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INTRODUCTION 

Gandhi nur tured a v i s i o n of transCorming the e x i s t i n g p o l i t i c a l 

system and s o c i a l o r d e r . His v i s i o n of idea l soc ie ty was termed as Ram 

Rajya, Gandhi, no doubt stood for the h ighes t i d e a l s , but he a l so stood for 

adopting idea l means t o achieve those i d e a l s . In h i s op in ion , t h e r e was an 

inseparab le connection between means and e n d s . He did not even h e s i t a t e in 

expounding t h a t means in some sense should be considered more important as i t 

alone makes i t poss ib l e t o r e a l i s e e n d s . Given such a background, Gandhi in 

order t o r a d i c a l l y t ransform the e x i s t i n g p o l i t i c a l and s o c i a l order thought 

of a r evo lu t iona ry approach. The doc t r i ne of Satyagraha was propounded by 

Gandhi as a means of br inging up the requi red s o c i a l and p o l i t i c a l change. 

Cons t ruc t ion of t h e o r e t i c a l i d e a l s i s merely an i n t e l l e c t u a l t a s k but 

r e a l i s i n g them involves a tremendous chal lenge of t ransforming and conducting 

oneself in t h i s wor ld . Hence Gandhi ' s d o c t r i n e of Satyagraha becomes a 

c e n t r a l theme of h i s s o c i o - p o l i t i c a l thought as i t dea l s with both the aspec t s 

of Gandhi 's thought i , e , t h e o r e t i c a l b a s i s and p r a c t i c a l aspects ; . 

Quarter a century has already passed t h a t Gandhi has l e f t u s . 

During t h i s pe r iod , some of h i s contemporaries and c lose a s s o c i a t e s did at tempt 

t o produce books and a r t i c l e s about him. However, the academicians as well 
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as p o l i t i c a l leaders of our age seem t o be g radua l l y f o r § e t t i n g h i m . Wo 

one doubts h i s tremendous success i n the f i e l d o f p o l i t i c s but hard ly any 

attempts are made t o f i n d out the reasons f o r h i s tremendous success. The 

best o f us as w e l l as Gandhi 's own contemporar ies and assoc ia tes ended up 

by understanding him as a shrewd p o l i t i c i a n or as a s a i n t . As a p o l i t i c i a n , 

i t i s be l ieved t h a t he was u s e f u l t o evolve s t r a t e g i e s against the B r i t i s h 

r u l e . With h i s death the r o l e he used t o p lay has come t o an end . So there 

i s no more use of him or h i s t h o u g h t s . He has no th ing t o c b n t r i b u t e t o d a y . 

Now, i t i s f o r the h i s t o r i a n s t o decide h i s place i n Ind ian h i s t o r y . Those 

who consider him as a sa in t be l i eve t h a t he , by h i s d i v i n e or myster ious 

powers or by cashing the s t rong r e l i g i o u s sent iments o f Ind ian masses, could 

achieve many t h i r d s i n h i s l i f e and i n f l uence the s o c i a l and p o l i t i c a l 

l i f e o f the c o u n t r y . However, r e l i g i o n as gene ra l l y understood i s a 

p r i v a t e a f f a i r and has no r o l e i n the domain of p o l i t i c s and s o c i e t y . In 

t h i s manner, w i t h h is passing away, he ceases t o be important fo r us 

t o d a y . Var ious a d j e c t i v e s have been used t o p ra ise him or c r i t i c i s e him 

such as Mahatma, a cha r i sma t i c l e a d e r , a l a t e r day p u r i t a n , a reac t i ona ry 

e t c , liJe i n Ind ia f e e l more contended a f t e r having honoured him w i t h the 

s t a tus o f the 'Fa ther o f the N a t i o n ' , Such i s the s ta te o f a f f a i r s about 

the most unique p e r s o n a l i t y of our age and a ra re one f o r ages. The f a c t 



t h a t Gandhi has been c lassed w i t h Rama, Kr i shna , Buddha, Chr i s t and 

nohammed speaks of h i s overpowering p e r s o n a l i t y . I t was perhaps n a t u r a l 

f o r h is contemporat ies t o haue been overwhelmed by h i s p e r s o n a l i t y . The 

w r i t i n g s of the most o f h i s contemporar ies and c lose associates w i l l bear 

wi tness t o i t as a great pa r t of t h e i r w r i t i n g s i s devoted t o e x p l a i n 

h i s va r ious deeds, A renowned s c i e n t i s t l i k e A lbe r t E i n s t e i n remarked 

"The moral i n f l uence which Gandhi has exerc ised upon t h i n k i n g people may 

be f a r more durabla than would appear l i k e l y i n our present age, w i t h I t s 

exaggerat ions of b ru te fo rce we are f o r t una te t ha t fa te has bestowed upon 

us so luminous a fcontemporary, a beacon t o genera t ions t o come". The then 

B r i t i s h Prime M i n i s t e r C h r c h i l c a l l e d him as a 'Naked F a k i r ' , While E1,M, 

Fo rs te r mainta ined t h a t he i s l i k e l y t o be considered the g rea tes t man 

o f our c o u n t r y , Arno ld Toynbee i s conv i r ^d t h a t he c e r t a i n l y i s . In the 

es t imate o f Q r , U.H.G .Holmes, G a n d h i j i i s " the g rea tes t Ind ian since 

Gautama ^ ^ A Buddha and the g rea tes t man s ince 3esus Chr is t "^ , 

A l l these present a strange s i t u a t i o n i , e , one r e a l l y wonders 

t h a t how h i s greatness i s t o be understood and p reserved i Sure ly not only 

by showering pra isewor thy words on him or merely by g l o r i f y i n g some o f 



h i s deeds. In my v i ew , h i s greatness could be understood and preserved only 

by systemat i s i n g and concep tua l i s i ng h i s t h o u g h t s . Only a f t e r t h i s , the 

greatness o f h i s charac ter would be unders tood , i t i s here t h a t one 

r e a l i s e s t h a t i n t e l l e c t u a l s and t h i n k e r s not only o f Ind ia but throughout 

the wor ld have cons iderab ly f a i l e d i n doing t h i s t a s k . The greatness o f 

Gandhi should be understood not only by s tudy ing what he d id dur ing h i s 

l i f e t ime but i n h i s r o l e as the beacon t o genera t ions t o come. And i f 

t h i s i s so the only way l e f t before us i s t o uncover h i s thought s t r u c t u r e 

w i thou t being p re jud iced by h i s p e r s o n a l i t y . The appeal ing emotive terms 

used t o descr ibe him have t o be f o r g o t t e n and a d ispass ionate study o f 

h i s ideas has t o be made. To some e x t e n t , one could blame the a p p e l l a t i o n s 

as respons ib le f o r b lock ing the way f o r working out the p h i l o § o p h i c a l 

bas is o f h i s t h o u g h t s , Gandhi h imse l f d isc la imed a l l a p p e l l a t i o n s and 

descr ibed h imse l f as one. 

