faith in
the universal moral progress, Progress 1s man's distin-
ction, man's alone, not beasts20, To him, the primary
virtues of mankind are possible of cultivation by the
meanest of human speciesgl. Bven an evil man is not
evil for all time to come, but is liable to be changed
by proper treatment, since there is something good in
every manzz._ﬂnd there are chords in every human heart,
If we only know how to strike the right chord, we bring

out the music23.

Gandhi recognised the supremacy of
spirit over matter. Man has an end in view. 4nd this,
according to Gandhi, 1is to know Truth or God, the
creator.¥9f all the animal creationnof Gods Wan is the
only animal who has been created in order that he may
know his Maker. Man's aim in life is not, therefore,
to add from day to day to his material possessions but
his predominant calling is from day to day to come

24, The desire to worship God is

nearer his own Maker
inconceivable in the brute. It must be, and is, man's
nature to know and find God. When he worships Satan,

he acts contrary to his naturezs.

>
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It is true that man often commits mis=-
takes or loses the view of his goal : "Man is a falliaw
ble being. He can never be sure of his steps26". Yet
we should not despair of oqunature. Rather, we should
constantly try to refine our base nature and rise higher
and higher. This rise is possible only through the reco-
gnition of the great law of non-violence i.e. love that
environs us. Gandhi says : "

"I believe that sumtotal of the energy
of mankind is not to bring us down but to 1ift us up and
that is the result of the definite, if unconscious,
working of the law of love. The fact that mankind per-
sists shows that the cohesive force is greater than the
€i§§3ptixg7force, centripetal force greater than cen-

ga .

Gandhi differed from the Marxian view
that "the history of all hitherto existing society is
the history of class - struggle"28, based on means of
production. According to him, the root of all progress
and evolution of society is the non - violent co-operation.
No doubt there are cases of revolution, violence and
bloody wars. Bﬁt humanity ha¢$ made progress inspite of
them, not because of them??, In fact, nations have
progressed both by evolution and revolutionso. Even,
Gandhi's non-co-operation is a sort of revolution. The

difference 1is that’it is not an armed revolution.
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It is an evolutionary revolution, a bloodless revolutilon.
It is a revolution in one's ideas or thought, in one's
spirit, hence a process of purification. Violence is an
exception to human nature. The so - called history records
only the exceptions, mot the rule. Hundreds of nations
live in peace, but history does not take this into

accountal.

Man is capable of self-restraint, which
the brute is not, "The brute by nature knows no self-
restraint. Man is man because he is capable of, and only
in so far as he exercises, self-restraint.-2 This selfw
restraint works in every field of his activity. In eating,
drinking, even in sexual relation he must have self-control,
without which his self-realization, the realization of
God as Truth remains unattainable. As Gandhi says : "while
to the man whose end and dim are realization of God, even
the functions of eating and drinking can be natural
only witg:}n,certain limits. For having knowledge of God
as his end he will not eat or drink for the sake of
enjoyment but solely for sustaining the body. Restraints
and renunicistlon will, therefore, always be his watch-
words even in respect of these functions"33, and "the

duty of renunciation differentiates mankind from the beast"34.
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Gandhi believed in the evolution of man, not in the mechanical

sense but in the teleological sense, the elan vital being

the spiritual urge for rising higher above the animality.

According to him, the humen society is a ceaseless growth,

an unfoldment, in terms of spirituality. Man's urge for

constantly rising high 1is noticeable in hils very stature :
"Man ha% risenfto higher state after coun=-

tless births in brute creation. He is born to stand, not

to walk on all fours or crawl. Beasgéality is as far removed
from manhood as matter from spirit"°v,

Gandhi recognised that struggle for
existence and violence are a fact§ of human life. True,
that man as_animal is violent; yet it is also true that
he, as spirit, is non-violent. And the dignity of man
demands that man must overcome the claims of the matter
or flesh by the claims of his spirit. The selfless-
service and sacrifice for manking and acceptance of
voluntary suffering are ways for it 3

"Man's triumph will consist in substi-
tuting the struggle for existence by the struggle for
mutual service. The law of the brute will be replaced by
the law of man"36,

There is a beauty and dignity in
voluntary suffering. It is heroic and more powerful than
violence., Suffering is the law of human beings, war that

of beasts of the jungle. And sufifering is infinitely more



powerful than the law of the jungle for converting the

oprnent and opening his earsy which are otherwise shut,

to the voice of reason. While reason appeals more to head,

the penetration of the heart comes from suffering.

(ii) The Destiny of Man.

Gandhi's firm conviction in the divine
origin of man led him to declare the destiny (i.e., the
ultimate goal) of human life to be God-realization or
self-realization (in other words, Truth-realigation or
Salvation). The self to be realized is the Higher or the

Inner self and not the lower or external self.

Buddha re jected the psycho-somatic
complex of personality as 'empty of self!. Man suffers
because he endeavours to see a permanent self with his
wants and desires. He, therefore, asked man to develop
a 'selfless attitude’, Gandhi also, like Buddha, rejected
the psychological approach to personality as it wrongly
equates the individual-body and its mechanical laws with
the self. The body cannot be the self. Firstly because,
the self or Reality is ablding, while the body or matter
is temporary. The dissolution of matter is absolutely

certain at some point37

. 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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external. The external has only an imstrumental value,
It has meaning only in so far as it helps the inward>8,
For Gandhil, the body is not only something external but
also a positive obstacle in realizing the Truth or Self.

"No one can attain perfection while he is in body"39.

Hume's theory that the person is a
bundle or collection of perceptions missesgthis most
significant point : The witness of the perceptions
transcends, hence cannot be identical with the process

of perception. The author of Taittiriya Upanisad dis-

A
covered a seryiles of five sheaths in which the witness-
self is lost. Hume just stumbled at one of these

sheaths.

Just as the body is not,. so also
the psychological self or ego is not, the real self,

since it is also tied down by the shackles of the flesh=C.

The suggestion given in the Brihada-
ranyaka Upanisad is to get through the material elements
and psychic faculties of man in order to rise to the
Supreme 'self.41 The self of man 1is the Purusha, a little
fleme in the heart of all beings 2, It is the truth of
truth?3, In order to realize the nature of our true self,

we must overcome our solid and gross ego, And one can overs-

come one's ego, Gandhi held, by cultivating humility
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i.e., by reducing oneself to a zero?4, It is a step
towards cultivating ahimsa which is the furthest limit
of humility.

"The seeker after Truth should be humbler
than the dust. The world crushes the dust under its feet
but the seeker after Truth should be so humble himself
that even the dust could crush him. Only then, and not
t1ill ¥= kaxm then, will he have a glimpse of Truth™¥

Buddha never spokeg of the existence
of a self higher than the one he denied. But Gandhits
faith in the idealistic tradition of Hindu philosophy .
led him to believe in the existence of a Universal self
as the Ulitimate Reality, which transcends the individual
ego, but is necessarily pre-supposed by the ego. It 1is
immortal. It persists after the dissolution of the body

and the ego46.

Gandhi stated this TUltimate Reality
variously as the Summum Bonum of life, Truth, knowledge
and Bliss, the Law maker and the Law and the Executor,
Upholder of justice, Lord and Master, Good, God of the
poor and protector of the faithful and preserver of
their honour. It is the "spirit within" onewelf, and
not outside., P.T. Raju speaks of it as the "essence of
man's cdnsciouslbeing, the Universal Spirit in him"47.
It is the dharma within man which sustains him and 1ifts

him above his lower nature. The negation of it "represents



man's estrangement from himself"48.

Man's goal of life therefore, consists
in the realization of his Real Self. Gandhi described
this as seeing Truth or God -~ the First principle or
abiding source of all beings -~ face to face. Though
we often use the term 'self-knowledge! the self cannot
be an object of knowledge-process, which ordinarily
presupposes subject - object distinction. In fact, the
self 1is presupposed in all cases of knowledge. Hence it
cannot be known. It 1s to be 'realized'. Self-realization
or God-realization is, therefore, not a rational process,
but an intuitive one - a matter of faifh which trans-

cends reason,

Selvation has two aspects. Positively,

it means the realization of God, Self or Truth. Negatively,

it is freedom or emancipation of the soul??. The Gita,

in preaching the disinterestedaction (niskama karma)

spoke of the liberation as liberation from indecision and
inaction leading to krapa - realization. Buddha spoke

of deliverance from suffering and Sankara from avidya or
maya. But for Gandhi, salvation meant deliverance from

the deadly coil of himsa®©

» When an Iindividual is able
to get salvation from violence, he shall be able to

realize TruthSl.
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Gandhits philosophy 1is primarily Truthe
centred. Non-violence is the manifestation of Truth in
the phenomenal world. Truth-realization or self-realization
implies, therefore, the attalmment of perfect non-violence.
Violence pertains to the lower-self or brute-self. The
realization of the Higher-self, therefore, consists in
overcoming violence. Yet, all life in the flesh (i.e.
embodied life) exists by reason of some violence. All
have to destroy some life for sustaining their bodies
and for protecting those under their care®2, Even the
moral and spiritual progress presupposes some kind of
struggle, in which the spirit pulls men in one way and
the flesh in the opposite direction, which is resolved
into an incessant crucifixion of the flesh so that
the spirit may become entirely free. All these, however,
do not give us a justification for violence. The dignity
of man required that he will constantly strive for
realizidng the Truth through means of ahimsa. We become
God=-like to the extent we realize non-violence. Of course,

vealige  oul
we can never become wholly God. And we may !naiizg-ehzah
partial truths. Even knoving that, a Satyagrahi will
always try to couwit, in all his actioms, as little
himsa as possible, after full and mature deliberation
and having exhausted all remedles to avoid it. Although,
in order to realize the Ultimate Truth, the votary of

ahimsa must always pray for an ultimate deliverance from



the bondage of the flesh, which 1is source of all kinds of
violence. &nd such deliverance 1s not possible without

the grace of God.

But self-realization or salvation;
Gandhi would say, is not merely an individualistic aim.
The strictly isolated individual 1s literally non-existent.
So, the salvation for the individual except in reglation
to every other individual is simply unthinkable. Truth
is not a matter of individual practice,but of practice
by groups, communities and nations. Gandhi's idea of
Godban identity and man-man unity led him to declare :
"I am a part and parcel of the whole and I cannot find

Him apart from the rest of humanity"53.

The ancient Hindu ideal of moksa has
usually been of an individualistic character. Sweitzer
describes this as "world and life-negation ideal". The
individual strives for his own salvation leaving the world
behind. Sankara, following traditional Vedanta, emphasised
merely the salvation of the individual. To Aurovindo, the
salvation of the individual effects a metamorphosis in
his immediate environment, 1it up bl the transformed
personality of the realized soul. This ideal underwent a
drastic change later, thanks chiefly to the shock given
by Mahayan Buddhism.

37
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In the Srimad - Bhagavata we find the

new revelutimnary ideal of collective salvation reflected
in unequivocal terms. Rantideva, for example, declared
that he wanted neither an empire, nor heaven, nor moksa.
Whét he did want was the allevi@tion of sufferings of
living beings. A similar statement is found in Kumbekona

edition of Mahabharata in these words s

ar%m—‘ :rzrém Jﬂ?‘&ﬁ'ﬂl

a:m%gmwgﬁﬁrmrﬁcﬁr_“ﬁ

That is, I want neither kingdom, nor
paradise, nor cessatlion of transmigration, viz., moksa.
I want nothing but the alleviation of suffering of living

beings.

Gandhi happened to be the first Hindix
philosopher to take this revised ideal of moksa seriously
enough, declaring that he did not cherish the ideal of
cessation of births and deaths and that he was all
for being reborn to serve the downtrodden. Gandhi's
conception of salvation avoids two extremes. It is
individual's salvation, but neither for individual's
own sake, .or for the sake of society alone, It is
reformation and reorientation of society for the sake
of the individual's self realization. So a seeker after

Truth must devote himself to the selfless service of
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humanity, and thus 'spiritualige and moralize his surr-

oundings'. Perfect salvation can be achieved only when
the whole world is redeemed. Thus Gandhi was an advocate

of the Jivanmukti rather than of the videha mukti ideal.

He was an upholder of the ideal of renunciation in all
its farms. But for the liberation of his Baul he did not
seek refuge to in a cave. He regarded activity in the
world as the highest form of renunciation of the worlde.
In his words : "My service to my people 1is part of the
discipline to which I subject mi:gelf in order to free
my soul from the bonds of the flesh ... For me the path
to salvation leads through unceasing tribulation in the

service of my fellow countrymen and humanity".54

Gandhi prescribed eleven vows as ways of

disciplining a satyagrahi, for the service of humanity,

therefore,gof both individval and social salvation. While
other seven vows (e.ge., non-violence, truthfulness, conti-
nence, non-possessionjetc.) are traceable in the ancient
Indian realigious heritage as forming an essential part

of an individual's ethico-religious discipline leading

to his salvation, the vows of bread-labour, equal respect
for all religions, swadeshl and the abolition of untou-
chability Gandhi addedin answer to the social needs of the

modern age.,
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In bis English version of "The Gospel of

Selfless Action" Mahadev Degai has referred to a two-fold

purpose which prompted Gandhi to preach 4pasaktiyoga 3

(a) The wtimate aim was to show wan the path of self-
realization through life and all its actions undertaken
with a spirit of detachuwent at the beginning, to rise to
the spirit of total submission to the Divine will, in the
end. (b) To give people religious, spiritual and moral

guidance, which he himself got from the Bhagavadgita.

This shows that therewfis nothing in the world that he
would not share with humanity. Once he himself said :

"What cannot be shared with the masses is taboo for me"55.

Gandhian teaching, while it may help
individual salvation, is not only not restricted to it,
but it must overflow to include social salvation of the
whole mankind. The four words - Satya (truth), ahimsa

(non-injury), Satyagraha (adherence to truth) and

Sarvodaya (welfare of all} - together constitute a whole
system of thought and actdon which envisages the colle;tive
salvation of humanity. As Diwakar observes : "It was the
passion for realizing truth through love alone and the
passion to establish truth in daily life for social salva=-
tion through servidce and sacrifice, which was the basic

fact about Gandhi and hfé satyagraha way of life"56.
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CHAPTER : THREE

GANDHIAN MAN & THE DOCTRINE OF PURITY OF MEANS.

(i) Bnd - Means Identity.

Though Gandhi did not develop it in a
very systematic way in his writings, the problem of the
relationship between ends and means remains one of the
basic features of his thinking. It dertves its meaning
and lmportance, in Gandhian philosophy, from a strong

moral foundation.

There are two vliews on this :-0One
school of thought, headed by Kautilya, Machiavelii,
Hitler, Stalin and others, held that the end justifies
means. Engels, the Communish philosopher, declared in his
letter to Herson Trier in 1889,
any means that leads to the aim suits me
as a revolutionary, whether it is the most
violent orlthat which appears to be most
peaceable"™,
The humanitarian philosophers, like
Buddha, Gandhi and others, on the other hand, insisted that
good ends can not be achieved by evil means. Means and
ends are convertibZe terms in Gandhian philosophy of life
‘and any kind of cleavage between them will be artificial.

and end is the goal we want to achieve and the means is



the way we adopt to attain it. The means is the end in
the embryo and 1is 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

theez .

The end, says Dewey, "is merely a series
of acts vlewed at a remote stage; and a means 1s merely
the series viewed at an earlier one. The distinection of
means and ends arises in surveying the course of a pro=-
posed line of action, a connected series In time. The
tend' is the last act thought ofy; the means are the acts
to be performed prior to it in time «ses Means and ends
are two names for the same reality. The terms denote §ot
a division in reality but a distinction in judgement'™,

When we choose the end we also choose
the means simultaneously. 4nd we choose that means which
is appropriate to the end in view, not any and every
means. The validity of means cannot be judgeed 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; 1f I want to buy
your watch, I shall have to pay for it and if I wanv a

gift, 1 shall have to plead for it; and according to the
means I employ, the watch is stolen property, my own

property or a donation. Thui we see three different results

from three different meansW=,

It is thus nelther possible nor desirable
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to detach the end from the means employed for its attainmentS.
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Gahdhl was led to the view of the
'tend - meanst' identity and their convertibility by his
early acceptance of Truth and Non-violence as twin woral
absolutes and their consistent relationship. For hiu,
non-violence is to truth what weans are to the end.
He was a true votary of ahiwsa, as he was a whole =~
hearted devotee to truth,His experiments with Truth
revealed to hiu the importance of non-violence, and his
adoption of non-violence took him nearer to his Truth.
4As he himself said :

"A Jain muni once rightiy said, I was
not so much a votary of ahimsa as I was of truth, and I
put the latter in the first place and the former in the
second. For as he put it I was capable of sacrifieing
non-violence for the sake of truth. In fact it was in the
pursuit of my truth that I discovered non-violence"®,

It is, for Gandhl, not proper to
assign to Non-violence merely an instrumental role.
From one stangﬁgoint, it is a means to Truth. Yet it 1s
much more thaﬁﬂﬁhat. It is itself Truth, since it is Love,
and Truth or God is Love. That 1s why between reality,
love and non-violence one cannot make any discriminatory

separation in the absolute or oﬁEQOgical sense. Gandhi

sald

“Mahimsa is my God, and Truth is my God.
When I look for ahimsa, Truth says, 'Find it through me!'
When I look for Truth, 4himsa Says, 'Find it through me$%7
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(11) Means_exalted over ends : the doc¢
of Purity of Means.