Who c la ims only t o be a humble searcher a f t e r T r u t h , knows 
h i s l i m i t a t i o n s , makes m is takes , never h e s i t a t e s t o admit 
them when he makes them and f r a n k l y confesses t h a t he , l i k e 
a s c i e n t i s t , i s making experiments about some o f ^ h e e t e r n a l v e r i t i e s 
of l i f e , but cannot even c la im t o be a s c i e n t i s t ! , ' ' 

2 
He even regarded his •Mahatmaship' as an oppressive burden. In his 
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autobiography he emphasised tha t he was an ordinary person who se t before 

himself seemingly impossible s tandards t o evo lve . If at a l l he has evo lved , 

i t i s not by any miracle but by s e l f - s t r u g g l e , ftnd such an evolu t ion i s 

by no means p e c u l i a r to him, in the sense t h a t any one who u/ould attempt to 

achieve t h i s has n e c e s s a r i l y a good chance of succeeding i f proper methods 

and i d e a l s are adopted . Thus Gandhi cont inuously at tempted t o place him 

with the most of the common man and we in our term have refused t o accept 

the t r u t h of h i s s ta tement and keep him away from a l a r g e majori ty of 

mankind. I t would be only appropr i a t e t o cons ider him as an ordinary man 

who had grown t o ex t r ao rd ina ry he igh t s p r imar i ly because of h i s ever 

growing thoughts and corresponding l i f e p a t t e r n , 

A proper study of h i s thoughts i s t o r evea l the b a s i s of h i s 

g r e a t n e s s . Otherwise, one i s l i k e l y t o end up in a s i t u a t i o n in which a 

famous C h r i s t i a n Missionary Reverence Holmes ended up . He f e l t t h a t t he re 

were r e a l l y two Gandhis, t h a t t h§ humble humanitar ian and Hindu monk was 

almost overnight transformed i n t o a p o l i t i c a l , r e v o l u t i o n a r y obsessed with 

3 
a worldly aim. Unless and u n t i l h i s t h e o r e t i c a l framework or metaphysical 

foundat ions are worked out i t w i l l never be possibliB e i t h e r t o apprec ia t e 
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or to make a c r i t i c a l estimate of Gandhi's thought and personal i ty . Thus 

a dispassionate study of Gandhi's thoughts without being prejudiced by high 

sounding appellations is the f i r s t step that is needed. 

For the failure of in te l l igent ia to study his ideas, to some 

extent Gandhi himself can also be held responsible. His utterance such as 

4 
"I am not bui l t for academic wr i t ings , ftction is my domain", has misled 

people to think that perhaps he had nothing to contribute i n t e l l e c tua l l y , 

ftll tha t he intended was that his concern was not merely to propound 

profound in te l l ec tua l t r e a t i e s . He would rather lay more emphasis on the 

action part of the ideas . This however, does not mean that he has nothing 

to contribute to the theory. But a misunderstanding of statement has 

also prevented in t e l l ec tua l s from studying Gandhi's thought ser iously . As 

a matter of fact, while he was in South Africa he had formulated his 

essen t ia l ideas, concepts and doctrijies such as Truth, Non-violence, 

Sarvodaya, Swaraj, Satyagraha e t c . During big work in India he devoted 

most of his time in practicing these ideas . Thus we Indians carry the 

impression that he was only devoted t o action and not to theor i s ing . 

Added to t h i s , is the fact that he was not a man with a t t r ac t ive adademic 

qual i f icat ions or trained in the use of sophisticated philosophical methods. 
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ftll these circumstances created the impression that he has no theory or 

philosophy of his oun« Contrary to t h i s , a survey of the l i t e r a t u r e produced 

by Gandhi would reveal that he was a tremendous reader and wr i t e r . His 

reading was substant ia l and wide ranging. In te l l ec tua l ly , he was sensi t ive 

to any book that he read. He had his opinions about every book he read, 

whether i t was a book meant for his regular studies or he read i t on his 

own as a matter or general i n t e r e s t . His reading on the one hand covers 

rel igious t ex t s l ike Gita, Bible, Koran and various commentaries on these , 

on the other, speeches of T.H.Huxley, writings of Carlyle, P la to ' s 

Soctatic Dialogues, various works in Indian regional languages, Ramayana, 

Upanishads, Tolstoy and Ruskin, He had a great praise for Tolstoy, because 

he not only preached but practiced his own ideas . About Ruskin he said 

that unlike Tolstoy he did not attempt to practice his ideas in daily 

5 
l i f e , Ruskin "rested content with the expression of ideas" . He also 

confessed the influence which various books had on him and played some 

role in shaping his ideas . It wi l l not be an exaggerat icQi to say that his 

reading on a variety of subject was for more wide ranging than generally 

r ea l i s ed . He might not be a well trained in te l l ec tua l as some of his 

contemporaries were, but there is not doubt that he had the in te l l ec tua l 

a b i l i t i e s to go deep into any study and comprehend i t s v i t a l po in t s . His 
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contemporaries l ike Ranade, Ti lak, Gokhale, Tagore, and Nehru were genuinely 

sophisticated i n t e l l e c t u a l s . Howev/er in comparison to Gandhi they were 

lacking in c r i t i c a l a t t i tude to various problems. The fact that Gandhi could 

continue to have sustained debates throughout his l i f e on'various problems 

and could maintain his own point of view with these people speaks of his 

caliber as an in te l l ec tua l or an or iginal th inker , ftmong his contemporaries 

people l ike Subhas Bose and M.N, Roy were in te l l ec tua l ly gifted but instead 

of developing t he i r own point of view they succumb to the temptations of 

adopting some popular western ' i s m s ' . One can say that perhaps in India 

during the pre-independence period there was no such in te l l ec tua l or po l i t i ca l 

leader who understood both Indian and Western t r ad i t ion with such a great 

depth as much as Gandhi d id . This also speaks of in te l l ec tua l and ra t ional 

c a p a b i l i t i e s . An erudite Gandhian Scholar Dr. Zakir Hussain maintained that 

Gandhi was "one of the most ra t ional thinkers I have come across"(o nrfaJoO. 

Doke remarked that "ft strong natural tendency in analyt ical study made him 

7 
question the why of everything"j, Gandhi did not mind even taking a deep 

dip iim purely philosophical issue such as the concept and l imi ts of reasonj. 