Gandhi did not rest satisfied with
showing the ontological identity of means and ends, he
went further to lay stress more on means than on ends.
Simply seeing the possibility of achieving a goal is nof
enough, the means adopted for its realization must also
be properly ascertained and examined. In an article puba
lished in 1924, Gandhi categorically remarked :

"They say 'means are after all means'?

I would say 'means are after all everything'. As the means
so the end ... Realization of the goal is in exact propor-

tion to that of the meags. This is a proposition that
admits of no exception"®,

Gandhi was influenced by these lines of

the Gita :
Y Tur A qUEd  JiE 5’4 HATRIER
AR acdigad  Fgsom uef @eEr: 0 g
And he interpreted these in his own
way as s

"Whatever a man sows, that shall he reap:t

The law of Karma is inexorable and impossible of evasion®lO,
Gandhi extended his concept of the priority

of means to the sphere of his social and political activities.

His streas on duty rather than on rights followed from it,
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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 pur-
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. Besddes,he 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. And once we take care of them,attainment of the
goal is assured : "our progregs towards the goal will

be in exact proportion to the purity of our means"tl,

Gandhi took to politics because he
looked upon it as the branch of ethilcs and religion,
and in order to enable the submerged millions to attain
the good life, to raise the quality of human beings, to
train them for freedom and fellowship, for spiritual
depth and social harmony. 4 politician who 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 gquestion was
whether an end could continue to remain good if the means
adopted to attain it were reprehensible. Many humanists
of our.aée—ﬂldous Huxley and GilbertMurray, for instance =
feel with Gandhi that an end which either demands or justi-
fies unworthy means cannot be good. The dust that soils

the heans also soils the end.

For Gandhi, Truth 1s 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 thoughtthat 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.l2 The ultimate goal (i.e. realization of the
Absolute Truth) is unattainable. We are, thérefore, left £
with our choice of means only. a4nd in the process of
fashioning the path we fashlon the destination as well,

to the extent it is possible for a finite being.

Means, says Gandhi, to be means must
be always within our reachlB. They are determinate.

While the end - the reilization of the ultimate is
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indeterminate. Even proximate ends which are more concrete
than the absolute aim of truth-reallzation are also in
the future. "Hence, we must take 'one step at a time!
and do what we know to be practical"14. As moral belings,
our immediate responsibility, 1is to keep our conduct
right 1.e. to do good action through morally good meanss
"Success or failture is not in our hands,
It is enough we do our part well ... Curs is but to strive.
In the end as He wishes®19,
Gandhi's philosophy of action is
Influenced by the disinterested action of the Gita :
"o work thou hast the right, never to the fruits

thereof".

Gandhi did not accept violent means
for achieving a goal, whether individual or collectivelS,
He did not want to achieve political independence for
India by violent means, even if 1t were possible,He
said 3

. W"If Indla take up arms, she may achleve

a repid victory. In such a case_India would lose her
place as the pride of my heart"l?,

A goal achleved by wrong means 1is not
a real goal, but proves before long, to be an 1llusion,.
Human culture, says D.M. Datta, has become possible
because people have learnt to control hatred and selfa

ishness and civilization flourishes as long as they



are replaced by good will and lovel®, Gandhi's insisa
tence on non-violent means to achieve freedom for the
country should have to be understood in the background
of his fundamental ethical belief z "What is gained by
the sword will also be lost by the sword"19, His philo=
sophy of action as expressed in Satyagraha (which is a
synthesis of both Truth and Non-violence) can only be
understood and appreclated in terms of ends - means

relationship.

(111) Critical Estimate.

There are two kinds of opinilons
regarding Gandhi's views on means and end : (a) According
to some social thinkers, Gandhi was too rigid aboﬁt
means. Dynamics of social change sometimes demands
unorthodox methods, but his rigidity would clash with
the concept of soclal progress. In a revolution, for
example, one cannot be too choosy about the propriety
of every step. 4ll that matters is the rightness of the
goal. (b)Others have seen wisdom in Gandhit's insistence
upon the purlty of means and held that exclusive stress
on end results in the commitment of every conceilvable
type of violence and aggression, threatening the very
survival of humanity and the destruction of the spiritue

al fundations of human life.,

21



dccording to the first group of thinkers,
the emphasis on means 1is out of tune with modern sociolo=-
gical point of view. To think in terms of soclial good
is to think more in terms of ends than of means. Besides,
by asking for nothing beyond personal rectitude, Gandhi
seemed to have belittled the sclentific and rational
appraach to the future of human society. "One step is
enough for met!, he said; and he did not try to peep
into the future or to have a clearly conceived end
before him. His maxims like'look after the means and
the end will take care of itself' and 'Be good in your
rersonal, Ilndividual iives and all else will follow!?
do not reveal a political or scientific attitude;
He lald all the stress on character and attached
little imprtance on intellectual training. If intellect
without character is harmful, character without intellect

1s useless.

It is true that Gandhi's stress on means
had a 1imiting effect on consequences. Consequences
delimited by him are primarily external ones ie. materiw
al and apparent consequences, such as political and eco~
nomic. But he put highest premium on the spiritual goal

of self-realization which spells the real success for man,

—r’
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D.M., Datta rightly says that

'mere apparent success which results
from the use gs wrong means must not be confused with
real success'<Y,

Man cannot take to any course of
action, however expedient, which is not morally Jjuste
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. 4nd it is Gandhits firm conviction that if means
are pure, one is bound to reach the appropriate goal.
On the contrary, 1f 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 :

"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. Bven if we fail to achieve
the end, the mere use of pure means will ennoble man

and give him contentmengf &nd this is the way to pro-
gress. I Gardkite words 3



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 indivia
dual's capecity, to determine what he can do in any spec=
ific situation at any given time i8 much greatér than
his power of anticipation, prediction and control.over
the gonsequences of his actions. Hence his practical
recommendation was to take care of the means. We 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 consequencas which may also
be Influenced by other factors. We can control means,

but not goalszz.

Gandhi rightly understood that the
results of our deed can be known in part only agd thg
unknown part is often greater than the known part.
4gain, an action affects the doer himself and affects
others. Belng without compolete knowledge of consequen=-
ces, we resort to the agalysis of motives. If the motiwe
is not good, at least tge spiritual consequences which
af fect the doer cannot be good. But motive by itself-

24
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is not enough, it must be supplemented by an analysis

of the means adopted by the doer. to fulfil his motive,
which will reflect his intention. On this reckoning,

had means can never bring a purely good result, because
the total consequence involves a spiritually negative dee

velopment.

Gandhi'’s moral:doctrine is telsological
in principle, Pike Indian ethics in general. According
to the law of Karma, every moral deed always influencesy
the subject. Each deed has a double effect : it produces
the expected result and also leaves its mark on the
doer's mind and affects his character. éandhi accepted
the general Indian rule that activity must be Jjust !in
thought, word and deed'. The deed begins in the mind
as intention (motive + means), which has, therefore, a

primary meaning and must in any case be considered.

Whether a certain deed is right or
wrong, whether anaction is violent or non-violent, can
be studied from both the motives and consequences.

&nd for Gandhi, it is easier for one to be aware of
one's motives than of consequences. The surest way

of getting good results 1is to take care of the purity
of motives and means. Self-analysis and purification
of one's motives is a more certain way to right action

than the analysis of the external aim,
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Gandhit's metaphysical belief in the "law"
of Karma - the "law of the ethical causation or moral
retribution that links all the acts of interdependent
individuals - related to his notion of society as a
Community of splritually indivislble units, The psychology
of human action in a morally indivisible community of
apparently isolated units demands that the meanﬁend
relationship must be seen in terms of the consistent
growth in moral awarendss of individuals and communities
and not in relation to the mechanical division of time
into arbitrary and discrete intervals23,

Gandhl had firm faith in his own theory
of the purity of means, and he himself had followed it in
his 1ife. But he seemed to have taken no notice of the
exception to this ideal. Once he himself uttered 3
"Often does good come out of evil"™, But he offered no
explanation for this, and avoided the problem by saying <
"that is God's, not man's plan24. Man knows that only
evil can come out of evil, as good out of good". Besides,
India, under the leadership of Gandhi, took to "peaceful
and legitimate" means in her struggle for freedom. But
it has not, it seems, reached the end she strove for.

It is thus difficult to explain the contradiction of the
good means leading to not-so-good an end that we find

in India today., =
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Gandhi's answer would be that means
adoptéd for-the liberation of India has not been executed
honestly and universally. There were cases of violence(e.ge.,
terrorist movement) too. and 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 at the result. One day, the
inexorable law of karma will reward the doer in an approp=
riate manner, For him, it is psychologically and morally
_ more uplifting to the individual in particular and society

in general to think in terms of means than in terms of

resultse.

It appears that Gandhits theory of prio=
rity of means is a grand ideal. But-ideals cannot be
translated into practice. For saints it may be all right;
but for common men,lsimply a consideration of~&he purify
of means 1s not enough. For them the question of end is al-
S0 a very big 6ne. Gandhi seemed to have attached 1little
importance on the functional and teleologlical side of the
pboblem. It is no doubt true that the adoption of a perfect
means leads to its appropiriate goal. But is it not true
that in working for the endy man also works for perfecting
the means also ? Besides, there may arise situation when

a man has to adopt a so-ecalled impure means {(e.g., telling
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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. milltary
secrets of any state) which must, of necessity, be kept
secret, even by taking recourse to falsehood. Gandhl, 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 choo§e the particular means
which he thinks (in line witﬁ;églightened conscience?
suitable and most efficient af a particular time.

However, the merit of Gandhi's doctrine of
purity of means lies in his establishing a balanced sort
of relation between end and means, keeping in view the
dignity of man as a unique moral agent working for the
spiritual salvation of mankind. The estabiishment of a
right relation between means and end assumes a greater
significance in the present eema of rapid socio-economic
changes when everyone, caught in an atmosphere of
unpredictability and insecurity, is anxious to reap quick

results by any means. In Hind Swaraj, he expressed the view

that even great men, generally known to be religious, have
committed grievous crimes through the mistaken belief
that there 1s no moral connection or interdependence
between the means and the end. But everybody will accerpt

that we cannot get a rose through planting a noxious weed.
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4s a social and political reformer
Gandhi spoke froﬁ Qifferent levels at different times.
To mix them up is to miss the central point of Gandhi's
thought.

One may distingusih three levels in
his writings : (a) that of perfect ideal (unrealisable),
(b) his personal point of view (admitting himself to be
far from perfect, yet sufficiently advanced to practise
his ideals) and (c¢) the point of view of the common man
in general and Indian masses in particular. Yet, it is
implied in all these that 'though the ldeal may be impo=
ssible of attainment, the very act of pursuing it gene-

rates the good will essential for the well being of the

corporate life 25,

Gandhi laid down moral ideals for the
individuals in their relation to society. Their value,
as ldeals, consists in pointing out the direction, not
in their realisation. The performarts ethical stature
will only determine to what extent these ideals can be
practised. As ethical capacity and situastions of indi-
viduals differ, their actual practice and realization
also will differ and cannot be uniform. Viewing man in

his concreteness, Gandhi granted many exceptions to his
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ideal of absolute non-violence. He would allow violence
(including destructicn of 1life even) only when necessary

(a) for sustaining life and health, e.g. while we breathe,
eat ®@od or use disinfectants; (b) for protecting those
under our care or for the benefit of others, e.g., we kill
carniworous beasts, polsonous animals, a man running amuck;
(¢) for the sake of those whose life 1is taken. The classic
case was that of a heifer who was hurt in an accident, was
in extreme pain and beyond cure, and put to sleep on Gandhi's

orders; and (d) as a ‘duty in disteess' (apaddharma).

Gandhi came out with his message of purity
of means to replace the weakness of human heart by freedom,
spirit and courage. Freedom, for him, was not a mere poli-
tical creed, but a social reality as the very essence of
the soul. He said : "The attempt made to win Swaraj is
Swaraj itselfn26

in exact proportion to the inward freedom to which we

.The outward freedom can be achieved but

have grown at a given moment. Hence we should concentrate
our chief energy to effect reform from within,27 because
no man loses his freedom except through his own weaknesszg.
The Buddha said : ™Ye who suffer, know ye suffer from
yourselves; none else compdls®™. 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



foreipn rule but also to free her from social corruption
and communal strife with z view to making India a free
and united India®2. 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=-

gion or humanityso.
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CHAPTER: FOUR

CONCERT OF MAN VIS-A-VIS RAMARAJY A

Being an advocate of collective
salvation, Gandhi was of the opinion that man's moral
and ethical behaviliour lies not in abstractness of a
transcendental life, but in real earthly life itself,
He viewed man in his concreteness, both as an indi-
vidual and as a member of a social group. The social
and the individual good act and react upon each
other -- both being complementary, rather than contra-
dictory. As he said :

"gelf-evolution is #holly consis-
tent with a nation's evolution. A nation cannot advance
without the units of which it is composed advancing,
and conversely no individual can advance without the
nation of which he is part also advancing"l.

Gandhi's advocacy of individual's
self-relization through the service of men and his
own participation in the political, social and economic
activitles may be interpreted as his application of
the principles of morality in those fields of social
life. In his words :

... my devotion to Truth has drawn
me into the field of politiecs; and I can say without
the slightest of hesitation, and yet in all humility

that those who say that raligion has nothing to do with
politics do not know what religion meanst2,

64
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In olden times, morality was thought
to be a thing for restricted and limited application
within a particular social group, and‘economics and
politics as fields of human activity to which moral
laws could not be applied,3 the former being concerned
with man's material life and the latter with spiritual
and religious life. But for Gandhi, spiritual and moral
values do not form an independent field of action.
Rather, they are realizable only when applied to the
practical day-to-day situations of life in society.

4 man's life is one integral whole, and there can be
no double standards. For example, there cannot be
different standards of religion and morality in man's
personal life and say, in his businessj or, in his

family life and say, in polibics.

But, Gandhi was thoroughly disgusted
with the existing social environment. Modern civili-
zatlion utterly lacks the kind of environment that should
fulfil man's moral and spiritual demands. Far from
supplying conditions favourable for his development,
it curtails the freedom, the birth-right of the
individual, and impedes his progress. It is a civili-
zation which grinds down the masses and in which a
few men capture power in the name of people and abuse
it. Gandhi himself felt it as he said : "With me I feel

that the modern life 1s not right".4 The modern démocracies,
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he observed, are nothing but diﬂuted form of Nazism
or Fascism -- & disgulised form of imperialism5. and
the so-called democracy in India in the hands of the
British, is much worse. It has made people "impotent"

and "frustrated"6,

Gandhi, therefore, sought to
adumberate the features of an ideal, well-ordered
soclety -- the Ramarajya. By 'Ramarajya', however,
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 eternal, the unborn, the
one without the second". Thus, by 'Ramarajya' he meamnt
the kingdom of God (i.e. Truth) on earth. As Gandhil
found his God in the very being of man, Raglarajyva was,

for him, the people's sovereignty.

In this sense, Ramaraj and Swaraj

8, Swaraj as ag unique concept

are synonymous terms
cannot be logically defined. But generally, it is
"self-rule and self-restraint"?, in all affairs of life,
both external and internal and "complete freedom of
opinion and action without interference with another's
right to equal freedom of opinion and action"1O, The
life in this ideal State, is self-regulated, Just,

well-ordered, absolutely free from all exploitation
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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 counterpart,
and by ‘'moral' freedom the freedom from defence forcessg.
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. And the essence of the spirit or soul
is freedom. It 1is above and beyond both matter and
mind. The body might be destroyed, the spirit will

proclaim its freedom.

dccording to Hinduism, said Gandhi,
an individual must be free to do what he considers to

be best for self-realizationtl., Sueh individual freedom



is perfect only in a completely non-violent societylz.
In an environment of actual freedom, even the weakest
member must rise to his moral height1®. and Gandhi
would reject any social structure which inhibits indi-
vidqual's freedom. Violence 1is the negation of freedom.
It is exploitation in its essence. Exploitation draws
attention to disvalues and prevents the individual
from realizing his true self. Freedom, Gandhi would
say, 1s not escape from nature and social reality.