In his epistemological quest he disagreed with the standard doctrines 

l ike empiricism and rationalism and placed ' f a i t h ' at the highest leveljo 
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His d is t rus t for reason was t o t a l . He said , "The heart accepts a conclusion 

for which the in te l l ec t subsequently finds the reasoning. Argument follows 

conviction, Man often finds reasons in support of whateuer.he does or wants to 

a 

do." Ail that I have t r i ed so far is that Gandhi's writings and personality 

were deeply rooted in a firm understanding and commitment to certain standards 

which are defended and supported vigorously within an in te l l ec tua l framework.o 

In philosophical jargon, one can say that Gandhian thought has solid 

metaphysical foundations. As long as t h i s remains oncovered Gandhi would always 

remain a mystery to u s . Regarding the nature of his metaphysical foundation 

we get a clue in his auto-biography. There he says: 
What I have been s t r iv ing and pining to achjieve these th i r ty 
years- is self real isat ion^ to see god face to face to a t ta in 
floksa. I litf"e and move and have my pursuit of t h i s goal . All 
that I do by way of speaking and .working and a l l my ventures 
in the p o l i t i c a l field are directed to the same end.,.These are 

.c lear ly in communicable,. .But these are s p i r i t u a l rather mora l . , , 
for the essence of rel igion is morality,^ 

Gandhi claims that he has been a l l along working ahd doing everything with 

the aim of seeing God face to face or what i s called s e l f - r e a l i z a t i o n . 

Thus underlying his prolonged a c t i v i t i e s and thinking, there must be 

exist ing some unifying thread. Our task ought to be to attempt and uncover 

the same. 
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Rol land mainta ined t h a t no th ing of Gandhi could be understood 

i n depth as long as we f a i l t o b r i ng out the vast r e l i g i o u s s p i r i t 

under l y ing the e d i f i c e o f h i s moral and p o l i t i c a l t h o u g h t , Howeuer, the 

task of c l e a r l y b r i n g i n g out the metaphysica l p resuppos i t ions i s not an 

easy one. I t would r equ i r e from us t o be complete ly f ree from a l l s o r t s 

o f p r e j u d i c e s . I t would a lso perhaps requ i re us t o t ranscend a l l a v a i l a b l e 

i n t e l l e c t u a l frameworks. In o ther words no co loured v i s i o n s are needed t o 

study Gandh i , Gandhi i s so deeply rooted i n c l a s s i c a l Ind ian t h i n k i n g t h a t 

any attempt t o understand h i s thoughts through Western i n t e l l e c t u a l schemes 

i s bound t o be a f a i l u r e , La la Rajpat Rai when spoke as f o l l o w s , he d i d 

not speak only fo r h i s gene ra t i on but perhaps a lso f o r fu tu re genera t ions 

a t tempt ing t o understand Gandh i , 

They suspect him of some deep d e s i g n . He fears no one and 
f r i g h t e n s no o n e , , . He recognizes no convent ions except such 
as are abso lu te l y necessary not t o remove him from the 
soc ie t y o f men and women. He recognizes no masters and no 
gu rus . He c la ims no chelas though ha has many , , . He owns no 
p r o p e r t y , keeps no bank account , makes no investments , y e t , 
makes no fuss about asking f o r anyth ing he needs. Such o f 
h i s countrymen as have drunk deep from the foun ta ins o f 
European h i s t o r y and European p o l i t i c s and who have developed 
a -" . •" deep love f o r ETuropean manners and European c u l t u r e , 
n e i t h e r understand nor l i k e h im . In t h e i r eyes he i s a 
b a r b a r i a n , a v i s i o n a r y , and a dreamer. He has probably 
something of a l l these q u a l i t i e s because he i s nearest t o 
v e r i t i e s of l i f e and can look at t h i n g s w i t h p l a i n eyes, 
w i thou t the g lasses of c i v i l i z a t i o n and soph is t ry^ ' ' ' ^ 
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Following the insight of Lala Lajpat Rai the best method of 

attempting to understand Gandhi i s to place him in the r e l ig io -cu l tu ra l 

background of ancient India, The fact that he vehemently rejected Western 

culture and asserted the supremacy of ideas contained in Gita and Upanishads 

also confirm t h i s uieui. Of course, luithin the Indian t r ad i t ion there are 

divergent uieus and controversies , Gandhi fully part icipated in them and 

accepted some and rejected other ones. Thus one might say that his 

metaphysical presuppositions are drawn largely from Indian s t ud i e s . However, 

he developed his own unique e th ica l standpoint on the basis of those 

presupposit ions. Hence Gandhi's pract ices and actions could never be 

completely comprehended without examining th i s metaphysical b a s i s . 

In t h i s limited work i . e . of preparing M.Phil, dissertat ' ion, i t 

would not be possible for me to take up an exhaustive study of Gandhian 

thought, on the l ine suggested above. However, I have ehosen one of the 

most central problems of Gandhi's thought, i , e . The Doctrine of Satyagrahao 

My preference for t h i s problem is based on two considerations ( i ) that 

the study of the doctrine would necessi tate a sound grasp of metaphysical 

foundations of Gandhi's thought. In other words, i t would be required to 

devote myself to the task of understanding his theore t ica l ba s i s , ( i i ) 



12 

Satyagraha i s a d o c t r i n e which no doubt has t h e o r e t i c a l roo ts but a l so 

has a great p r a c t i c a l s i g n i f i c a n c e , Gandhi i s known t o the wor ld o f common 

man as a great person only on the bas is o f h i s sev/eral p rac t i ces of 

Satyagraha, i s one such d o c t r i n e puopounded by Gandhi which combines both 

theory and p r a c t i c e . Consequent ly, a study o f t h i s d o c t r i n e would enable 

me to e x p l a i n , examine and eva luate both Gandhi 's theory and practics-'o 

I s h a l l beg in my study by examining the two most fundamental 

concepts i oC , T r u t h and Non-v io lence ; as Satyagraha i s f i r m l y rooted i n 

t h e s e . Needless t o say t h a t wh i le s tudy ing t h e s e , a major a t t e n t i o n w i l l 

be paid t o h i g h l i g h t the f ac t t h a t these no t ions are rooted deeply i n 

Ind ian t r a d i t i o n . Having done so , I s h a l l proceed t o e x p l a i n and i l l u s t r a t e 

the nature o f Satyagraha, While doing so I s h a l l e x p l a i n and examine the 

f o l l o w i n g : 

t'o Requirements or the p r e - c o n d i t i o n s of Satyagraha', 

2f« Rules of Satyagraha, 

3 , Q i i a l i f i c a t ions o f Satyagraha;, 

4j, Satyagraha Us, CQmpulsior|» 