Man lives in unity with nature. But by his own acti-

vities, experience and knowledge, he tries to trans-

gress the boundaries imposed by nature and the insti-
tutional structure of society and to transcend

himself.

Hence, Gandhi's ideal society is a
complete;y non-violent society == a replica of the
family-lifel4 -- frem from all kinds of social
disabilities. The truest Swaraj] was to him the
Government over the self (Swa-raj).

Thus the first step to Swaraj lies
with the individual:

63
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"If the individual ceases to count,
what is left of society? Individual freedom alone can
make a man voluntarily surrender himself completely to
the service of soclety. If it 1is wrested from him, he
becomes an automation and society 1s ruined. No soclety 5
can possibly be@ built on a denial of individual freedom"1°.

Gandhi believed in the great truth :

'As with the individual, so with the universe’ Hence
Swaraj of a people means the sum-total of the Swara}]
(Self-rule) of individualst® implying both self-control
and self-sacrifice, in contradistinction to foreign rule
(pararaj) in every sense of the term. This 1is the real

sovereignty of the people.

Gandhi believed that each nation should
have 1ts own system of government in keeping with its
own histewy, tradition, culture and civilization and not
a mere imitation of another nation's. Thus we must have
also our own government suited to our genius : Ours
should be an "unadulterated Home rule, however inferior
in quality it may be"l7, and to him "Hind Swaraj, is the
rule of the people, is the rule of justice"ls.

Gandhl discovered that the cornerstone
of modern society, based on violence and oppression, 1is
exploitation leading, as a consequence, to centralizatilon
of power and politics. 4nd this 1s but a natural conse-
quence of a society where the spirit of self-sacrifice and

Ami



0

service does not act as an inspiration for all human
activities. So, he asked the monied and capitalist class
in particular and all men in general to cultivate the
spirit of self-sacrifice and service iﬁ all thelr actions.
an attitude of service should possess the mind of all men
in general in Ramaraj : the strong serving the weak, the
wealthy serving the poor, the learned serving the
i1literatel?, Service makes us conscious of the basic
unity, equality and brotherhood of men, and the idea that

we are one of another".

Gandhi believed in the essential goodness
of men. And he did not hold the landlords and capitalists
alone to be responsible for the crime of exploitation
going on in the soclety. He held the exploited persons
i.e. thelr direct or indirect co-operation also as equally
responsible. So the cure of this malady lies not in tﬁe
extinction of the exploiters, but the transformation of
the ekisting relationship between them and the masses into
something healthier and purer. Gandhi thus believed in
co-operation and not in conflict. 4s a negative method in
extreme cases non-violent non-cooperation may be resorted
to by the exploited class. But the more fruitful positive
method 1s,Gandhl suggested, the adoption of Trusteeship-
system by the capitalists and wealthy persons.
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In the ideal society of Gandhits conception
there should be equality of status of all men-none high,
none low, no difference between the son of a weaver, of an
agriculturist and of a school masterzoo An atmosphere of
happiness will prevail, resulting from self-control, simp-
licity of living, non-possession, voluntary body-labour,
and selfless service. In Ramjaraj, there 1is basically no
difference between a pauper and a prince, since all men

are children of God and possess the same divinity.

Swaraj of Gandhi's dream the poor men's
Swaraj. The necessities of life should be enjoyed by the
poor men in common with those enjoyed by the princes and
the monied men. But that does not mean that they should
have palaces like the theirs(i.e., princes). These are
not necessary for happiness. But a poor man ought to get

all the ordinary amenities of 1life that a rich man enjoys.

Swaraj is not Purna Swaraj until these amentties are guar-
anted to all under it2l. Thus one of the material condi-
tions for Purna Swara], said Gandhi, was "full economic
freedom22 for the toiling massess" and "no unholy alliance
with any interest for their exploitation"ga.

Gandhi had suggested several ways to deal
with exploitation which is eating into the vitals of
modern civilization. FiFst of all, the cultivation of the
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spirit of-self-control and reﬁoving all profiteering
motives. According to him, we should consider curselves

as thieves if we take anything that we do not need for

our own lmmediate use and keep it. Nature produces enough
for our wants from day to day; and if eve:g:Pody took
enough for himself and nothing more, there would be no
pauperism in this world, there would be no man dying of
starvation. Hence we must adjust our wants, and even
undergo voluntary privation in order that millions may

be nursed, fed and clothed®®, Selfacontrol also means
conquest of last which, according to Gandhi, is the

highest endeavour of a man's or woman's existence.

wWithout overcoming lust man cannot hope to rule over self,
And without rule over self there can be no Swaraj or
Ramaraj. Rule of all without rule of oneself would prove
only deceptive. Performance of great social deeds like
service of Harijans, cow-protection, village-reconstruction
etc., calls forth spiritual effort which comes only through
Goq‘s grace, and God's grace descends upon a person who

is not a slave to lust25.

4Allied to self-control, 1s simplicity
of living. Life in an ldeal soclety should be based, not

on the struggle for the satisfaction of varied and ever-

growing wants, but on reducing them to the minimum. Instead
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of the Marxian 1dea of "each according to his ability",
Gandhi held the view of "each according to his need".
And by “need" he always meant the "basic minimum need"

for man for his survival and no more.

The idea of a simple 1life also connotes
the idea of non-possession. Gandhi believed in !'Thoreau's
saying that possession of riches is a crime and poverty
a virtue under an unjust administration'26, The principle
of non-possession necessitates complete abstention from
exploitation in any form. This reminds us of the monastic
orders of all religions which were organized on the basis
of no-private-property. Besides, possession of private
property is not only useless, but also positively harmful
for our moral and spiritual growth and caters to s¢pcial-

inequality. 4s Gandhi said in 1933 :

"Possession implies provision for the
future. A seeker after Truth, a follower of the Law of
Iove, cannot hold anything against tomorrow. God never
stores for the morrow. He never creates more than what is
needed for the moment. If therefore, we repose faith in
His providence, we should rest assured that He will give
us our daily bread, meaning everything that we require
«ee The rich has a superfluous store of things which they
donot need and which are, therefore, neglected and wasted;
while millions are starved to death for want of sustenance.
If each retained possession only of what he needed no one
would be in want and all would live in contentment"27,

(3

The principle of non-possession also

solves the problem of umemployment (and thereby expisitation)
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to a large extent.

Trusteeship, Gandhi believed, provides
a permanent solution to class-conflict (which bothered
the Marxists so much) in a very humane, non-violent and
peaceful manner. It changes the whole economic environment
thereby the whole social structure, abolishes(and at the
sametime prevents further) conflicts between the capital
and the labour, - ‘haves' and 'have-nots' - and avoids
all bloody revolutions. The system does not call for
dispossessing the wesglthy of their possession. Under it,
the rich man will be 14ft in possession of his wealth,
of which he wlll use what he reasonably required for the
personal needs and will act as a trustee for the remainder

to be used for the society.

The trusteeship is primarily a voluntary,
rather than a compulsive approach.FOr the success of the
system, honesty on the part of the trustee is assumed.

He should make this ideal part of his being to bring about
the necessary changes in his personal life. He should
reduce his wants to a minimum, bearing in mind the poverty
in India. His earnings should be free of dishonesty. The
desire for speculation must be renounced. There should be

self-restraint exercised in every sphere of his lifezs.
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The theory rests on the premise that
human beings are capable of looking beyond self and

renounce their privileges for the sake of common 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;
Even Bharata reigned over Ayodhya as Ramachandra's trustee
during lattép absence. Coming to the Glta, 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 Arjuna
secured his own fulfilmentZ2, Thus Indian philosorhy,
religion and morals are replete with the ldea of trusteeship.
No other theory is compatible with non-violence30, In fact
tclass-war is foreign to the essential genius of Indiat3l,
And he believed that his theory will usher in a better

socialism and a truer communism the world has yet dreamt of32£

e
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1rusteeship is based on an 1ldeal view
of man and soclety : while we are born equal and have a
right to equal opportunity, all men do not have the same
capacity. It recognises men's individual differences and
the uniquences of each. Gandhi was practical enough to
realize that although the acquisitive and exploitive
nature of capitalists and capitalism are reprehensible
and condemnable, capital as a factor of production is
essential for the prosperity of the nation. But the
accumulation of cgpital is a science and an art that
cannot be mastered by anybody and everybody. Therefore,
is is in the nature of things that some will earn more
and others less. The talent of a man is not cramped by
denying him opportunity to earn more, simply he 1s to
act with a spprit of service as a trustee. The bulk
of his greater earnings must be used for the good of
the state, just as the income of all earning sons of
the father go to the common family fund33. Thus a
little change in the individual‘'s motive and outlook

transforma the acquisitive society into the socialistic.

The rule of life, in the ideal socilety
(ie. Ramrajya) op Gandhi's conception, 1s voluntary bread
labour for all with the attitude of service to the
society, and no labour will be considered too low or

too high34. Bread laboa}, for Gandhi, was not simply
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labour for earning one's bread. He borrowed the term
‘Yajna’ from the Gita and interpreted it to mean all kinds
of manpuél work or bodily labour or action done through
employment of one's limbs. 4And he differentiated between
different $ypes of bodily labour. Hence the physical
labour of a lunatic who runs amuck to kill persons or
that of a policeman to shoot at the crowd or of a mili-
tary personnel busy in bombing would not satisfy the
bodily labour as conceived by him. Nor would he mean by
it the bodily labour of the industrialists or commer-
clalists or the trading community being prompted by

profiteering 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 that bread labour should be intimately related
to agriculture and all that done for the service of
the society. But as a practical 1idealist, he realized
that agriculture, in the present state of things camnot
provide employment to all citizens round the year and
sufficient bread to all. A4 person can, therefore, spin
or weave, or take up carpentry or smithy, instead of
tilling the soil, although agricultural operation remains
always the ideal form-gf bread labour3®, Even scavenging

was also a bread-labour for Gandhi,
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From the above, we should not conclude
that Gandhi wanted all persons of his society -- irrespec-
tive of their aptitudes and talents -- to becbme manuel
labourers. He was, in fact, an ardent champion of divi-
sion of labour. The social order of his vision was the

Hindu Varnasrama dharma. While several social thinkers

are critical about it as reactionary, if not revivalist
in spirit, Gandhi was appreciative of the system of

caste, in the form of Varnasrama dharma’ as a rational

social division of labour catering to different talents
and possibilities of man. It is inherent in human
nature. Hindulsm has simply reduced it to a science,

it being based on man's innate gunas and working

capacity and on the moral principle of Karma or Rta.

Life is not a rigid identity. It is a unity in difference,
hence divislon of labour or work. Such a division of

work provides professional training and skill, social
peade and security. It:gﬁz soclety within the caste-
system and joint-families, not the State, that guaranteed
and assured subsistence and safety to its members in
times of difficulty. Gandhi upheld the social validity

of the Varna and asrama order even for our own times.

It is an antithesis to all unworthy and heartless compe=

tititon that kills man's soulﬁIt restricts man's material

ambition and defines, in a socially healthy manner, man's
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ambition in life and thus increases peace and contentment36,
As against the modern way of life, keen on satisfying
artificial and ever-growing needs, Gandhi was attracted

by the idea of a simple society based upon the stability

of needs.

However, Gandhi rejected the present
caste-system in its popular and crude sense3’, as a
perversion of the original Vedic system,in which he
reposed faith. Yet, contrary to traditional sanction,
he admitted inter-marriage, the right of the individual
to choose his or her own life-mate, and pleaded for
equal rights of the sexes, but within the recognition
of the division of the spheres of work of men and women.
He stood against enforced widowhood, while recognizing
the grace and dignity of voluntary widowhood. Gandhi

did not take the Varnasrama dharma ceremoniously.

As a reformer of Hinduism itself, he found no reasons
in believing in the existence of untouchables as a
separate fifth class (the Panchamas).The scriptures
mention only four varnas. The fifth class 1s only an
abortion of the caste-system prevalent in our medieval
period. Gandhi classed the so~called untouchables

in the class of the sudras and looked upon them as

normal human beings envisaged 'by the varnasrama dharma.

The abolition of untdchability is a necessity for restor-
ing the pristine purity of the dharma and is &ssential
to the spiritual growth of the Hindus.
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f
The four divisions are not a vgtical

section-but a horizontal plane on which all stand on a
fooling of equality, doing the services assigned to
them. In the book of God, the same number of marks are
assigned to the Brahmana that has done his task well as
to the Bhangi who has done 1ikewise38,

Gandhi's idea was to combine the
original caste system and a purified form of it in a
right manner. But he viewfgrthe division of lgbour
from the standpoint of @%%;s, not of right. The four
classes of Hindu society 'define duties, they confer no
privilegesz All are born to serve God's creation : The
duty of a Brahmin is to serve with the help of his
knowledge; the Kshatriya with his power of protection;
the Vaishya with his commercial ability and Sudra is
duty-bound to serve the society with physical labour39.
Yet neither 1s the Brahmin absolved from manmel labour
nor 1is the Sudra prevented from acquiring knowledge.
Of-course, it 1s always better for each to confine
himself to the performance of the duty for which he is
fittest to discharge in virtue of his training and

heredity. For, Varnasrama is 'self-restraint and conser-

vation of economy and energy'40.

But even being a supporter of the prin-

ciple of Varnasrama and-the hereditary occupation, Gandhi




was liberal enough to allow a traditional profession
being abandoned, if it does not suit the qualities and
aptitudes of the individual concerned?l. Besides, for him,
there cannot be different systems of valuing and reward-
ing different professions, since all castes are of equal
valued2, “aArrogation of a superior status by any of the
varnas over another is a denial of the law?>. The Vedic
varnasrama was not based on vain social superiority
claimed on the basis of birth on a higher caste. It
necessarily had reference to callings that yare conducive
to the welfare of the humanity and to no other. This
follows from his firm faith in the advaita view??. Physi-
cal wofi 1s as respectable as the work of a teacher.
Gandhi's teachings here seem to correspond to those in
the religious establishments 1like Mathas, Monasteries,
Viharas etc., where no gradation is made between manual,
intellectual or artistic workers. And his insistence on
physical labour aims at destroying respects for profes=-

sions on a 'higher or lower! basis.

Gandhi saw labour to be the source
of all material values as well as the panacea for
effecting socialist transformation in the direction of

an egalitarian social order.

-
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"Indiviuons distinctions of rank would
be abolished, when every one w%&Eout exception acknowledged
the obligation of bread-lsbour'=-,

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 community36,

Gandhi held that labour is a great
leveller of all distinctions47, He saw painfully that
continuous unemployment has induced in the people a kind
of laziness which is most depressing. And 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 Besponéible for it%8, and the only
way to eradicate idle parasitism in soclety is to insist
on the performance of honest physical labour. In 1947,

Gandhi went as £ar 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 gard, if they did not do some
body labour for the state™9,

Gandhi was practical enough to under
stand that 'for the poor the eponomic is the spiritual,
They are incapable of any other thought'50, Only God is

their bread. 4And the way of taking before them the message



83

of God is by taking the message of sacred work before themdL,

Gandhi was all for honest labour. This 1s his Karmayoga.
He expressed it openly :

"My ahimsa would not tolerate the idea
of giving a free meal to a healthy person who has not
worked for it in some honest way, and if I had the power,
I would stop every sadavrata where free meals are given.
It has degraded the nation and it has encouraged laziness,
idleness, hypocrisy and even crime"52,

Gandhl even objected to rationing system,
not only because it encourages centralisation of power
but also because it adversely affects men's birth-right
to honest and free earning. He says 2

®The method of rationing of $ood and
clothing is highly injurious to the country"s3,

On 16th November 1847, he wrote 3

"Controls give rise to fraud, suppre-
ssion of truth, intensification of black market and to
artificial scarcity".

Gandhl considered food control as

one of the viclous legacies of the Second World War.

According to Gandhi, the real owner
of the land, in the non-violent society, is one who works

for the improvement of it i.e. the labourer -- Sabhi

Bhuml Gopalki., His view is echoed in the words of Sir

Daniel Hamilton, an English capitalist of renown, that
it is not a piece of metal, but the labour that is the
real capital, and this living capital is inexhaustible.
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Edward Bellamy, an American writer, has proposed that
every person before he selected his profession, should

work as common labourer for three years.

But Gandhi insisted on the equality of
wages54. If India is to get the royal road to true civi-
lization, happiness and an exemplary life of independence,
then bhangis, doctors, lawyers, teachers, merchants and
others will get the same wages of an honest day's worko5,
His view on equallty of wages far transcends the practices
in the communist countries where wages are distributed on
the basis of "to each according to his work". But Gandhi
synthesized this principle with_ the principle of "to each
according to his need". The double criteria of "work" and

"need" must be simulteneously followed to determine the

eligibility and quantum of wage respectively.

Gandhi, as a romanticist, reposed his
faith in man. Hence, he could not deify or glorify the
state as the manifestation of the 4bsolute Mind or spirit.
He, in the same tune wilth Marx, declared the state to
be an instrument of violence and oppression. It is origi-
nated in violence and is maintained and sustained by
violence s "The state represents violence In a concen-
trated and organised form"96, The violence of the individual
is prevented but 1is contained by superior violence of the

state.
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Gandhi's concept of the state resembles
that of Bakunin, the founder of modern Anarchist thought,

who said :

"The state is not soclety, it 1s only
an historical form of it as brutal as it is abstract.
It was born historically in all countries of the marriage
of violence, rapine, pillage, in a wor@, war and conquest.
It has been from its origin and it remains still at
present the divin§7sanction of brutal force, and trium-

phant inequality"?’,

For Gandhi, man, however depraved,
is not beyond redemption. His selfish, acquisfitive and
anti~social tendencies may be curbed under humane

treatmentss. But this is not true of the state. Because :

"The individual has soul but as the
violence to vhich it owes 1ts very existenconis. o frOm

Hence Gandhi looked upon an increase
in the power of the state with the greatest fear, because
it does the greatest harm to mankind by destroying
individuality which lies at the root of all progress®0,
Hence, like Marx, he had a preference for a ‘'stateless
soclety' from which police, military, law coufts, heavy
transport, and centralized production will be absent.
But that will come only in future when man will attain
complete perscnal Swaraj and will perform spontaneously
all the duties and obligations without help from the state.
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For both Gandhi and Thoreau, the exlistence of a government
is superfluous if and when individuals require perfect
self-control. In the ideal state everyone is his own

ruler and never a hindrance to his neighbour, and there
1s no question of political power as there is no statebl,
There 1s, then, a state of enlightened anarchy. To Gandhi,
political power is not an end, but one of the means of
enabling people to better their condition in every depart-
ment of life. Political power means capacity to regulate
national life through national representatives. If national
life becomes so perfect as to become self-regulated, no

representation becomes necessaryﬁz.

But the 1ldeal is never fully realized
in life. Hence, a State with limited functions may be
allowed for the time being. Like Thoreau, Gandhi too
believed that 'that Government 1is best which governs the
least'!. Although he did not consider democracy to be
always good, nor autocracy to be always bad, for him
the rule of one man over many is not tolerable63.

He rejected the divine right of kings to rule and
espoused the cause of rule of the people, for the people

and by the peoplee4.

But Gandhi's democracy (parliamentary

or representative government) is not merely in name as
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it is in the West. It 1is superior to totalitarlan State,
&lso more moral and truly humanitarian. Under it, the
weakest has the same opportunity as the strongest. In it,

"inequalities based on possession and

non-possession, colour, race or creed or sex would vanish"65,

The only obligation before the State
would be that of realizing the greatest good of all
rather than the greatest good of the greatest number.
and Gandhi believed that such a soclety could be attained
only through non-violence. His respect for possibility,
sacredness and freedom of individuals made him advocate

decentrallzation in both economic and political fields.

However, the Gandhian State 1s not an
isolated unit. It must have good relations with other
states, following the principle of 'healthy and dignified
inter-dependence'66.
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CRITICAL ESTIMATE

However, critics have found many
defects in Gandhi's theory. He has been accused of
ignoring many practical questions of life. According
to them, Gandhi's total vision and conception of Indian
soclety was much too idealistic and utopian and had no
relation to the hard realities of contemporary life in
India and the world. Bipin Chandra Pal, at the Bengal
Provincial Conference at Barisal in 1919, described
Gandhi's scheme to be a 'magic'! and not logic. Even
Rabindranath Tagore, a great friend and admirer of
Gandhi, raised his voice mgainst the basile principles
that lay behind Gandhlfs policy of non-co-operation
and the anti-intellectual attitude and approach of the

movement§7

Gandhi's view that the state is always
a machinery for oppression and violence and that explo-
ition is its cornerstone goes against our idea of the
modern Welfare State. 'His concept of power and of the
state as a symbol of that power is built on wrong
premises, both historically and theoretically. His 1deas
of self-governmenﬁ are anarchical in the main., Naturally,
he could not take a very rational and obj;ctive view of
the functions of a moq?rn state and government68. The -

popular democracy today is not like its o0ld counterpart



which generally favoured capitalist interests. Democratic
governments of today put curbs on the monopolistic and
profiteering tendencies of capitalism which work against
the public good. Ever§’Qhere there are factory laws and
minimum conditions of ;ay, work, housing etc. In fact,

workers are now dominating the States.

Moreover, Gandhi's idea of reducing
econonic inequalities through voluntary acceptance of
trusteeship i1s unrealistic. He seemed to have under-
estimated the intensityﬁ%reed in man. Far less he knew
the capitalist mentality. Again, Gandhi preached non-
possession, yet c0ptradictorily, he gave indirect recog-
nition to private possession of wealth. This follows
from his repeatedly quoting the opening verse of the

Isopanishad which prohibits anybody's riches.

Besldes he allowed talented men to earn
more wealth by applying their talents, but he asked them
to utilize their wealth for common good, not for their
own consumption, but followingthe precepts of non-
possession and voluntary poverty. This seems to be a
contradiction, since behind any earning of money or
amassing wealth remains the’ motive of owning propelled
by men's instincts of acquisition and ownership. Gandhi's

over-emphasis oM the avoidance of class-conflicts and the
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over-encouragement of class-collaboration, it is gaid,
blunted the edges of his weapons for Bighting the exis-
ting capitalistic order which he sincerely abhorred.

His economic order, based:;he assumption of minimal
standards of life and living of men, runs esgromis
counter to human nature itself. All persons cannot become
saints. Gandhit!s theory is thus too rigoristic for

ordinary men. His economic ideas are not based on positive

economics, but merely related to a system of values.

Besides, the decentralization of economic
power in a developing country like India and of political
power when there is no political stability, may prove
to be disastrous. Of course, reasonable decentralization
of the administration of justice in a blg country like
ours 1s essential as it will makks the administration of

justice prompt and within the reach of common men.

Lastly, granting the possibility 6f India's
becoming a non-violent soclety of Gandhi's conception she
cannot afford to become non-violent right now. She has
first to survive, If we want to get flowers from the
plants in our garden, we need first of all to put a strong
fence to protect them from the beastssg. and just following

an unconditional principle of non-violence may not do.
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The above criticisms appear to be plagi-
sible. But these are empirical questions with which Gandhi
seemed to be not immediately concerned. Hence to judge
Gandhi's view on the face value 1is to miss its central
point. The whole structure of his philosophy was value=-
oriented. No doubt, Gandhl answered every question --
personal, social or political -- put to him, but he was
not found to talk about the future Indian society
except in terms of the value-system which he wanted
to develop. He had no formulae for any quick solution
of the different problems of India. He wanted to
revolutionize the whole social structure. 4nd his *total
revolution® knew no short-cuts. Any permanent change,
requiring peaceful and non-violent means, cannot be
effected overnight. Gandhi insisted on defending human
values at each stage of the struggles undertaken by him.
Unless individuals or groups embody in themselves the
values they profess, there can be no legitimacy for

the social change they desire.

To Gandhi, the quality of the elite
was as much important as the awakening of the masses.
Marxists often unjustifiably accuse him of defending
the interests of the propertied class. But there is not

a single statement in Gaqghi's work where he can be



shown to have defended the right to property in the
capitalist sense of the word. Rather, he held that nobody
has a;y right to hold property beyond what is required
to satisfy minimum human needs. Again, the communists
devoted their attention to the urban proletariat, which
was numerieally insignificant,thereby byzpas'sing the
main revolutionary line. But Gandhi's revolutionary
mass line was composed of Harijans -~ a class which had
not merely economic attributgsof the proletariat and
sub-protetariat but also the social and cultural attri-
butes that are fa#more significant in an undifferen-
tiated society7o. Gandhl was, in fact, trying to find a
revolutionary path which was both non-capitalist and
non-proletarian. His entire emphadis was on the preser-
vation of human values and avoidance of the alienation
of man from man and from his environment’l, While Marx
spoke of alienation of man from his work, from the
commodities he produces, from consumption of his pro-
duction, from social organisms and from one another,
Gandhl went further and saw man's alienation from

nature as well as from his inner-self.

It is wrong to think that Gandhi was
awvay from the realities of life and was opposed to all
materlial progress. But he did reject material progress
which collided with progress in other fields which was

more durable, more real and more valuable. He said :



", .. by real progress we mean moral
progress which again is the same thing as the permanent
element in us. If, therefore, materlal progress does
not clash with moral progress, it must necessarily advance

the latter"72,

For Gandhi, economics and economic
activities were not distinctly separate from other social
disciplines and activities. As he said :

"True economics is the economics of
justice. Feople will be happy in so far as they learn
to do justice and be righteous. 4l1 else 1is not only

vain but leads to destruction. To teach people to get

rich by hook or by crook is to do them an immense harm"73.

Besides, Gandhi's claim for equal distri-
bution should not be confused with erude equality. The real
implication of equal distribution is that man shall have
the wheréiﬁithal to supply all his natural needs and no
more. But to make this ideal a réality we are to make
haste slow, 8ince, to bring this ideal into being the

entire social order has to be reconstructed”’?.

dgain, Gandhi was quite conscious of the
positive role of the state. For example, in respect of
his trusteeship concept, when it was pointed out that
the trustees may not behave like good trustees, he ans-
wered by saying that the takeover by the state was the
next logical step. He was also conscious of the fact that
a government cannot succeed in becoming entirely non-
violent because it represehts all the people-good as well

as bad. 4As Rao observes :

93
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“The vast majority of us are earth bound
and selfish and tend to treat both ability and property
as instruments of personal aggrandisement. Under the cir=-
cumstances any attempt to usher in a socialist soclety
through the mechanism of the principle of trusteeship
is not likely to succed unless it is made a compulsory,
way of life and such compulsion cannot but rest on face
and the formidable apparatus of State machlnery which rest
wltimately on the sanction of force"75

Hence, Gandhi was not against state=-power

but insisted on much greater dedication, personal aumsterity
and exemplary behaviour on the part of those who wielded
state power. Unless they imbibed 1in themselves the spirit
of sacrifice and amsterity they would have no legitimacy
in the eyes of the masses. Unlike other anarchists, Gandhi
held that 'there are certain things which cannot be done
without political power', even though there are numerous
other things which do not at all depend upon political
power76. His whole theory of economic decentralization
was designed to bring about a proper distribution of
political power. To him distribution of political power
was as Important as itfaccumulation.wWhatever political
institutions Gandhil accepted, he d1d so only as a
transitional device, to be transcended by better ones.
No institutional device is final. They must all evolve

with the evolution of individuals.
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It is a historical fact that hlgh mass
consumftlon ultlmately leads to mass destruction through
famine, war etc. But Gandhi's view that Nature produces
enough for our wants from day-to-day and if everybody
takes enough for himself, not more, there will be no pau=-
perism in the world seems to be an impractical proposition.
He seemed fo be unaware of what is called the "population
explosion™ that the world is facing today. And his recipe

of Brahmacharyya (celibacy) is not likely to command

much credence. Gandhi's advocacy of abstinence, prohibitilon,
renunciation and restraint on one's food and drink, his
insistence on Qegetarianism as a moral way of life, and

his almost menkish negation of all creatures comforts,

joys and pleasures of life including aesthetic delights,

for instance, have created among a large section of our
people a negative attitude which has prompted them to
summarily discard whatever Gandhi said as something smelle
ing of medieval conservatlsm, impractical and destructive
of modernism. For them, abstinence is unnatural and ugly
and the root of many a mental and psychological disorder77

Besides, Gandhi's rejection of modern birth-control methods

betrays his reactionary attitude.

But Gandhi was neither a reactionary nor

was he demanding impossibility. He himselfwédmitfed,

"Sex urge is a fine and noble thing.
There is nothing to be ashamed of in it. But it meant
only for the act of creation. And any other use of it
is a sin against God and humanity"78
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Gandhi wanted man to cultivate self-
control in keeping with his moral nature and the summum
bonum of life i.e., salvation. Hence, he stressed control
in thought, word and deed and not merely a mechanical
control over the process of“reproduction79. Self-control
cannot be expected from one who takes to artificial
methods. Birth-control is advocated on the ground that
restraint of animal passion is impossible, unnecessary
and harmful. But Gandhi considered this to be a negation
of all religion, the superstructure of which is self-
contro189,

Marriage is a sacrament in our country.
Butfioses its sanctity if it 1s equated with the satis-
faction of the animal passion only. Besides, if satis-
faction of sex-urge is considered to:: duty, then
umnatural vice and several other ways of gratification would

be commendablegl.

Thus Gandhil's support of celibacy is
concerned more with the achievement human ideals than
with some empirical problems like population-control,
although the former has its effect upon the latter. He
believed thgt only the man who renounces all desires
and leads a life of chastity, whether he be married or
unmarried, possesses spirituality necessary for true

activity-religious, social or any other. Besldes, Gandhi
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believed in reincarnation as well as in the goal of man's
life as redemption (MoKsa) i.e. deliverance from rebirth,
created by the fetters of the flesh. "Now marriage 1s a
hindrance on the way to the highest goal in so far namely

as it draws the bonds of the flesh still tighter. Celibacy
on the otherhand is a powerful aid, for it makes it possible
for us to lead a life of complete devotion to Godn82,

Unlike others, Gandhi conceived of society
as a spiritual organization of spiritual units. Being
opposed to all kinds of deterministic philosophy, he rejected
the Marxian view (called 'Historical Materialism') that all
our ideologies, ethical standards anﬁ values are altogether
a product of our material environment. Man is more a maker
than a product of history. We have got immense power to
change our surroundings. AS we are so our environment
becomes83, Gandhi wanted an all round transformation of
society in the political, economic, social and moral flelds
to be effected by a radical transformation of the character
of the individual, by a process of spiritualizing both men
and society. There works behind every civilized society
some force, which moves men more deeply than appetities
that can be satisfied by goods and services. The structure
of society must be such that it keeps a place for the fun-
ctioning of this spiritual strength. It is the basis of
Swaraj. It is inherent in and birth-right of every indivi-

duval. Everybody and every nation is always ripe for this.
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Like Marx, Gandhi was also a revoluﬁionary. But his was-a
pecaceful non-violent revolution. Elimination 6f violence
in the social context implies méntal and spiritual changes
in man, who in his motivation must free himself from
everything that involves physical force and violence®,

It is through the spiritual and religious power of man

that such a transformation of both individual and society

is possible.

Though outwardly it seems urealistic,
Gandhi's Trusteeship 1s consistent with his concept of
non-violence and universal love. As has been observed by

Dr. Gajendragadkar

"The great exponent of Ahimsa that he
(Gandhi) was, he did not tolerate the idea of the inevi-
tability of class conflict and the indispensability of
strikes and lockouts. He thought that if the employers
and industrialists treated themselves as trustees, the
problem of evolving industrial harmony and making economiec
justice a reality could be solved non-violently on the -
strength of the doctrine of love"85,

The rationale behind Gandhi's preaching of
voluntary trusteeship was his belief that the state by the
very nature of things cannot create a society free from
violence. If it surpasses capitalism by violence, it will
be caught in the coils of violence itself. Hence the most
non—violenké and peaceful method.suggested by Gandhi was
to emabie people themselvgs to follow trusteeship voluntarily

and fréely.
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' Gandhi talked of trusteeship notkonly
with regard to landlords and capitalists but also with
regard to everyone who has more of anything -~ money, talent,
physical power etcﬁ,—— than the common people. EBach is to
use his talents or profession or strength for himself only
to the extent of his need, the rest is to be utilized in

the service of the society.

Though Gandhi did not leave behind any
model of trusteeship, he stated the baslc principles of
its organization : (a) Property is a social phenomenon,
man cannot claim any right over it. (b) State ownership of
property is antithesis to trusteeship as it leads to con-
centration of economic and political power in the hands of
a small bureaucracy, based on violence. (¢) Trusteeship is
by definition a kind of general co-operativigzation of efforts
and resources. (d) It is a system of social self-management,
a kind of socialist democracy from below. (8) It is based
oR Gandhi's theory of labour86, Gandhi, unlike Marxists and
caplitalists looked at work from four angles of vision -
physical, economic, ethical and spiritual : (a) Bread-labour
is a kind of minimum physical labour which is essential for
each individual; It 1is a source of living without exploitation

an instrument of service, and of self-realization.

Gandhi, however, was practical enough to
4

realize that all 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 1s an abstraction like

Buclid's definition of a point, and is equally unattainable"87,

But it is a lofty ideal worth striving for.
Even if perfect trusteeship is unattainable, when attempt 1is
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.