5f, Qomestic Satyagraha, 

6v I n d i v i d u a l Satyagraha and Plass Satyagraha;, 
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7o L i m i t s and abifise o f Satyagraha, 

8 , Satyagraha i n Democracy, 

A f t e r havigg done so I s h a l l proceed t o compare and con t ras t 

Satyagraha w i t h o ther methods such as C i v i l d i sobed ience , Non-coopera t ion , 

passive res i s tance e t c . Along w i t h t h i s , i n t h i s s e c t i o n I s h a l l a lso 

t r y t o examine the e f f i c a c y and d e s i r a b i l i t y of adopt ing Satyagraha as 

a means t o achieve h igher ends on the one hand and b r i n g i n g about a r a d i c a l 

change on the other i n a g iven s o c i a l and p o l i t i c a l system. In the l a s t 

Bhapter , I w i l l examine and dea l w i t h the va r i ous ob j ec t i ons and 

c r i t i c i s m s made against t h i s d o c t r i n e , f i n a l l y , an assessment o f the 

whole d o c t r i n e of Satyagraha would be made. 
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CHAPTER - I I 



u 

THE CONCEPT QF TRUTH 

The concepts of T r u t h and |\ |on-uiolence l i e at the heart o f Gandhi 's 

conceptual frameiuorko As long as these concepts are not proper ly understood 

i t w i l l not be poss ib le t o comprehend and analyse the doc t r i ne o f 

satyagraha« I t i s only when T ru th and Non-vio lence are woven toge the r we 

get the d o c t r i n e o f sa tyagraha . S i m i l a r l y , i t i s the a b i l i t y t o p r a c t i c e 

t r u t h and non-v io lence t h a t makes a man success fu l satyagrah io Hence any 

d i scuss ion on the doc t r i ne of satyagraha has t o be preceded by a d i s c u s s i o n , 

c l a r i f i c a t i o n and e l u c i d a t i o n o f the concepts o f t r u t h and non-violencejo 

In t h i s chapter I propose t o concentra te on the concept o f t r u t h o Sub­

sequent t o t h i s I s h a l l devote myself t o the concept o f non-vio lencBo 

Gandhi accorded the h ighest place t o the concept o f t r u t h i n h i s 

moral and p o l i t i c a l t h i n k i n g . Rather t r u t h i n h i s view has t o be the bas is 

o f a l l poss ib le thoughts and p r a c t i c e s . Human l i f e has severa l dimensions 

such as s o c i a l , p o l i t i c a l , economic and r e l i g i o u s e t c . D i f f e r e n t t h i n k e r s 

have argued about the r e l a t i v e or absolute importance of one o f the 

aspects over the o t h e r , i . e . the one de termin ing or l a r g e l y i n f l u e n c i n g the 

other aspec ts . For i n s t a n c e , whereas i n n a r x ' s thought i t i s e ^ n o m i c s 



which plays the key r o l e , f o r Hobbes, Rousseau and M a c h i a v e l l i i t i s the 

s o c i o - p o l i t i c a l p r i n c i p l e which are p r i m a r y . In C h r i s t i a n t r a d i t i o n the 

r e l i g i o n has a pr imary r o l e , Gandhi , however, d isagreed w i t h a l l these 

approaches and presented a r a d i c a l l y d i f f e r e n t a l t e r n a t i v e . He attempted t o 

e s t a b l i s h t ha t the p r i n c i p l e of T ru th should be considered as under l y ing 

and r e g u l a t i n g every aspect of human l i f e . Thus a l l the aspects i , e , , s o c i o ­

p o l i t i c a l , r e l i g i o u s and moral have t o be p tope r l y balanced and i n teg ra ted 

keeping the concept o f t r u t h at the c e n t r e . Thus he g iveo the s t a t u s o f a 

sovere ign t o the p r i n c i p l e o f t r u t h . He says "For me t r u t h i s the sovere ign 

p r i n c i p l e which inc ludes numerous o ther p r i n c i p l e s " . T ru th i s not on))y 

a sovere ign p r i n c i p l e but a lso an e t e r n a l p r i n c i p l e . What i s meant by saying 

i t as e t e r n a l i s t h a t f o r i t s ex is tence t r u t h i s not dependent on anyth ing 

e l s e . I t i s a s e l f - s u s t a i n i n g p r i n c i p l e . I t i s the law o f the un i ve r se . 

Hence eve ry th ing t h a t happens i n the universe i s being r e g u l a t e d , accord ing 

t o Gandhi , by the e t e r n a l P r i n c i p l e o f t r u t h , 

Gandhi 's concept o f t r u t h i s not a novel concept , as i t i s deeply 

embeded i n the H indu-Buddh is t i c t h o u g h t , nany prophets of d i f f e r e n t r e l i g i o n s 

have a lso accepted and pleaded fo r the s u p e r i o r i t y of t r u t h V F i r example, 

i n Sikh teach ing 



IG 

Tru th and falsehood stand t o one another i n the r e l a t i o n 
of a stone t o an ear then v e s s e l . I f a stone be thrown at 
an ear then v e s s e l , the l a t t e r w i l l b reak . In e i t h e r case 
i t i s the ear then vesse l t h a t su f fe re th , * ^ 

Kabir says , 
No act of devo t ion can equal t r u t h , no crime i s so heinous 
as fa l sehood ; i n the heart where t r u t h ab ides , there i s 
my abode^o* 

However, the t r u t h acqui res a unique charac ter i n Gandhian 

thought l a r g e l y due t o Gandhi 's i n t e r p r e t a t i o n of t r u t h as an i n t e g r a t i g g 

and r e g u l a t i n g p r i n c i p l e of the day t o day a f f a i r s of human l i f e . Thus 

the moral and p o l i t i c a l t h i n k i n g which Gandhi evolved on the p r i n c i p l e o f 

t r u t h enabled him t o o f f e r r a d i c a l l y d i f f e r e n t views and methods o f s o l v i n g 

the problems faced by mankind t o d a y . 