4gain, 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; who earn and
spend for the poor, and who do not regggd themselves, as
anything but .trustees of their wealth''©o,

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 itéelf as it is based on the faith that human
nature 1is never beyond redemptiom. Though it does not
exclude legislative regulation of owvnership 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 greed89. It provides a rational alter-

native to too much centralization, bureacratization and



dehumanization that are associated with the Marxian type of
state socialism90, 4s remarks V.K.R.V. Rao :

"Trusteeship by The individual rather than
ownership by the state ... makes for greater measure of
personal freedom and individual initiative than is associated
with a socialist state of Marxist or statist variety with its 01
bureaucratic proliferation and curbs on individual initiative"’-.

Thus trusteeship, if truly imbibed and
rightly implemented will serve as a possible check to both

inegalitarianism and totalitarianism thereby providing a new

guideline for a new kind of socialism to the world.

There is scope for treating Gandhi's

Ramarajya to be an idyllic utopia - an impractical scheme.

He wholeheartedly supported the rural civiliaation as the

one ideal for mankind and enjoined upon his followers the
obligation of sticking closely to the soil and thus labour-
ing to earn their daily bread. He considered the artificial
life of the city and its mechanical contrivances as essentia-
1lly immoral®2 and not only objected to the use of machines
but went as far as to declare that India should wear no
machine-made clothes¢, whether it comes out of European

mills or Indian mills?3., Even he considered the medical sci-
ence to be a kind of black magic and hospitals as instruments
of devil. For Gandhi, India's salvation consists in unlearning

What she has learnt during-the past fifty years. The railways,
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telegraphs, hospitals, lawyers, doctors, and such like
have to go, and the so called upper classes have to learn
to live consciously religiously, and deliberately the
simple peasant life, knowing it to be a life giving true
happiness. Critics are of opinion that Gandhi's idea of

a more less self-sufficient village economy 1s unrealistic
and impossible of attainment in a world of monetary and
globally interpenetrating economy, nor was there ever one

in any point of history anywheregq.

But a little reflection will show that
Gandhi's supreme consideration was man. Whatever étrophies
man's limbs, whatever retards his oral growth and whatever
destroys man's real happiness was detestable for him.
He was neither a technophobe nor did he want to go back
to primitive form of society. He aspired after a normal
moral soclety, with certain basic norms and mores playing
their dominant role, catering to man's salvation. In the
peaceful and simple life of the village, he saw his dream
reflecting. Village, for Gandhi, was a symbol of a parti-
cular kind of community life based on family-feelings or
Baod néighbourliness. It stood as a defender of egalitari-
anism and as a shield against centralization, bureancra-
lization and dehumanization. Kumarappa rightly says :

"Villagism is nothing but Socialism ==
soclalism decentralised arid freed from violence, for only

thus it would seem that the socialist ideal fof each for
all and all for each can really be attainedm9o,



The developed capitalist world has
reached a point of crisis precisely because its massive
technological and economic growth has created a gap between
this growth on the one hand and the organizational and
the value system on the other. Besides, the crisis of
pollution of the environment points out the dangers of
the destruction of the balance between man and his ecolo=-
gical system. Environmental studies in these countries
have recorded a zero growth rate. Contradictorily enough,
inspite of technological and industrial progress more
people live below the poverty line in the Third World

96. Gandhi was convinced

than they did at any time before
that it 1s the mania for mass production that is responsible

for the world crisis97.

Even though, ideally, Gandhi wanted to
rule out all machinery, as they subordinate man and des-~
troy his originality and creativity, his most humane
concern for men made him recognize, in 1924, the use of
singer 8S8ewing Machine, while he was still against the
use of bicycle and motor car. In 1935, he recognized the
need of having printing presses and factories producing
surgical instrumentsgS. 4And in drafting the constructive
Programme for the Indian National Congress in 1941, he
supported the need of nationalizing heavy industries.



"Gandhi's assessment of the worth of an
economic system was clearly based upon its effect upon the
development of the individual. It was always from the huma-
nistic standpoinp that he examigsd any contrivance whether
it was technological or social™¥”,

Gandhi.would not lose hope of India taking
only as much of the modern machinery as may be considered
necessary for the amenities of life and for labour-saving
purposeleO% Machinery to be well-used has to help and
ease human effertlOl, Thus to say that he was opposed to
all scientific inventions is far from truth. Gandhi himself
was a religious person with a scientific mind. Modern
science has two aspects : (2) fundamental and (b) economic
or technological. In its fundamental aspect, science has
been an educative and liberating force. Gandhi's cultiva-
tion of intellectual integrity and his dispassionate
enquiry into and search for objective truth, free from the
s$hackles of dogma, which the discipline of science demands,
shows how he personified this aspect of scienceloz. The

other aspect he would prize only if it is for the benefit

of a11103,

Gandhi wanted a vertical movement to be
ﬁanifest everywhere in the society. Developmental stimuli
must enable the weakest to grow and act as a 'catalyst:!
for the 'last man'. By bringing the downtrodden and the
poor into a position of raciprocal relation with the .

rest, Gandhi seemed to KWE&ve over-turned the social pyramid,
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Under such a society the state would be a federation of
villages (every village being a self-contained republic).
Life will be, not a pyramid with the apex sustained by
the bobtom, but an oceanic circle whose centre is the
individual always ready to perish for the village, the
latter ready to perish for the circle of villages, till
at last the whole becomes one life composed of individu-
als never aggressive in their arrogance but even humble,
sharing the majority of the oceanic circle of which they

are integral unit104,

Gandhl believed that his direct type of
democracy would not result automatically from an economic
reorganization of society. Freedom does not necessarily
follow from the capture of political power by a party
claiming to represent the oppressed and the exploited
class. It must commence from the grassroots. The process
of change must grew upwards by way of positive realiza-
tion of the individual and social conscience, and not
through the negative stimulus of the fear of amnihilation
by the exploiters. and reaching this conscience through
a process of self-development, is reaching the 'truth!
by man. Gandhi was thus the harbinger of a new world of
freedom,apnew sociai system a new pattern of living for

mane.

Gandhi widened the meaning of the term

'exploitation'. Exploitétion is not only economic, but



political and psychological too. It is both socletal and
individual i.e., exploitation of men by men, of institu-
tions by institutions, of men by institutions, of insti-
tutions and systems by individuals, groups and classes.
And to end human exploitation, to liberate the indivi-
duals from the new type of slavery, to ensure theilr
enjoyment of freedom by blossoming the social values
like fellowship liberty etc. Gandhi advocated his dece-
ntralized system of economy. N.K. Bose says :

"A.ﬁecentralised?economic system is an
integral part of his revolutionary ideal through which,
Gandhl hoped that mankind Yagld be ushered into a new
order of creative freedom"

Gandhi himself was aware that Ramarajya
was only a model to strive for, and not a goal that on
earth could be attained :

"Let India live for this true picture,
though never realizable in its completeness. We must
have a proper picture of what we want, before we can
have something approaching it"10

Yet he hoped that if we try honestly
this dream would one day turn out to be true. Many of
the developments of the science show what was once

impossible later becomes possiblelO7,

Whatever may be the difficulty in

realizing Gandhi's idea¥ society, his main purpose was

106
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to make man self-conscious, to make people think over
their lot, present as well as future. There he was succ~-
essful. Sarvodgg¥a connotes all-welfare of all-individuals
~ their balanced development, and elevation of theilr
moral, spiritual, mental and intellectual stature along
with the improvement of their economic status. Since the
blossoming of all the graces of mant's lifelo8 was Gandhi's
primary concern, he popounded the Ramarajya type of
socialistic ideal, which, he believed, would facilitate

blossoming of such graces and symbolize human values

like freedom, equality, fraternity and fellowship.

Gandhi wanted to build a new cultural
inheritance of man, based not only on economic but also
on psycho-social equality. The pillars of this sSocio-
cultural reconstruction are : nonviolence, equality,
truth and morality. 4And through transformation of the
individual, in the light of these principles,man would
free himself from the negative aspects which had appeared
throughout the history. And it is the freedom and freeman

$hat can usher in a just society109

o He was horrified by
seeing that under the cultural and technological imperi-
alism of both the West and the East, Indian mind was
completely enslaved. His primary aim was, therefore, to
reawaken Indian's pride in his Indianness, in Indian
civilization. 4nd *‘Swadeshi! was the first and the last

message of Gandhi.
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Gandhi aspired not merely after the
political freedom, but after real freedom, though the
former is a condition of the latter. Real swaraj cannot
come by the acquisition of authority by a few. It comes
only by the acquisition of the capacity by all to resist
authority when absurd. 4And it can come when masses are
aducated to develop a sense of their capacity to regulate
and control authorityllo. He admitted that

""the present inequalities are mainly due
to people's ignorance. With a growing knowledge of their
natural strength the inequalities must di§§pear"1ll

Thas, uniquely, Gandhi substituted the
ideal of the legal State by that of the Moral State.
The truly and deeply spiritual India, the intensely reli-
gious India, the India of Dharma and Neeti (moral;) were

his real admirationllz.

Though a champion of the freedom of the
individual, Gandhi rejected unrestricted individualism
that ignores social obligations. While seeking for indi-
vidual freedom, one should not forget that man is essen-
tially a social being and that he has arisen to the pre-
sent status by learning to adjust his individualism to

the requirements of social progresslls.

This willing submission of individual

freedom to social restraint for the sake of the well-being



of the whole society, enriches both the individual and
the society of which he is a memberll?e For Gandhi, the
true source of rights is duty. If we all discharge our
duties, rights will not be far to seek. If leaving duties
unperformed we run after rights, they will escape us like
wil - O' - the - wisp. The more we pursue them, the far-
ther will they fly+15, society is like a family having
close interdependence among its members. And an indivi-
dual acquires his place in society through his free moral

actions.

Gandhl's view comes very close to Maxy
Weber's "democratic individualism" and to the view of
@harles Harton Cooley that the individual and society
are twin-born and twin-developed. F.W. Blackmar also

wrote in 1922 in his Justifiable Individualism ¢ "The only

individual that is justifisble is that which is built up
in the service of others". He held that if individualism
is essential to progress, then socialization of human
attitudes 1is essential to individualism. For Gandhi, ser-
vice and love are the ways to bring about peaceful yet
revolutionary change in society. He wrote in 1940 :

"As soon as a man looks upon himself as
a servant of soclety, earns for its sake, spends for its
benefit, then purity enters into his earnings and there
is Ahimsa in his venture. Moreoveii if man's mind turns

towards this way of life, there will come about a peaceful
revolution in society, and that without any bitterness®"llg,



110

Notes and References

1. Young India, 26-3-31, PF. 50

2. Gandhi, : Autobiography, 1956, P. 504

3. Datta : The Philosophy of Mahatma Gandhil, P.126

4, Quoted by Ram Ratan in his Gandhi's Concept of Political
Obligation, P. 43.

5. Harijan : 18-5-40, P. 129

6. Shriman Narayan: (Bd) : The Selected Works of Mahatma

Gandhi, 1968, P. 256

7. Gandhi advocated enlightened anarchy as did Prince
Alexander, Propotkin and Proudhan. Naturally, his was
not Ramarajya of Ramayana since that was a monarchy.

8. XYoung India, 4~5-21, P. 143

9. Desai, M.D. : With Gandhiji In Ceylon, P. 93

10. Young India -: 27-10-21, P. 653

11. Gandhi, : Hindu Dharma, 1950, P. 406

12. Gandhi, : sarvodaya, P. 67

13. Harijan : 5-5-46, P. 116

14, 'Family' = Roman 'famulus' meaning 'servant'

15. Harijan : 1-2-42, P. 27

16. Harijan : 25-3-39, P. 64

17. Harijan s 10-2-40, P. 446

18. Bose : Selections etc. 1948, P. 106

19. Harijan s 12-11-38, P. 329

20. Harijan : 15-1-38, P. 416

e



11

22, Gandhi aftem equalized Ramarajya or Swara] with economic
equality. In 1947, he said that '"there can be no
Ramarajya in the present state of iniquitious inequali-
tles in which a few roll in riches and the masses donot
get even enough to eat" - Harljan, 1-6-1947.

23. Bose, s Selections Op.cit., 1970, P. 106

24, Mahatma Gandhi (1918), P. 189

25. Harijan : 21-11-36, P. 321

26. Harijan : 13-7-40, P. 205

27. Gandhi, : From Yeravda Mandir, Chapter YI

28. Harijan

29,

30.
31.
32.
33.
34.
35.
36.
37.
38.
39.
40.
41.
42.

Y

25-8-49

Reconstruction of society through
Irusteeship, P. 7

Munshi, K.M.

Harijan :  16-12-39, P. 376
Harijan :  21-5-38, P. 121

Anrita Bazar Patrika, 3-8-34

Young India : 26-11-31

Harijan : 14-12-47

Gandhi, H From Yeravda Mandir, 1957, fp. 36-37
Gandhi, s Hindu Dharma, 1950, P. 379

Gandhi, 3 Truth is God, 1957, P. 66

Gandhi, s The Removal of Untouchability, P. 57
Bose, : Selections, 1948, P. 234

Rolland, Romadm: Mahatma Gandhi, P. 85

Gandhi : Hindu Dharma, 1950, P. 379

Bose, : Op.cit., P. 41



43.
44,
45.
36.
47.
48.
49,

50.
51.
52.

Gandhi,
Gandhi,
Gandhi,

Cole, G.D.H.

Harijan
Harijan
Harijan

Young India

Young India

Young India

53. Harijan
54. Harijan

55.
56 .
57,
58.
59.
60.
61.
62.
63.
64.
65.
66.

Harijan
Gandhi,

Russell, B
Harijan
Gandhi,
Gandhi,
Bose,

Young India

Harijan

Harijan
Young India

Bose,

*

(1]

L1

*"

e

.0

.

1]

112

The Removal of Untouchability, P. 41

Truth is God, P. 51

Yeravda Mandir, 1957, P. 36

Socialist Thought P. 46

7-9-47, P, 311

2-1-37, F. 375

2-3-47. Compare : '"Capital 1s only
the fruit of labor, and could never
have existed if labor had not first
existed". (4Abraham Lincoln : First
Annual Message to Congress, December
3, 1861).

5-5-27

5-10-31

13-8-25, P. 3882

2-11-47

23-3-47, P. 78

16-3-47, P. 67

Modern Review, 1935, P. 412

Roads to Freedom, F. 47

22-2-42, P. 49
Modern Review, 1935, P. 412

Ibid

Selections, Op.cit., P. 41

2-7-31, P. 162
6-10-46, P. 341
13-10-40, P. 320
5511-31

Selections, Op.cit., P. 118




67.

68.
69.
70.
71,
2.
73.
74.
75.

76 .
7.

78,
79.

80.
8l.
82.

83.
8.
85.

Roy, N.R : Gandhi -- Theory, Practice, etc.
vol II, P. 13

Roy s Ibid, P. 14

Mahale, K.J 2 Ibid P. 316

Sethi, J.D 3 Gandhi Today, P. 18

Sethi : Ibid, P. 26

Gandhi : To_The Students,P. 27

Gandhi : Sarvodaya, P. 32.

Fischer, Louis: The Life of Mahatma Gandhi, P. 5

Gad¥e, Kamala Indian way to Socialism, P. X,

Foreward by V.K.R.V. Rao.

Bondurant : The Conquest of Violence, P. 189

Damodaran,K : inGandhi -- Theory, Practice etc. II,
P, 576.

Bose ] Selections (1948) P. 18.

Pyarelal 3 Mahatma Gandhi -- The Last Phase,
Vol.I(1956) P. 599.

The Diary of Mahadev Desai (1953) Vol. I, P. 253.

Tendulkar : Mahatma, Vol. IV,P. 73
Gandhi quoted by Schweitzer in his Indian Thought And

Its Development P, 237

Mahatma Gandhi -~ Last Phase (1958) II, P. 137.

Mahadevan(ed) : Truth and Nonviolence, P. 176

Merchant : Gandhijli on Trusteeship Management,
Foreward Pp. VII-VIII.

(Gandhi warned the landlords and Capitalists

that '... if they do not become trustees of their own accord,
force of circumstances will comp®4 reform unless they court
utter destruction')

- Bandhi, M.K. : Economic and Industrial
Life and Relations, Vol.l, P. 191).




86. Sethi : Gandhl Today, P. 57

87. Gandhi :  Modern Review, Oct, 1935, P. 412
88. Gandhi : Trusteeship (1260) P. 9

89. Gandhi :  Ibid, 4also. H, 25-10-52.

90. Pradhan,B : The Socialist Thought etc. P. 477
91. Rao : Foreword to Indian Way to Socialism
Op.cit, P.X

92. Andrews s Mahatma Gandhi's Ideas, P. 185

Book): of Confessions, quoted in

93. Gandhi, M.K.
andrews, Op.cit, P. 187

94, Gandhi, Theory and Practice etc. P. 15

95. Kumarappa, B 3 Capitalism, Socialism, Villagism, P:1i5

9% . Sethi : Gandhi Today, P. 29.