T r u t h i n Sanskr i t means ' S a t ' , which i n t u r n means "being e x i s t i n g " 

or 'ever e x i s t e n t ' . The H i n d i equ iva len t o f t r u t h i , e , ' S a t y a ' which i s 

V 
a d e r i v a t i v e of the Sanskr i t term ' S a t ' , Satya also means ' r e a l ' , ' e v e r p e s e n t ' , 

v\ 
' a c t u a l ' e tc ,^ However, one could r a i se quest ions about the nature of t r u t h 

* Sanchl Barabar Tapa Nahi 
Dhutha Barabar Papa, 
3ake Hirdeya Sanchl he 
Take Hirdeya Aap« 
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which is so highly valued by Gandhi, Truth has not been a concern of Gandhi 

or Indian philosophers alone but even Western Philosophers ahave also 

offered various theories in order to expound the nature of t r u t h , Most 

prominent among them are correspondence, Coherence and pragmatic Theories ^ 

of t r u t h . Correspondence theor i s t s of t ru th have argued that t ru th is a 

re la t ion between facts and proposi t ions, A proposition, according to the 

correspondence Theory, i s said to be true if and only if i t corresponds 

with the fac t / fac ts i t a s s e r t s , "Thus ' t r u e ' can re la te to a conformity, 

correspondence or agreement between bel ief and i t s verbal expression or 

3 
between a bel ief and the facts to which i t r e l a t e s " . Unlike Correspondence 

Theory, the coherence theory considers the idea of t ru th as a re la t ion 

between a set of proposi t ions. Truth for them is determined by the extent 

one proposition coheres with the other ones in a given s e t , A proposition 

is true if i t coheres with other proposition of the s e t . Thus t ru th becomes 

dependent to the extent one proposition coheres with the other propositions 

of the same set ' . It wil l lead as to the idea that t ru th i s a matter of 

* "According to the coherence Theory, to say that a statement (usually 
called a judgement) is true or false is to say that i t coheres or 
f a i l s to cohere with a system of other statements; that i t is a 
member of system whose elements are related to each other by t i e s 
of logical implicat ions". The Encyclopedia of Philosophy Uol,! & 2, 
1957, p^30 (ELditor-in-Chief), Edwards, Paul, 
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degree of coherence. In any case both correspondence and coherence theories 

limit the domain of t ru th to p r o p o s i t i o n s . Truth is a property of 

proposi t ions. Their concept of t ru th has nothing to do with various human 

s i t u a t i o n s , Gandhi's notion of t r u t h , howev/er, radically differs from both 

correspondonce and Coherence Theor ies , In his thinking t ru th is a ualue 

concept. I t is impossible to think about t ru th as a value concept outside 

human s i t ua t i ons , Gandhi's t ru th is intended as a guiding/regulative 

principle of human l i f e in general . 

The pragmatic theory of t ru th has apparent resemblance with Gandhi's 

concept of t r u t h . Both Gandhi and pragmatists consider t ru th as a matter 

of p rac t i ce . Pragmatic theories of t ru th are best understood in the l ight 

of Charles S«Peirce's declara t ion, 

There is no d i s t inc t ioh of meaning so fine as to consist 
in anything but a possible differenfce of practice^,^ 

ftccording to the pragmatists t ruth is that which works well in p rac t ice . 

In other words, t ru th for them has only instrumental value. However, 

t ru th in the i r thinking is not a value-centr ic concept. It has nothing 

to do with morals in human l i f e , Moral code of conduct is neither accepted 
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nor rejected on the principle of t r u t h , 

Gandhi in t h i s regard s ignif icant ly differs from pragmatists . 

Truth to him, is the highest human end. I ts essence is morality. Hence the 

actitte moral pattern of l i f e has to be determined by our understanding of 

the nature of t r u t h . Since t ru th is sovereign and e ternal p r inc ip le | 

morality in Gandhi's thinking also acquires a sovereign s tatus i , e , a l l 

other aspects of human life_have to be regulated and organised in accordance 

with the moral principle of t r u t h . 

This puts Gandhi's idea of t ru th clearly in the background of the 

Hindu-Buddhistic t r a d i t i o n . In th i s t r a d i t i o n , moral considerations have 

been given supreme place in human a f f a i r s . It can be seen clearly by the 

importance of the concept ijta and flharma in Indian t r a d i t i o n . The concept 

of Rta is mainly found in the vedic l i t e r a t u r e where i t is formulated as 

an e ternal law maintaining the orderl iness in the universe. Human society 

and the problems of human beings have to be seen in the context of e ternal 

pr inciple of the universe i , e , fjta, fjta was supposed to be a principle 

harmonising the world order and attempts to l ive according to i t would 

lead to moral perfection of individual as well as of society^. 
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Thus i t i s seen as b a s i c a l l y a moral p r i n c i p l e i n n a t u r e , D r , 

Radhakrishnan and C,A .Moore share the op i n i on t h a t Rta "p rov idea the 

standard of i j o r a l i t y , Rta represents the o r d e r l i n e s s and e t e r n a l law o f 

the a n i v e r s e . Here f^ta stands f o r the p r i n c i p l e of human conduct» Order ly 

and cons is ten t conduct i s the e s s e n t i a l fea tu re o f the good l i f e . D isorder 

o f t e n rep resen ted , i n the form of a fa l sehood , i s the g rea tes t e v i l . V i r t u e 

i s conforming t o the cosmic o rde r " , " ' They a lso opined t h a t "Rta represents 

the l aw , u n i t y , or r ighteousness under ly ing the o r d e r l i n e s s o f the u n i v e r s e " . 

The ved ic concept o f Rta served as a bas is f o r development o f e t h i c a l 

concepts i n the pos t - ved i c p e r i o d . The concept of dharma was evolved as a 

main e t h i c a l category i n the post ved ic p e r i o d , Dharma, i n i t s s i g n i f i c a n c e 

i n Ind ian t r a d i t i o n , was and even now happens t o be on par w i t h the l/edic 

concept of R t a , Dharma i s considered as one of the most impiortant 

purushar thas by almost a l l systems of ph i losophy as w e l l as by Puranic 

l i t e r a t u r e . A l though d i f f e r e n t t h i n k e r s have i n t e r p r e t e d the concept of 

dharma d i f f e r e n t l y , yet a l l o f them have no doubt about the moral chafcacter 

and Supreme s t a t u s o f dharma i n the context of Ind ian t r a d i t i o n , Prof|w 

H i r i yanna mainta ined t h a t dharma i s moral va lue whiifih works as a r e g u l a t i v e 

p r i n c i p l e . He says , ^ , , ,we have rendered the term as'^'moral value*. 



21 

He a lso says , "The concept ion of gharma as a r e g u l a t i v e p r i n c i p l e i s so 

impor tant i n the Phi losophy of conduct t h a t a l l the Shastras and a l l the 

h igher l i t e r a t u r e o f Indiao»« emphasize i t " » Qr» Radhakrishnan exp la ins 

dharma as t h a t p r i n c i p l e which not only sus ta ins universe but a lso alo§iys 

l i e s under a l l v i r t u o u s t h i n g s and deeds* He mainta ined t ha t " I t i s the 

norm which sus ta ins the un i ve r se , the p r i n c i p l e o f t h i n g i n v i r t u e i t i s 

g 

what i t i s " ; , S h r i Aurobindo understood the concept o f dharma i n a s l i g h t l y 

d i f f e r e n t manner than H i r i yanna and Radhakr ishnan, According t o him dharma 

means -

(a ) The fundamental law of our being 

(b ) The law o f d i v i n e w i t h i n us and 

( c ) The i d e a l p a t t e r n of s o c i a l r e l a t i o n s which enables each 
being t o r e a l i s e i t s d i v i n e capaci ty , . 

Thus almost a l l contemporary t h i n k e r s agree about the moral charac te r o f 

dharma. 

The fac t t h a t Gandhi sometimes uses t r u t h and dharma interchangeably 

g i v e ^ us a c lue t o understand Gandhi 's n o t i o n o f t r u t h i n the l i g h t of the 

concept o f dharma as ennunciated i n Ind ian Ph i losophy , L ike dharma t r u t h 

i s not only a supreme p r i n c i p l e but moral p r i n c i p l e t o o . Consequent ly, 
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Gandhi dec lared t ha t t r u t h i s the substance o f m o r a l i t y . He s a i d j 

But one t h i n g toolj: deep roo t i n me the c o n v i c t i o n t ha t m o r a l i t y 
i s the bas is of t h i n g s , and t r u t h i s the substance of a i l 
m o r a l i t y . T ru th becomes my so le object iv8;o 

Thus cons ide r ing m o r a l i t y as the basis of eve ry th ing Gandhi made 

out a case f o r ma in ta in ing t h a t a l l o ther values have t o be subserv ient 

t o the h igher vaiua i . e . t r u t h . In o ther words, there ought i o t t o be 

anyth ing i n the l i f e of an i n d i v i d u a l or i n the p r a c t i c e s of a g iven s o c i e t y , 

which could come i n c o n f l i c t w i t h the p r i n c i p l e o f t r u t h o 

The moral growth or dec l i ne of an i n d i v i d u a l or soc ie ty i s t o be 

measured by examining t h e i r adherence t o the p r i n c i p l e of t r u t h . Thus t r ^ i b h 

i n t h i s sense i s an absolute p r i n c i p l e , t o be c a l l e d as Parm"artha Sa tya , 

As I have s ta ted e a r l i e r t r u t h as understood by Gandhi has i t s roo ts i n the 

Sanskr i t term Sa t , Sat means absolute r e a l i t y which i s a l l pervading and 

eve ry th ing e lse i n t h i s universe i s i l l u s o r y . Thus 'Sa t * r e f e r s t o a non-

d u a l i s t i c e x i s t e n c e , Gandhi 's t h i n k i n g i n t h i s sense resembles t o Sankara's 

d o c t r i n e of non-dua l i sm, or a d v a i t i s m . He d i d agree t h a t t o some ex ten t he 

i s an A d v a i t i n , He s a i d , 

I be l i eve i n Adva i ta (non -dua l i sm) , 
I be l i eve i n the e s s e n t i a l u n i t y o f 
man and f o r t h a t mat ter a l l t h a t 
l i v e s , . o ' ' ' ^ 
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However, in another sense he claims that he is an ftnekantav"adio He differs 

from SankaraJ's system in t h i s sense that he does not take the world of 

experience to be unreal in the sense of being i l lusory or non-existent . 

However, i t i s different from the principle of t ruth or sat because of i t s 

important character . There is nothing constant irtthe world of experience 

Things are changing in every moment. But they nevertheless e x i s t , 

Gandhi, although i n i t i a l l y believed that God is Truth because in 

his opinion God is the ultimate r e a l i t y . However, he gradually shifted his 

emphasis from God is Truth to Truth is God, It was done with the intention 

of offering a proper and consistent def ini t ion of his view of r e l ig ion . He 

sa id : 

I often describe my rel igion as 
Religion of Truth. Of l a t e , instead 
of saying God is Truth, I have been 
saying Truth is God, in order more 
fully to define my religion;','^^ 

This change in emphasis i , e . from God is t ru th to Truth is God tjas at tracted 

the a t tent ion of some of the Gandhian Scholars, N.K.Bose understood the 

* I am Advaitist and yet I can support Or^aitism (dualism). The world 
is changing every moment, and is therefore unreal, i t has no permanent 
exis tence . But though i t is constantly changing, i t has a something 
about i t which pers i s t s and i t i s therefore to that "extent r e a l , 
Gandhi M.K,, Truth is God Prabhu R,K,(compiled), 1955, p«11o 
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s h i f t as r e s u l t i n g i n t o a l i b e r a l o u t l o o k . He observes-

By en thron ing T r u t h on the h ighest p e d e s t a l , Gandhi thus 
t r u l y became a C a t h o l i c , and l o s t a l l t r a c e of separateness 
from euery o ther honest man who worshipped Gods other than 
h i s own*','"" 

P ro fess iona l Phi losophers l i k e P,T, Raju has found a Ph i l osoph i ca l soundness 

i n the express ion T r u t h i s God than i n the express ion God i s T r u t h , He says ; 

In the Judgement 'God i s Truth*, the ex is tence of God i s presupposed. 
But t h i s ex is tence may be ques t i oned , when the p r e d i c a t e , T r u t h , 
would have t o be r e f e r r e d t o a non -ex i s ten t s u b j e c t , and the 
judgement would be w i thou t l o g i c a l s i g n i f i c a n c e . But none 
quest ions t ha t the re i s t r u t h i n the u n i v e r s e . When i t i s sa id 
t h a t God i s the same as t h a t T r u t h , the judgement becoijes 
s i g n i f i c a n t and p r a c t i c a l l y amounts t o the proof of God|a1^ 

Apart from develop ing a l i b e r a l ou t l ook and sound l o g i c a l bas is f o r 

h i s t h i n k i n g , the express ion prov ided Gandhi w i t h a good s t ra tegy f o r h i s 

p r a c t i c e s . The express ion God i s T r u t h would evoke unfavourable response 

from agnost ics and a t h e i s t s . Perhaps agnost ics and a t h e i s t s are gene ra l l y so 

obsessed w i t h the idea of God t h a t they do not want t o know anyth ing when 

t h e r e i s an a s s e r t i o n of the f a c t t h a t there i s a God, Gandhi w i t h h i s l i b e r a l 

and humanis t ic ou t l ook could not have accepted a s i t u a t i o n where one sect icPh 

of human soc ie t y i s l e f t out from coming c lose r t o the e t e r n a l p r i n c i p l e 

of the u n i v e r s e , Gandhi 's i d e n t i f i c a t i o n o f T r u t h w i t h God helped him t o draw 