97. H, 2-11-34, P. 301.
98. H, 26-2-35.,
99. Bose : studies in Gandhism (1962), P. 22.

100.YI, 24-7-24, P. 246.
lOl Q_I-I’ 14-9-35 .
102.Pyare Lal : Mahatma Gandhi -- The Last Phase, P. 586.

103.Tendulkar : Vol. II, P. 2123 Vol. IV, P. 34.
104 o_}j., 28"7"46 .

105.Bose : Studies in Gandhi (¥962) P. 27

106.H, 27-8-46, P. 236.

107.Gandhi s Towards Lasting Peace, P. 21.
108.Tendulkar s Mahatma (Vol. VII), Pp. 224-25.
109.Uvalic Radivoj: in Truth and Nonviolence, P. 87.




111.H. 2-842.
1l2.Diwakar, R.R.
113.Bose

114 .H, 27~5-39.
115.1bid, P. 37.
116.H, 25~8-40.

*.

*

Gandhi's Triple Message, P25

Selections (1948), P. 190.

4
§ g

15



CHAPT BER: : FIVE

MAN-CENT RED PHILOSQPHY OF B0UCATION

Gandhi's life-long endeavour was to
see man develop as a spiritual being (dedicated to truth
and non-violence) within a spiritual society. Even behind
his struggle for winning the political freedom for India,
lay his primary interest in achieving, for Indians, the
real kind of. freedom in terms of fundamental values bereft
of which, he thought, independence would be an empty slogan.
He wanted to regencrate Indian civilization with new hopes
and freedom. According to him, human perfection can be
achieved only within the context of society, not by
withdrawal from it. All these require a proper training
of individuals i.e., a right kind of education which
caters to the socio-individual development of human
personality through the highest possible culture of his
body, mind and soul thereby paving path for his self-

realization which constitutes the destiny of man.

Por Gandhi true education is that which
liberates man from all kinds of bondage (Savidya ya
Vimuktaye). Yet mukti or moksa, in him, got merged

w;th dharmg or duty and social service, performed through

the body (Sarira madhyam Khalu dhaxmasadharnmm). He thus
offered an educational bhilosophy which was atonce

. 3 - . ‘ .
nationalist in setting, idealist in aims and pragmatic
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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 words 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 foym of individualxdevelopment, 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 assuagemant of the poverty of
India, (b) it creates a productive base in the villages
bﬂreviving their productive activities like village indus-
fries, craft etc., in view of the fact that most of our
poor people live in villages, (c¢) 1t removes disparities
and conflicts between villages and cities, (d) it produces
not merely some men of learning anu technocrats for produ-
ctivity but also caters to the ideal of self-realization
i.e., more perfect attainment of truth and mon-violence,
(e) it provides for some amount of self-activity and its
integration with lifeas In Gandhian approach, ideas and

actlion are inseparable. (f) Higher education must inculcate,
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among other things, a nationsl consciousness and meet
national necessities. The test of a real kind of educatilon,
Gandhi would say, is its capacity to develop self-redlance.
(g) Educational institutes must serve as communities
linked with other social coumunitiés through common endea-

vours and social achievementsl.

Considering all these, Gandhi advanced his
Nai Tglim, His ideas about education were the last to be
formulated, but not at all the least important. And he
himself was aware of their importance, when he said :

®] have given many things to India. But
this system of education together with its technique is,

I feel, the best of thew. 1 do not th%nk 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. niteracy, being
nothing but stuffing the mind with all kinds of useless
information, is not the goal of a real education, nor even
its beginning. For Gandhi, an unsophisticated shephard who
is possessed of a spotless character is a much better
citizen of the world than the nost sophisticated man having
a just literary training in a school, True education consis-
ts in "an all-round drgwing out of the best in child and

man--body, mind and spi;it“s.
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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 with the conception
itself. With his faith in the progressive rebirth of man,
he palieved that education does not end in death, and its
~permanent effect is not confined to this life obut is
carried to the life oeyond. A programme of education should,
therefore, ve such that it takes full account of this fact
and covers the whole of man's existence. Kkducation is for

life and through 1ife.

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 morsl and spiritual height of man.

The textbooks deal with things to which our boys and girls
are parfect strangers. Mondy 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 what 1s 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 home, so that at the end of his education he
becomes estranged from his surroundings. This education,
calculated to wean everyvlndian from his traditional

culture, is an "ummitigated evil®®,
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Secondly, whatever may be true of other
countries, in India at least, where wore than 80% péople
are poor and cannot get even a square meal a day, it 1is 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 magnual
labour with disfagvour, 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 ckass most unfit for productive
work and harmed them physically. Moreover, in India, we
expect, as we must, every boy and girldof schoolgoing age
to attend public schools. Zdut we have not the means to
finance education in accoruance 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 freeb,

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 aaopted the most perverse method of



masses financing the education of the financially capable
upper classes. For example, the government sﬁends today
more than a lakh of rupees in the training of a scientist
or an engineer or a doctor, and this money comes from

the surplus value generated oy the masses. But the irony
is that these highly educated classes refuse to go to

work for the village masses even when they are well-paid.

Gandhi could foresee such a state of affairs. His concept

of'free education' meant, therefore, the provision of
maximum support a student can get from his own work exp-
erience, both as an instrument of education and as a
source of earning. Free education is education which makes
wman self-reliant, poth individually and collectively, and
not dependent upon the charity or support of others.
Gandhi knew the limits of application of this idea, but

he insisted more on principles than an limits7.

Ffinally, the foreign medium has caused
brain-fag, put an undue strain upon the nerves of our
children, made them crammers and imitators, and unfitted
them for original work and thought. The excessive impor-
tance given to HEnglish has prevented knowledge from perco-
lating to the masses, thus standing as an obstruction in
the path of diffusion of universal literacy. It has,

further, prevented the growth of our vernaculars.

Qur love‘of the English language, in

preference to our own mother tongue, has caused a deep



122

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 integrated with enviromment, strong
pupileteacher relationships, identity with a people anq
an appreciation of Indiagn culture. The most devastating
effect was the creation of a new caste, an BEnglish-speaking
class8, Such an unreal and artificial system of education
should be replaced forthwith by a new one, suited to the
needs and culture of the people of our country, and capable
of restoring the national and social continuum disrupted

by European~imposition.

The new system of education (Nali Talim)
introduced by Gandhi is popularly known as the ™Basic®
education. The term ™basic™ (derived from the word 'base!',
meaning 'foundation') has several implications : (a) It

implies the basic minimum of learning to Be acquired by an

average Indian pupil; (b) This education will satisfy the

basic needs of human life (e.g., needs for food, clothes,

shelter etec); (c) It is eorrelated with the basic occupa=-

tion(s) of the community -- a basic craft being the core



of education; (d) It is the pasis of our national culture.

It relates education to the national needs and problems.’
Besides, this education is meant for comwon people, who
form the basis or backbone of our nation; (e) This education

.meets children's basic urges needs i.e., agctivity or lear-

ning by doingy and (f) Lastly, this system 1s based on the

basic ideals of truth and non-violence, which define the

dignity and destiny of man as a spiritual and moral being.

The significant 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 Basiec
( 6 to 11 ) and Senior Basic ( 11 to 14 ), covering all

the subjects upto the matriculation standard.

2. All education must be insparted through
the medium of the mother-tongue (Gandhi, in his later
writings replaced 'mother tongue' by ‘'provincial language'),

and English will not be taught at this stage.

It may be noted that Gandhi was not wholly
against learning English as a language and literature.
He would not deny that our knowledge of English literature
and institutions héd enabled us to revolt against some
corrupt customs and aspects of Indian life and to make a

growing demand for political reform. But he was all agsinst
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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 1t 1is observed,

"The proper teaching of the mother-tongue
is the foundation of all education. Without the capacity
to speak effectively and to read and write correctly and
lucidly, no one can develep 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 aglso instilling right ethical
and moral values. Aiso, it is a natural outlet for the
expression of the child's aesthetic sense and gppreciation,
and if the proper approach 1is adopted, the study of litera-
ture becomes g source of joy and creative appreciation™,

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 neeés
of the locality. The dildea was not to teach some handicrafts
side by side with liberal education, but the entire education
was to be imparted through some vocation or industrylo. Gandhi
firmly believed in the physical basis of mentael growth, ™that
the principal means of stimulating the intellect should be
manual training"ll. dut for that purpose the craft chosenlg
must be rich in educational possibilities and should find
natural points of correlation with important human activities,
and should extend into the whole 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., Pousseau, Pestalozzi, Froebel and many traditional
Hindu educationists) advocated the system of self-épcation
through self-activity of children. But while for them
activity or manual work was an indispensable accompaniment
in the educational process, for Gandhi, it was the very
centre of education. Ior hinm,

wCcrgft-work is not merely a means of literary
education; it is also an end in itself. Unless craft-work
is treated.as an_end in.ipself, it will.lqse prOfgessively
its economic value, efficiency and significance®o,

The argument for education through properly
chosen village handicrafts is fundamental from socio-economic
as well as from spiritual points of view. It is a corollary
of Gandhi's more basic concept of 'bread-labour' -- the
pivot of his politico-economic activity. He realized that
to put bread-lszbour into operatlon craft-centred education
is the starting point -- gll educational institutions
giving some degree of vocational training at all levels.

Of course, the degree of vocationalization (barring a .
certain absolute minimum for each class) will decline as

we move up from lower to higher stages. While at the primary
level vocational training is the main iﬁstrument, at higher

levels it is complé@mentary with other kinds of education.

Through craft and lsbour, education provides

. . . A PR R -
a link with various human activities. Labour, for Gandhi,
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is the unifying and integrationg 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 sophisticate@ forms
of crafts than mere village handicrafts like takli.

Thus, medicine, electronies, 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 tuition through
the products of his labour. (b) Besides, it will make
every pupil self-supporting(including his economic
seltf-sufficiency, independence of judgement and action,

after he has finished his school course.15

Gandhi insisted on the self-supporting
aspect as the only practical solution of the problem of
unemployment as well gs *the only way to carry education

to the crores of our childrentl®, Besides, it 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 mmake 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 morak educatlon in
educational institutions. He only advocated the teaching
of fundamental and universal ethical ideas. He was aware
that ethics, oeling the distillation of varying, different
religious eoncepts avout which growu-ups may differ, is

beyond the comprehension of young children.

But Gandhi was no hypocrite like most of
our present day politiclans and educationists who out
right denounce moral education and stress only seenlar
education. He wanted to build 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 associagtions imparting moral and religious.  instru-
ctions to children born to a given belief; but all that

should ve outside the curriculum and not as a part of it.17

6. This education, whether it is impgrted
to children or to adults, to males or to females, must
find its way to the homest of the pupils. Gandhi was. ef the

view that side by side with vocational training, childreny
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Mjould be receiving vocal instruction
in elementary history, geography, arifhmetic ... manners,
have object lessons in practical sanitation and hygiene,
all of which they would take to their homg in which
they would becouwe silent revoiutionaries®™3,

7. "Since millions of students receiving
this education will consider themselves as of the whole

of India, they must learn an inter-provinclal language.

This common inter-provincial speech can only be Hindusthan'}9

written in Nagari or Urdu 8cript. Therefore, people have

to master both the.scripts"zo.

8. Lastly, Gandhli held that education
to be effective must take place in a normal and natural
environment in a living, foving, personal rslationship
between the teacher and the taught. Hence his suggestion
was that all learning should be vocal and oral rather
than alphabetical to pegin withgl. He looked upon the
teacher as one who saves childr=n from the tyrammy of
words, and he spoke disdainfully of the use of textbooks,
especlally at the primary level. Besides, 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 ESTIMATE

Basic education has been often subjec-
ted to severe criticisms. Though all of these do not
carry equal weight, there are some criticisms which

need a careful consideration :

Firstly, Gandhi's craft-centred educa-
tion, invites forced and unnatural correlation. It is
not only difficult but naturally impossible to teach

each and every subject through a particular craft.

But *he philosophy behind correlation
goes deeper. The primary aim of correlation is to make
the craft the principal means of relating.the child
to the villages and the villeges to the cities. Corre-
lation is the technique to bind education to the child's
life and beyond. In shbrt, it is an attempt to combine

hand-culture and mind-culturez2

Gandhi at first thought
that it would be possible for the teacher to teach
everything of every subject through a basic craft23.

But finding the practical difficulty of the method, he
later on modified his earlier stand and accepted the
position that the krnowledge imparted by the craft should
be supplemented by other processes. While ™during the
first year everything should be taught through the

)
takli, in the second year other processes also can be

taught side by side"24,
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Secondly, Basic education stresses on
'productive, creative ana socially valuaole work'. Gandhi
believed that Mevery act has its gpiritual, economic and
social implications. The spirit i1s not separate™5. But he
did not notice that all ™productive work™ may not necess-
arily be “creative work™. In fact, it is difficult to name
work, which shares all these great qualities in the right
balance. Again "productive work™ is often tiring - it may
be even soul-killing. Besides, there are individual diff=-
erences among chilcéren. Naturally all can not become capa-
ble of "creative work"26, Gandhi, it seems, interpreted
"work™ rather narrowly as ™manual work™. They also work
who work with their brains. Organisation too is work, so
are reading and writing - in the narrow sense of a Tcraft®-

for the individual in particular and society in general.

This is a wrong reading into Gandhi's inten-
tions. He knew the differences between what is commonly
known as 'productive' work and ‘'creative' work as well as
the differences in the capacity among children. What he was
primarily interested in was creating a ljnew outlook and a
love for physical labour in the minds of Indians. He would
never admit that productive work is soul;killing. At the
early stage, productive work is creative for children. Since
it is performed through freedom, it is a Jjoyful, thrilling
and inspiring experience for them.Russell, while believing
abstract knowledge to be superior to concrete knowledge,
adnitted that, "True acquisition of concrete knowledge 1is

pleasant to most children®™. Gandhi, no doubt, stressed
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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
socially and individually useful activities. His approach
to educastion was dynamic rather than static. He sald in
1921, |

"When normal time is reached andSwaraj
is established, one hour may b glven to spinning and
the rest to llteracy learning™

Thirdly, some raise the question of
unnecessary waste, in the Basic schools, of materials

in the hands of young children.

But as Dr. Zakir Hussain, the chalrman
of the Basic National Bducation Committee put to C.A.B.E.,
"] would insist on a high standard
of work even if I know that all the products of child-
ren's craft were eventuslly to be dumped into the sea.
It is striving for perfectlon, for excellence that
educates".
Burthly, it is a self-contained and
lop-sided system. All attentilon in it is focussed on
the Wardha Scheme to the utter neglect of higher
education. Gandhi's criticismg of the urban-life, machine-
civilization, and his enthusiastic support for the
rural life-~ all give one the impression that he was
against all teehnical education, intellectual progress

and research. But research and technology are vital for

the progress and development of a country.



The Zakir Hussain committee seemed to
have anticipated this criticism and offered an answer
as follows s

*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. We 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 higherzgducation for those
who are qualified to receive 1t®=%,

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 uneducated one,
it has only created a generation of mindiess, 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, lezwyers and technicians who,

by already accepting the superiority of REuropean 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 were not structu-
rally very weli-formulated, yet his basic ideas under-
lie the sphere of higher learning of his conception.
His ideas and concepts ¢onstitute one composite whole

aid cannot be separated into watertight compartuments,

32
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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 $@ 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, teehnology or
fine arts

*There 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 €ollege for training engineers under the super-
vision of the state, mill assoclations would run among
them a &ollege for training graduates whom they need.
Similary, for the other industries that may be naumed.
Commerce will have its College. There remains arts, medi-
cine agnd agriculture. Egveral 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 examinationsBo.

Gandhi was far-sighted =nough to under-
stand that without having the base (i.e. primary educa-
tlon) well-foundedjes, the attempt to improve the higher
education would be only self-defeating or suicidal. He
held that the minimum universal education incorporated
in his basic scheme was indispensable for the successful

. . Y
working of democracy in the country. Hence he said,
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a .. we can postpone the question of
higher education for some time, but the problem of priumary
education cannot be postponed even for a minute®™+,

Following blindly the western model, India
has adopted an entirely self-defeating policy and higher
education has already reached at a deadlock. Our educati=-
onal system has become super-elitist in character, unpro-
ductive and ineffective, and personalized in the hand of
a swall coterie of people. Primary education has remained
neglected, secondary a eonsunption-product and higher

education an instrument of elitisuw.

Our educational system is characterized
by wastage and stagnation and a lack of proportion. The
higher education unduly gets the lion's share of our
educational expenditure compared to that on school
education. Besides, the production of technical person-
nels 1s out of proportion with that needed for growth.
This is manifest from the growing reserve of millions of
educated unemployed. Moreover, the grades of College and
university teachers have improved without g similar
improvement in the grades of school teachers. This has
further widened the income disparities that laid the
gvery basis of the elite structure and cultural enslave-
ment32, On the other hand, the rural masses in our
country have still remained as wuch in ignorance as in

%
poverty. Gandhi was against ali kinds of polarization -=-
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bebween the viilages 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.