25 

the at tent ion of a l l i . e . t h e i s t s , agnostics and a t h e i s t s . Atheists and 

Agonostics might not be God fearing persons but no doubt they are t ru th fearing 

persons. In t h i s sense oqce Gandhi suggested that Charles Bradlough, who 

delighted to ca l l himself an a theis t is actually a the i s t in practice in 

the sense that he accepts the practices of high moral ideals in l i f e . Thus 

15 

Gandhi said , "I would ca l l him God fearing person". In t h i s way Gandhi 

maintained that Bod is atheism of a t h e i s t , Charles Bradlough would not react 

unfavourably if he is described as a t ruth fearing person. For Gandhi i t 

amounts to be a God fearing person. Hence he f i r s t considered t ru th as a higbsr 

moral value and then argued that i t is a law of the universe. Needless to 

mention that both agnostics and a the i s t s are not opposed to accept the v i t a l 

role morality plays in l i f e . Thus giving t ru th the same s ta tus as a part icular 

rel igion would give to the concept of God, Gandhi not only on the one hand 

incorporated the idea of God in his system but also onche other succeeded in 

a t t rac t ing the non-believers, /nthe process he rendered the notion of God also 

as a something morally per fec t . In; t h i s sense, as the t ru th is a moral law 

God is also a moral law. However, one might ask here the question i , e , who 

is the law giver ? In response t o t h i s question he maintained that 

"Law and tlaw giver are one". 
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In o ther words, he a s s e r t e d the supremacy of Moral Law by c a l l i n g i t 

sometimes t r u t h and some o the r t imes God, Truth being the bas ic r e a l i t y a l l 
/ 

t h a t happens inic^^iyhave t o be r e l a t e d t o the concept \of t r u t h . Even i f 

i t i s a l l c o n v i c t i n g and differentv'--' in appearance . Truth i s t he 

unifying substratum of every th ing Gandhi s a i d . 

Truth means e x i s t e n c e ; the ex i s t ence of t h a t we know and of t h a t 
we do not know. The sum- to ta l of a l l ex i s t ence i s abso lu te 
t r u t h or the T r u t h s . , The concepts of t r u t h may d i f f e r . But 
a l l admit and respec t t r u t h . That t r u t h I c a l l God',^ ' 

Gandhi ' s idea of Truth or God seems t o be c lose t o t h e idea of 

IMirguna Brahman of Indian Phi losophy, Because t r u t h i s the law and laws are 

not p e r s o n s . Thus Truth or God i s an impersonal P r i n c i p l e , However, one 

might r a i s e the q u e s t i o n i , e , does Gandhi accept something on par with 

persona l God i , e , I svar or Saguna Brahman ? When Gandhi speaks of Truth 

as God t h ^ he i s a c t u a l l y r e f e r r i n g t o the e t e r n a l p r i n c i p l e o n l y . But 

Gandhi a l s o claims t o be l i eve in ' f tvafaras ' and ' I d o l Worship' ' , Thus he V'̂  

a l s o seemedto be l i eve in persona l God, ft persona l God i s one who can imbibe 

the e t e r n a l moral p r i n c i p l e ( i , e . Tru th) in himself t o a poss ib le maximum 

* I be l i eve in the Uedas, the Upanishads, the Puranas and a l l t h a t 
goes by the name of Hindu S c r i p t u r e s , and t h e r e f o r e in ava t a r a s 
and r e b i r t h , Gandhi, n .K , , Hindu Dharma, 1978, p.9. , 
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e x t e n t . T r u t h i s the e t e r n a l p r i n c i p l e and aim of human being i s t o imbibe 

t h i s p r i n c i p l e i n t h e i r l i u e s a The m a n i f e s t a t i o n of the p r i n c i p l e of T ru th 

i n one's l i f e renders him as a God or Aua ta ra , In o ther words, the so c a l l e d 

persona l Gods or ftuat'aras are a c t u a l l y p resen t ing a h igher man i f es ta t i on 

o f the p r i n c i p l e o f the t r u t h than obta ined i n a g iuen s o c i e t y . Thus an 

the one hand he accepted the absolu te t r u t h or "parmartha Satya" as an 

impersonal law and on the o ther hand by accept ing the idea o f personal God 

he found out the way of l ead ing l i f e i n accordance w i t h t h a t impersonal 

l a w . But one might ques t ion the bas is f o r a b e l i e f i n the ex is tence o f 

p r i n c i p l e l i k e T r u t h , As ph i losophers haue attempted t o advance arguments 

t o prove the ex is tence of God, i t i s a lso necessary t h a t the re should be 

some arguments i n support of Gandhi 's b e l i e f t h a t there i s an e t e r n a l Moral 

Law t o be c a l l e d as T ru th or God, I t i s perhaps the necess i ty o f r a t i o n a l 

t h i n k i n g t h a t we haue some arguments t o support such a b e l i e f . Such quer ies 

are more n a t u r a l w i t h ph i lesophers as they c la im r a t i o n a l e n q u i r i e s t o be 

t h e i r domain. Here a lso Gandhi d i f f e r S w i t h the genera l l y accepted 

p h i l o s o p h i c a l approaoh. The b e l i e f i n the sovere ign ty of t r u t h i s a matter 

o f f a i t h w i t h Gandhi , In ~,;.his op i n i on t h i s f a i t h can never be proved or 

d isproved by the a id of reason . Rather what he means i s t h a t reason i s j u s t 
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not capable of contributing anything to the proving or disproving of such 

a f a i t h . This i s not the weakness or unsoundness of the faith but i t i s 

the l imi ta t ion of reason. In his dpinion, fai th transcends or f a l l s outside 

the area of reason. In 1928 he said that "I confess , , , tha t I have no argument 

1 8 to convince,,,through reason, Faith,-^ transcends reason". Faith he 

19 cfl)hsiders to be a kind of "Sixth Sense", Which works in a l l the cases 

which are outside the purview of reason, elseiqhere he clearly asserted that 

reason is powerless to display that t ru th is God, But i t is the faith alone 

which can convince one about identi ty of t ru th and God, However,this should 

not lead one to conclude that fai th is something unreasonable, Anything 

fall ing outside the purview of reason is not necessarily unreasonable. The 

term unreasonable means something contrary to the demands of reason and, 

what is outside the purview of reason is not to be equated with something 

contrary to the reason. Thus in Gandhi's Thinking reason is not something 

absolute, it has i t s limited role to p lay . The belief in the ultimate moral 

principle i , e , Truth/cod is one such thing which is outside the domain 

of reason. Hence any attempts to es tabl ish the existence of Truth or 

God by means of ra t ional arguments is bound to f a i l , Horeover, t h i s i s also 
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possible that reason could be misused, ft lunat ic can also be said to be 

hauing reasoning ab i l i ty and actually reasoning in his a f f a i r s , s t i l l 

he is described as a l u n a t i c , because, in t h i s case his reason is actually 

misused, "Dust as matter misplaced becomes d i r t , reason misused becomes 

20 lunacy'% Finally one can say that the r a t i o n a l i s t s claim that reason i s 

applicable in a l l aspects and endeavours of human beings is a philosophically 

unsound claim, Gandhi says: 