",.. will 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 soclal insecurity that has poisoned the rela-
tionship between the classes. It wgill check the progre-
ssive decay of our villages and lay the foundation of
a juster social order in which there is no unnatural
division between the haves and have-nots and ggerybody
is assured of a living wage and real freedom™?,

Those who say that the Wardha 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 resl India lives
in her villgges. And any scheme of education that ignores
the needs and environments of the villages is not only
useless but positively harmful. Bven if every village
is provided with moderhamenities 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 sclence. But a science or technology which

does not serve the interests of the people is useless.
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Bor him, technology must be essentially an instrument of
creating equality and eliminating poverty of people. Its
indiscriminate use, without the guidance of socilal consci-
ousness and conscience creates imbalance and retards
progress. Hence, in the Gandhian system, technology is

not a fundamental determinanty instead it is determined

by the choices made consciously by the soclety with due

consideration of its consumpfion and production processes.

Indig of today bears testimony to the
truth of Gandhi's vision. We have already established a
large number of scientific institutions. But these have
taken a super-elitist character and are serving very little
purpose. Our technology is widening, without brfidging,
the gap between the haves and the have-nots. Our whole
process of technical education seems to be designed to
sult the requirements of & slowly growing, but an increa-
singly dependent economy. Our technicians are meant only
for export. Only targets in our economic field are two :
import-substitution and export-promotion. There is no
denying that these are useful, but they donot show signs
of any autonomous model of economic development for our
country. Besides, India's export-promotion measures have
created nsw polarization in the domestic economy, not only
between the urban and the rural areas, but also within

the urban areas.®® Fifth}y, it is said that in Gandhi's



system of education, the claims of girls were ignored.

He gave no concrete scheume for women's education.

But to say this, is to forget Gandhi's
concern for women. He advocated, co-education of boys and
girls upto a certain level, and he spoke about the
emancipation of women from the bonds created by evil
social customs, ignorance and superstition. His sugges-
tion for their education ié however, novel. Gandhi did
not want that the enlightened daughters of Bharatmata
should ape the manners of the West.

'They must apply methods suited to the
Indian genius and Indian environment. Theirs must be
strong, controlling, purifying, steadying hand, conser-
viqg wha? is best in our culture and gghesitatingly
rejecting what is base and degrading'<v.

Besides he opined that education of
little boys and girls could be handled more effectively
by women than by men and by mothers than by maidens.
Gandhi was not unaware of many psychological, moral and
social problems connected with the question of co-educa-
tion in our country. He suggested that co-education, to
be successful, must oegin with the family first. There
boys and girls should grow together freely and naturally.
Then only co-education will come of itself36. This is,
however, a long-teri process and it requires a total

change of the whole Socia% set-up.
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Sixthly, the scheme is craft-centred,
not child-centred. It does not cater to the different
tastes, aptitudes and akilities of pupils, who are tied
to a specific vocation at a premature age. It may, at
best, produce a number of weavers, carpenters and
labourers in the country, but does not aim at the edu-
cation of the whole-man. Besides; too much stress laid
on craft minimises the importaﬁce of daily time-table.
8ane kind of activity for hours together makes the
course dull and monotonous, cfamps the minds of children
and makes them fatigued. There is no room for other kinds
of activity in the daily routine. Besides, Gandhi did not
notice that tinkering with a craft by tyros give neither
skill nor krowledge, And in such a case, the very pur-

pose of correlation becames defeated.

The above citicisms seem to spring from
an ignorsnt conservatism and failure to understand the
implication of educational craft - work as distinguished
from Artisan craft - work, and resistance to novelty.
The value of the activity-method incorporated in the

baslc system cannot be questioned.

M>dern educational thought unanimously
commends the idea of educating children through some
sultable farm of productive work. 4nd Gandhi considered

it fo be the most effective approach to the problem of
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providing an integral all-sided education. The object
of his new educational scheme is not primarily the
production of craftsman able to practise some craft
mechanically, but rather the exploitation for pro-
ductive purposes of the resources implicit in craft
work. This demands that productive work should not

only form a part of the school cmericulum, but should
also inspire the method of teaching all other subjects.
Stress should be laid on the prineiples of co-operative
activity, planning, accuracy, initiative and individual

responsibility in learning37.

We shoulid not Qistort Gandhi by con=-
centrating on what were heally instruments in his
scheme and oy fergetting the essence of his ideas.
He did not simply want to reduce education to a mere
training in vocatlion. To quote him,

. "Basic education is generally interpreted
as education through craft. This is true to a certain
extent, but this is not the whole truth. The roots of
Nai Talim go deeper. It is based on truth and non vio=-
lence in individual and collective life. Education

is that which gives freedom. Untruth and violence lead
to bondage and can have no place in education®38,

Kaka Kalekar points out :

... true education must be given
through non-violence; and this is a central idea in

Gandhi's @ducational ’scheme"‘aq .
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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
the nature of man as:physical, mental and spiritual
being. He felt that education to be real and effective
must not be divorced from life's work. In fact we

cannot gbstain from work so long as we live. The Gita

says :

"None can abjure work even for a second.
Every body is forced to work, as if in a trance, as per

one's natural tendency"4o.

Man's education must, therefore, be based
upon man's nature. Yet the ways of the work are myste-
rious. One must know the nature, meaning and extent of

work s

"Those who can see inactilon in action,
and action in the very act of inaction, are intelligent
amongst menj; they are composed as well as accompli-

shers of all work“4l.

A real education makes man capable
of doing action in the most appropriate way. True
knowledge is something which one experiences and not
something of which one\merely hears. The ultimate goal

of our life should not blind us to the needs and



requirements of d@ur present life. There is no basic
defference between different kinds of work only if
performed for the purpose of self-development. Work
is worBhip,@hildren's work in the Phoenix Farm inclu-
ded digging pits, lifting loads, cooking, scavenging,
shoe-unaking, carpentry, massenger-work and other
physical and mental activities. All-round development,
through education, 6 cannot be achleved if any side of
human life is left neglected. Tpe whole education must
develop the whole man taking the whole of his socio-

individugl situation into eonsiderstion.

Lastly, the scheme appears to make big
demands upon the teacher, Gandhi wanfed the very best
and engrgetic of men to act as teachers in the basic
schools. A4 teacher of Nai Talim is expected to have

all the qualities of the wiseman described in the

second chapber of the Gita42. He must do his work with

all humolemess and has the least right to be impatient.

Gandhi's view 1s expressed in the words of Zakir Hussain :

", .. if we are to create a good social
order in our country, it is essentiagl that some of our
best men and women, particularly of the younger generation,
should give this task (i.e., teaching) their life-long
devotion and not run after lucrative jobs in Offices,
which is the dominant mood of the present age™3,

\



142

Besides, it is psychologically unsound
and ignoble on the part of the teacher to depand directly
on the income of his pupiills for his salary. Gandhi did
not speak aoout improving the socio-economic lot of
teachers. As a result, his system has lost all sympathy
from the people, and the number of basic schools 1is on
the wane. The few schools, still existing, are peopled
by teachers (not best men but the refuges of the society)
who have neither knowledge of the philosophy behind the

schewe nor gbility to serve as teachers.

The above criticisms appear to be plau-

sible. But these are based on a superficial view of Gandhi's
main theme. In fact, Gandhi's aim was to raise the status
of teachers and emancipate them from the corrupt socio-
political and economic rut into which they were groaning.
Poverty is of two kinds : lack of money and the despairing
sense of personal insignificance. A teacher suffers from
bothy He is just an educated being engaged in some work.
His &s an under privileged position in society; he, not
belonging to a functionally lmportant social category,

is not even respected. Our educational system is ridden

by hierarchy : at the top are university teachers and
administrators forming the super-elite class while the
teacher at the bottom of this ladder is occupying a

position worse than that of an unskilled labourer.



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 sociglly
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 soclety. In the name of the propagation 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 g¥¥éwm picture showing
complete alienation and diffusion of massive ignorance

in the name of education.

Candhi wanted to make the teacher the most

respected and the most spiritual man in the society.
\
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He realiged that a society cannot gpow, nor can it be
truly free if its men of learning remain allenated,
unfree and dependent for their jobs on the political and
economic elite in a situation of great imbalance beween
demanu and supply. And herein lies the value of his
suggestion for a free, self-supporting, integrated
system of education. Russell stressed the importance of
eliminaiing fear-complex in education ¢

. ... 4 great many of the éefects from
which adults suffer are due to preventible mistsgkes in
thedh education and the wost important of these is in
the incihibcation of fear™#4,

The teacher must be self-consclous as well
as fearless. Through his activities and demonstration, he
should make the socliety 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 1s not a parasite in the oppressive and inegalitarian

soclal order, but a harbinger of g 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. Sut Gandhi's view stems consistently from his

tsarvodaya' as well as his view that 'literacy is in itself

no education'. He recognized the fact that there exists

a tilme-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 gll men in filling the
inevitanle gap between man's earlier training and later
requirements in the developwent of his personality and

values.,

Gandhi realised fully that in spite of
receiving what passes today as 'education', the human mingd
has a way of retngining undducated. The ills of mankind
today and the serious threats to the future of civilizgti-
on result from the scarcity not of literate nut of really
educated men. A truly educated mind is not only a regis-
tering mind out an efficient mind. It is more like a
cruclole than a photographic camera. It ¥iews things
clearly and objectively. It values emotion, but is not
carried off by ewotions. It takes an impersonal view of
things. It 1s an adjusted, balanced and balancing mind,
and is above conflicty. Such a man has principle, persis-
tence, integrity, sense of duty and siwmplicity. He is
progressive, ploneering, and exploring. He is not dogmat c.
Bigotry is the negation ?f education. His mind shows the

ability of immersion in and appreciation of the past



trzdition, 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,
Qa
but who haveAreally educated mind., He wanted to create each

man in his sarvodaya samaj a different sort of person who

neither has, nor wants, nor oows down before worldly
wealth and power, whose Jjoys lles in sacrifice and service
instead of pomp and domination; who is content with the
little that is necessary for health and happiness and

never content so long as the hunplest of his fellowman
lacks even that, and who is not swayed by the lesser loya-
lities of nation and comlunity, but guided in ali things

by reason, justice and truth45. For Gandhi real education
nust meet the claims of body, mind and spirit, hence it has
both an immediate and an ultimaté aim. The immediate obje~
ctives are those that touch our phenomenal 1life at different
points, like vocatlonal efficiency, chsracter building,
development of citizenship, liberalising the mind, harmo-
nious development and so on. gut 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 domlnation from outside and to one's own artificial

needs. This wltimgte gim includes‘and cmbraces all the

¥ 3

46
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immediste alms of education. Sir John Adams*% held that
Mge]f-reglization is in itselif an all-comprehensive ideal™
and all other ideals are really complementary. All the

great religions of the world speak of man's alienation

frow his aeeper being. wman has a duality in so far as he
participates in two worlds - the higher, the divine or free
worldg/ on the one hand, and the lower, the phenomenal, the
one in shackles of bondage, on the other hand. This causes
man's duhkha. While the Christians speak of the bondage

of man as due to his fall from the dividity, the Hindu
traces it to ignorance or avidya ¢ ™he living neings suffer
because ignorance prevents realization in their case ™7,
Therefore, the highest tabk of man in this 1life 1is to libe=-
rate his spirit frowm the bondage of ignorance and to reaffirm
his pristine spiritual purity. £ducation is, therefore,

called as 'd¥itiyam Jjanmam' -- the imitiation into the higher

life of the spirit.

Gandhi found no conflict between self-regli-
zatlon and soclial service, between individual development
and soclal progress., 41l lives, at bottom, are one., The
Truth is deep buried in oursel¥es, being one with which we
are one with the whole world*3, Our education, to be worth-
while, must move batween two polés of the eternal and the
temporal, between an awakened consclence and skilled effi-

clency and physical progress. His theory, therefore, strikes

a balance between the individual and the social aims in
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education. Gandhi shared with Sir Percy Nunn the view that
man's nature 1is “social as truly as it is self-regardingﬂég.
Gandhi's views are echoed in the words of James S. Ross :
mIndividuality 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 achleved only through social service,
and social ideals of real value can come into being only
through free individuals who hiave developed valuable indi-
vidusiity. The circle cannot ne broken®s0,

Gandhi saw education as directly regdlated
to and concerned with the social 1ssues of the age. He
felt that the dducation of the teeming miliions of India,
rot in ignorance, superstition and griniding poverty, will
be:meaningless term unless they were able to satisfy the
elementary needs of their 1ife_ 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 with the ordinary world, and helped to male them
unfit to mould the Indian people in the paths of progress
and general culture™l, The ideal of self-realization,
therefore, presupposéé the existence of a social order in
which there 1s peace, pidanty (in the Gandhian sense) and
prosperity. Gandhl expected the school to become non-
violent, cooperative commonwealth, inspired by faith in
simple liying. If certain ideals and values are essential

for raising the guality of life, education must be the

agent for encouraging and inculcating them and paving the
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way for their implementation. dight knowledge 1s the root

of right action.

We do not deny that there are certaln prac-
tical difficulties for which Baskc system of education could
not be universally implemented all over the country, even
though our Government tried to make it the national system
of our education. Some of these drawbacks have, later on,
been reetified also. After all, every scheme has its short-
comings. Yét, it must be reiterated that the soundness of
its pattern and philosophy cannot be questioned.jc.h.
ngpur rigintly says :

_ 'In any discussion of Basic education We
must weight ™claims™ ggainst "achievement?® and check up
"idead™ against “institutions® through which they are
sought to be achieved®52,

The fundamental principles on which the
system stands are, beyond doubt, very worthy. It aims to
provide education fit for life, suited to the childs
environment and hereditary occupation. It develops his
four H's - Head, Heart, Hand and Health. It teaches the
child the dignity of bagbour, the use of leisufe hours most
profitably, relieves him from the drudgery of purely academic
and theoretical instrucfion, and unfolds his creative per-
sonality. According to Cenkner, Basic education is natural,
being just an extension.of the home as yelated to child's

environment. Gandhi believed in the essentiazl goodness of

i3
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every child. =ducation must, therefore, cater to the natural
and progressive growth,oflbotthhe c¢hild and the child's
nature53. This $ystem proposes to solve the problem of
unemployment and to Feconstruct the economic and soclal

life of our country on solid foundations.

Both the Radhakrishnan Commission (1949)
anl Kothari Commission (1964-66) have emlogised it as a
landuark in the history of education in India. With some
details of Gandhit‘'s programme of education we may not
agree, .yet there is no denying the fact that his concept
of education inherently, 'is one of the world's great
contrivutions to education.' It has succeeded in bringing
into lime-light the drawbacks of the present educational
systeuw and has set the people whinking. John Dewey, the
famous educationist, described Gandhi's systeum as Mone
step ahead of all other systems and is full of immense
potentialities"54. Salyldan saw in Gandhi's approach to
education 'a spontaneous outgrowth from the soil and not
an importation from Qithout' a4s well as 'ce;tain elements
of universal validity which bring it into line with the
progressive educational thought of the age'©SS, Hence, it
i1s not desirable that such a system of education which
created a national ferment and influenced educational
thought and practice in a widen sphere, should be outritht
discarded silaply because it did not produce desired fruits

lnmediately. Considerable time and efforts must be gréhted
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so that it can show good results keeping all the merits of
this education im view. '411 right thinking people should
put their heads together to see as to how the system can

be implemented efficiently'. The Kothari coumission has

given due consideration to the Basic education in the folkow-
ing words :

"We beligve that the essential elements of
the system are fundamentally sound, and that with necess-
ary modifications these can form a part of education, not
only at the primary stage but at all stages in our national
systeu. These elemaents are : (1) Productive activity in
education; (2) Correlation of the curriculum with the
productlve activity and the physical and social environment,
and (3) intimate contact petween the school and the local
community™.

It will be too much to think that Gandhi's
theory of education answers to all the guestions which
educationists have to face. In fact, he did not himself
even claim that, The word 'basic' indicates that the basic
educatlon odaims to form the 'base of our educational edifice’,
not necessarily the whole of the edifice. His main purpose
was to chalienge 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=-
men :

' "l want you to turn your eyes to what is going
on in Europe and if you come to the conclusion that Europe is
groaning under the heels gf modern civilization, you ... will

have to think twice before you can emulate that civilization
in our motherland®o6



192

Gandhi wanted to open their eyes to signifi=~
cant problems of life and encourage them to throw oveé~@oard
a good deal of the lumber which has accumulated in the schools

over the eenturies.

UCourageous thinking and the readiness to
break away from the lure of outmoded tradition are a necess-
- ary prelude to wise action - in education as in 1ife®7,

Culture, and not material or political power,

is the greatest thing about a people. Gandhi realised th:

eternal values of gspirituality, Tapasya, Truth, Sacrifice and

. peace embedded in our ancient culture and he wanted to invoke
them through his theory of education in order to raise India

to her spiritual zenith and in the eyes of the world. He believed
with Sri Aurovindo that fa great past must be followed by a

great future'58

. Civilization, however advanced, canmot afford
to igrore its best treasures of ant and industry inherited
from our ancestors. Spirituality, as against the rank materi-
alism of our days, is the keynote of our culture, The

Brihadarnayaks Upanisad narrates the story of Maitreyi's

refusal of J&ajdavalkya's offer of his property. She said :

"ihat shall I do that which canmot make medmmortal ?”

The history of the Communist rule in Russia
teaches us the unforgettable lesson that to attempt to improve
the world simply by economic measures is not to reform, but
to ruin it. To improve the world means to improve the human
nature, and ilmproving human nature consists in awakening
man's potentiglities for good from the very start of his

life, Gandhi believed that human history Begins with man's



self-gwareness. It develops his specific human qualities,
his powers of love, cowpassion, reason. It develops his
specific human qualities, his powers of love, compassion,
reason., understanding and mutual assistance, and above all

his freedom, hence calls for a right type of education.

4
1
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There are now two alternatives before mahkind:

eilther it has to seek for a spiritual regeneration or to

prepare for a wholesale destruction. The Purani Talim

has failed to meet demands of our national hegeneration
and peace and international understanding in a world

torn by conflicts and controverigsies. Thé Nai_ Talim shows
man the path of survival and ushers in a new hope of spiri-
tual regeneration, ggéinépased on Jjustice, co-operative

efforts, productive work, #espett for human individuality,

fellow-feeling and love),
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CONCLUDING APPRAISAL

Gandhl 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 :

"] am not built for academic writings.
Actlon alone is my domain. What I understand, accor-

ding to m{ lights, to be my duty and what comes my
way 1 do"t,

Prof. Tuccl observes :

"Gandhl in his enunciation of Truth and
Non-violence had placed greater emphasis on actiog than
on mere intellectual recognition of their values™<.

Gandhigphilosophy of action, however,
gﬁ? built on the deeper urges of man as moral and spi-
ritual being. Pursuit of truth in the individual 1life
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. Tomzin Roliand 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



regimentation and passive subordination of life to dogmas,

whether social or political or religious3.

Gandhi's philosophy; it may be noted, !
strikes a mean between thé different extreme claims (
which reminds us of Aristotle's Doctrine of Mean and .
Buddha's Middle path. He drew upon different ideas
from different sources (both oriental and accidental).
But he did not accept them as they were. He gave his
own interpretion of them before taking them and unhesi-
tetingly rejected whatever he thougnt repugnant to
reason i.e. conscience (which was his highest court of

appeal).

Gandhi, a "™practical ldealist™, drew a
happy synthesis of what are generally known as the
ideal and the gctual in 1life. Truth and Nan-violence
are the foundations of his'philosophy and at the high-
est level of experience they merge and become one with
God. The ideal of reality is also the ideal of value=
a distipctive mark of Hindu philosophy. Hence, God
had been referred to by Gandhi as Truth or Love
(non-violence in its perfection). Man's ideal of life,

self-realization, therefore, was couched in idsal terms
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as the realization of 'the Unity of Man and God'4, His
integral view of man neither ignored the physical needs
of men nor the spiritual hunger. Gandhi would have no
hesitation to declare with Tagore :

"What we call truth lies in the rational
harmony between the subjective and the objective aspects
of reality, both of whichk belong to the super-personal
man ... If there be any t?uth absolutely unve%atgd Eg
humanity, then for us it is absolutely non-existing™,

Gandhi's philosophy of action, although
originated from the Indian milieu of his time has a
ﬁhiver%ﬁty. Yet the unilversal element in his philosophy
dozs not appeal to the intellectugl spirit of man. 4nd
in this regard he is a refreshing contrast to the
western humanistic tradtion. Romain Rolladd described
him as ™a universalist through his religious feeling"6.
Gandhi's concept of religion, however, was wider. All
religions were distilled into a great moral law by him,
and he came down from metaphysics to reality, from
religions to morals, from Moksa to Dharma. He made his
ethics the bridge between tradition and modernization,

and transformed ontological truth into existential

terms through the instruments of anasakti.

Gandhi viewed man as a unity of body,
mind and spirit. He is not merely the body, or the ego,
on the reason, or the soul. But & proper and harmonious

combination of all these is man, more properly, the



human person’..Man’s* uniqueness lies not in his pheno-
menal existence (for it belongs to inanimate obdjects
also), not even in his exidstence and consciousness
(because even animals have them), but in his possession

of conscience pervading his conscious existence. Consci-

ence 1s transcendental in character.It has the potentia-

lity of shifting the centre of gravity from the ego to
TN .

the self, from man to God' and elevawstes him to the

vision of the Good. Our const¢iousness reveals our tran=-

scendental character. It is the person himself who

can revezl to himself the deeper and deeper layers of
his being and an existence of something (i.e. witness-~
self) uuushered by thz subhuman kingdom. Man as a per-

son 1s thus, essentialiy a self-transcending being.

Man's uniqueness lies 1n his fulness.
He is patently one with his body. There is no man
without a physical organism. Yet his whole being can-
not be expressed or understood entirely in physical
ternms. Bodyﬁtands for the sensible, material part of
our being, mind for consciousness and intelligence and
other physical characters which we share in common
with the higher animals, to spirit or reason we owe
whatever conceptions we have of suprasme idzals ( or.

ultimate values) and our sense of loyzlty to themn.
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If we igrore one of these elements, we falsify the

real human nature; we get either a mere animal or God,
but not man. The word 'soul' or 'spirit'. however,
places man in a distinctively religious context and
emphasises his unique characteristics of singularity,
freedon and love. Without a universal faith in the
sanctity of person, socio-cultural life would be stan-
dstill. Democracy treats person's as ends, as absolutes.
Only faithf in the divine origin of men can vouch for

such a view.

Gandhi's view of man ;eminds us of the
Vedic approsch to the study of maa which neither denies
sambhuti (i.e. compoundsd or psycho-physical organism)
nor over-emphasises the gsambhuti (uncompounded i.e.
self). On the Vedic World-view, the hunan person, the
microcosm, is the representative of the Divine Person,
the macrocosm -~ the former partaking of the perfection
of the latter pobentially. All that 1s wanted of man
is to realize his native perfection, his divinity.
This is the self-realization or Truth-realization, for
Gandhi, This is the destiny of man, and the dignity of
man lies in a ceaseless and honest endeavour to achieve

his ldeal. In the language of Sri durovindo :



"Qur 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™3.

Gandhi shared the Vedlc 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
Law or Beilng. Hence he does not remain z passive
gontemplator of the universe but participates in it
to unvell 1its mystery. He finds his life pulsated with
a moral order - Rta, satya or Dharma - which 1s the
basis of harmony of all reality. The principal aim
of man, as a moral and spiritual belng, 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

cosizic dranma.
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Gandhi was a champion of man's freedom of
action. But he believed in Karma and rebirth. One may
find an elament of inconsistency here. Because the law
of Karma,as it stands, appears to be deterministic -
inexorable and impossible of evasion. No man can alto-
gether undo the effect of his environment or of his upb-

9 Yet Karma is not a binding. The principle

ringing.
mainly shows the limits, extent and possibilities of
human liberty, as well as explains many mysteriles of
life and serves as a solace to many a distressed heartlo.
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 agre given to us. We donot
select them. They are traced to our past karma. But we
can eall as we please, lead what sult we will, and as

we play, we gain or lose. The theory of Karma, thus,
allows the wan the freedom to use the material in the
light of his krnowledge"l, 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 detachments gnasakti or selfless-

ness in actionlg. As he said :
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®ilthough I believe in the inexorabple
law of Karma I am striving to do so many things. Eyery
moment of my life is a strenuous endzavour, which 1s an
attewpt to build_up more Karma to undo the past and add

to the present™,

Thus Gandhi laid stress more on sanciya-

mana (accunmulating) or Karivamana (which is being done)

Karma than on sancita (accumulated) or on prarabdha
(fruetifying) harma. This explains his emphasis on
service and justification for man's participation in

the actual process of life.

For Gandhi, as for Buddha, predzstination
or Karma and freewill are not conflicting, rather
are two facts of the same spiritual truthl4. Every
action we make depends on what we have couwe to be at
the time, out what we are coming to be at any time
depernids on the direction and effort of the willl5.
Thus, man, though not an absolutely free agent, is not
completely a habit-governed creature, a creaturs of
his enviromment, 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 resE;ts. The moment he, thinks he is, he comes to
grief®+°,

Man can, within linits, mould his destiny.
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Gandhi said : Gan

MWhile admitting that man actually lives
by habit, L hold it 1s _better for him to live by the
excrcise of the will®=t?, ‘

This shift of emphasis from 'is' to
'ought', from havit to the exercise of will i.e. self-
direction gives us a clue to understanding his philo-
sophy of history and his theory of service and conver-
sion of the opponent by peaceful,non-violent means.
This is more of an ethical direction for man than an
abstract wetaphysical theory./Khowing the extent and
limits of his feeedom, man should conc:antrate primgrily
upon the purity of means. It will show him the right
path towards his individual and social goals. End and
means are organically related so much so that good
Bnds can never be achieved by bad or evil means, and
from good means good ends will obviously result. Again
an end or goal 1s at a distance, being in the future
and wan has no control over it. What he can adopt and
control is the means. Hence he should be immediately
concerned with the right-path and its maximum, though
not absolute, consistency with the goal. Man as a moral

agent should have the courage of conviction -~ the



courage to act on what one 1s convinced of. Mral
progress is possible if'the purity of means 1s adopted,
since proper end 1is bound to result from proper means,
If promotion of happiness 1is the whole duty of man,

we cannot become careless about the means and violate
the laws of morality. The test of one's moral integrity,
Gandhi believed, is nonviolence and it is a test of
one's genuineness in the pursuit of truth through one's
actions in the midst of society. Men can realize

£heir divine-self only through the service of that
portion of humanity which is nearest and best known

to them.

Men should deserve before they desire.
We should perform our duties well in accordance with
our "stat;on of life™. Brooding over the conseguence
is nog¢ part of our duty. Right is earned by the honest
performance of duty. Gandhi's idea of Mearned rights"
follows from the distinct faculties of man (viz,
conscious-divinity, sociahbility and moral progress)
and is equally applicable in all kinds of human
activities -~ religious, political, economic or edu-
cational. Gandhi would reject an economic socigl

order if 1t was based on exploitation, a political



system if based on a denial of freedom and sovereignty
of people, a religion if not based on morality, and
education if not imported through means of free self-

culture of the educand.

If men are to have a substantial spi-
ritual base, it must find its foundations in the soci-
ety. Man is both his individual-self and his social-
self. So, the same simple set of moral values (e.g.,
love, selflessness, active service) that guide his
individual 1life, must govern all his social actions.
The growth of a man's personality, being inseparable
from human activities to change social conditions,is
proportionate to his faithful practice of these virtues.
The realization of man's total-self is possible only
by identifying himself nore and more with and ever-
increasing circle till it embraces all humanity and
even all living beilngs. And the value and vitality
of soclety, state or any other institution 1ié in

their capacity to fester such gtowth.

Gandhi's ™Ramarajya™ offers a total view
of human life considered both individually and coll-
ectively, as much in social,economic and political

affairs as in moral, religious and spiritual.



The ideal before this samaj is sarvodaya (all welfare

of all men). Man's relations to man are vital for the
peaceful co-existence of man. Mutual co-operation and
good-will are the basic conditions of a warm humanity
and its growth. Sarvodaya thus presupposes the accep-
tance of a moral code based on the principles of

teach for all' and 'all for each', the essential
purity of means for an end, absoiute adherence to
truth and love, sugremacy of renuncisztion and sacri-
fice, cultivation of absolute fearlessness and perfor~
mgnce of voluntary breadlabour. The practice of exploi-
tation must be abolished. It is the root of all
corruption and soclal segregation, and is the violat-
ion of basic human values of Swaraj (both external

and internal freedom), non-violance and equality. But
violence and conflict and class-vigr are not ways

that can permanently solve the problem. Gandhi's
'trusteeship' stressed co-ordination and co-operation
between the capital and the labour and thereby perma-
nently bridging the long-standing gulf between the
'haves' and the 'have-nots'. The system is expected

to perform a double-action : levelling down the few
rich in whose hands is concemtrated the bulk of nation's

wealth, on the one hand, and levelling up the semi=~



starved, naked millions, on the otherl7. Gandhi's

Ramarajya =~ the ideal egalitarian society -~ follows
a middle path between the minot¥itarianism of Ruskin

and the majoritarisnism of Bentham and Mill.

Sarvodaya, however, is an ideal conce-
ption of the purpose of the state and society. As
idealk it is beyond complete realizationtS, Yet,
human actions cannot be worthy without an ideal,
since the dignity of man dewmands a continuous and
increasing attempt towards the approximation of his

ideal.

Gandhi looked to education as the most
powerful means for creating the n2w social order of
his conception. Only & right type of education can
enable man realize his total self-individual as well

as soclal, onter as well as inner,

Gandhi understood that man is the focal
point in any system of good education. Hence he stre-~
ssed in his schreme of education the development of
the whole man (body, mind and spirit) and not subjects.
Upanisads also speak of education as the realization
of wan's inner strength and freedom, and not mere aca-

demic learninglg. 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 which are widely
accepted. This calls for an intimate personal relatio-
nship between the teacher and the student. Warm and
accepting human relationships help individuals become
self-initiated tearners. The transformation which

take place in a learner as a result of education is
compared to genuine religious conversion. This conver-
sion 1s not merely intellectual, nor is it just the
acceptance of a new theory. True education effects a
profound change in ouhAstyle of life and'in all our
perceptions. By earning for the féacher'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 towards

his teacher as the disciple would have towards his
guru:%he past. In our ancient ™Gurukula™ system, the
teacher-pupil relation was strengthened by the fulfil-
ment of mutual obligations and dutieszo. 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
thelr life to the growth of another human being whom
they face everyday and hence to the well-being of man-

kind in general.



Gandhi understood thoroughly well the
weakness of our present-day school education in which
overemphasis is placed upon the imparting of informa-
tion on the assumption that it is the end of educatio-
nal endeavour, thereby making pupils physically,
mentally and spiritually maimed. They are trained in
unhealthy competition for certificate-getting but
never in their total personal growth. Whitehead rightly
stressed that ™there is only one subject-matter for

education, and that is Life in all its manifestations"el,

‘ Gandhi did not consider any part of
man's life as unimportant. Life is an integration, a
whole. Hence, the remarkable feature of his man-making
education is its comprehensivemess, in which the
different aspects(chaturvarga) of humasn life ==
knowledge, work, wealth and enjoyment = were given
their due place. There is an ancient Indian saying
which means : "™Happiness lies in totality, not in

fragments“zz.

4s a practical-lidealist, Gandhi combi-
ned in his scheme of education both the immediate

and ultimate aims of man's life, and the philosophical



tendencies of naturalism, pragmatism and idealism,
giving, of course, the idealism the fundamental impor-
tance, other two being contributory. Besides, his

view that education should cater for the idsal of self=-
reslization of man did not minimize the importance of
social reality and the day-to-day needs of man. In fact,

8elf or Truth realization is an all-inclusive process.

There have been many criticisms against

Gandhi's craft-centred education. But his firm faith

in the Gita-ideal of Karmayoga and in the aphorism
stressing the role of physical vody as a means towards

self-culture (dharmag-sadhanam) as well as in the gospel,

'work is worship' made him make manual work the central

place in his scheme. And we have seen that it is not
only philosophically acceptable but also socund from

the standpoint of man's psychological, physical, socio-

political, economic as well as spiritual needs.

Gandhi had great faith in man as moral
agent and his perfectibility. Man is potentially good
and divine even though he is manifestly not so very
good. Man was the measurg of all his activities. This

man was neither the economic man of Economics, nor
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the average man of stalistics, 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 programize for establishing his ideal
Swaraj was a comprehensive prograume 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, soclal and spiritual aspects of man
g% were inter-linked and became spiritualized in the
search for truth. Gandhi thus wove ethics into the

warp and woof of life23.

Machines or circumstunces that stand
as obstacles in the path of man's moral and spiritual
growth and his Truth or Selfreaglisation were detested
by him. Gandhi's humanism aimed at developing in man
a positive self-concept and a sesnsitivity towards
others and his environment as the multifarious mani-

festations of the same rcality -- call it God or Truth.

And his advocacy of Harijan-seva or service to Daridra-
Narayana was prompted by hris perception of the divine

in men.
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