Rat ional is ts are admirabla beings, rationalism is a 
hideous monster when i t claims for i t s e l f omnipotence, 
ftttribution of omnipotence to reason is as bad a piece 
of idolatry as is worship of stock and stone beliei/ing 
i t to be God, I plead not for the suppression of reason, 
but for a due recognition of that in us which sanct i f ies 
reason. 

Not onJiy the r a t i o n a l i s t i c method but even empirical method of 

obtaining t ruth was not acceptable to Gandhi, As he doubted the absolute 

character of reason in the same manner he also doubted the absolute 

ehaBacter of empirical knowledge, "Sense.perceptions can be, and often a re , 

false and deceptive, however, real they may appear to us . Where there 

i s a rea l iza t ion outside the senses i t is i n f a l l i a b l e , i t is proved not by 

ex-traneous evidence but in the transformed conduct and character of 

22 those who have fel t the real presence of God within". Implicit in the 
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above passage i s the idea g e n e r a l l y descr ibed i n t e c h n i c a l p h i l o s o p h i c a l 

i n d u c t i o n , 
vocabulary as / Induc t iOB knowledge i s always probable knowledge. The concept 

o f p r o b a b i l i t y i s enough t o e x p l a i n the l i m i t e d r o l e o f sense expe r i ence . 

Thus Gandhi favoured n e i t h e r r a t i o n a l i s m nor emp i r i c i sm f o r ob ta in ing the 

knowledge of t r u t h ( i 

However, one may s t i l l wonder what a c t u a l l y i s meant by f a i t h ' , 

W e l l ^ i t i s r a t h e r d i f f i c u l t t o speak about i t . A l l t ha t one can say i s t h a t 

f a i t h does not c o n t r a d i c t reason, i t i s a k ind o f s i x t h sense. F a i t h i s 

i n fac t the presence of the e t e r n a l p r i n c i p l e i n each i n d i v i d u a l . The 

presence may be f e l t by d i f f e r e n t people i n d i f f e r e n t degrees and on 

d i f f e r e n t occas ions . But i t s ex is tence i s never complete ly r u l e d o u t . I t 

becomes ev ident i n the o v e r a l l conduct o f the i n d i v i d u a l s , Gandhi sayS) 

I t i s f a i t h t h a t s tee rs us through stormy seas, 
f a i t h t h a t moves mountains and f a i t h t ha t jumps 
across the ocean. That f a i t h i s no th ing but a l i v i n g , w ide ­
awake consciousness of God w i t h i n . He who has achieved 
t h a t f a i t h wants no th ing ' . Bod i l y d i seased , he i s s p i r i t u a l l y 
h e a l t h y ; p h y s i c a l l y poor , he r o l l s i n s p i r i t u a l r ichesi ,^ '^ 

G a n d h i j i f u r t h e r s a i d , 

UJithout f a i t h t h i s wor ld would come t o naught i n a moment'. 
True f a i t h i s a p p r o p r i a t i o n o f the reasoned exper ience o f 
people whom we be l i eve t o have l i v e d a l i f e p u r i f i e d by 
prayer and penance. B e l i e f , t h e r e f o r e , i n prophets or 
i n ca rna t i ons who have l i v e d i n remote ages i s not an i d l e 
s u p e r s t i t i o n but a s a t i s f a c t i o n o f an inmost s p i r i t u a l wanti. 
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Gandhi speaks of two types of t ruth i . e . absolute t ru th and re la t ive 

t r u t h . The absolute t r u t h , in his scheme of thought, is equated with God/ 

Truth, The absolute t ru th is incomphrehensible in' i t s fullness with the 

help of reason or sense experience. It is something which can be felt by 

heart-o 

There is an indefinable mysterious power that pervades 
euerytfcjing, I feel i t though I do not see i t . It is the 
unseen power which makes i t s e l f fel t and yet defies a l l 
proof, because i t is so unlike a l l tha t I perceive through 
my senses. It transcends the senses ; , " 

The absolute t ru th being i n f i n i t e , can bever be known in i t s 

fu l lness . The poss ib i l i ty of obtaining i t s full knowledge wil l run contrary 

t o i t s being i n f i n i t e . 

I t is impossiblje rather logical ly impossible for a human being 

to know absolute t ru th in i t s e -̂fj if <^ because man has i t s own l imi t a t ions . 

The l imi t l ess cannot be grasped fully by a limited one. Thus absolute 

t r u t h , although as a matter of fact exis|^ yet i t s existence cannot be 

ascertained by rat ional or empirical methods. Thus what i s available to man 

in the form of knowledge of t ru th has to be a re la t ive knowledge of t r u t h . 

By re la t ive t ruth Gandhi meant the actual knowledge of t ru th available 
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to man. He said that "Nobody in t h i s world possesses absolute t r u t h . This 

i s God's a t t r ibu te alone. Relative t ru th is a l l that we know. Therefore, we 

can only follow the t ru th as we see i t . Such pursuit of t ru th cannot lead 

any one as t ray" . 

However, the obtaining of re la t ive t ru th in more and more degrees 

i s always poss ible . In other words, one should continuously s t r ive to a t ta in 

more and more knowledge of t r u t h . This continuous search or seeking of 

t ru th gives man a dynamic character and meaningful l i f e , Gandhi has outlined 

cer ta in steps as necessary for seeking t r u t h . The steps are primarily 

intended to clear the heart and attempt to sel-f-discipline« It is only 

through these steps that one makes himself capable of obtaining re la t ive 

knowledge of t ru th which is already present inside the hear t . One may find 

the use of phrase like inside the heart s l ight ly mystical in nature^o In 

fac t , Gandhi by using such phrase was trying to introduce the notion of 

conscience for his moral and p o l i t i c a l th inking. Such a notion i , e » , the 

notion of conscience is something new to the contemporary moral and 

po l i t i c a l thought. However, t r ad i t i ona l philosophical thinking of both east 

and west did use t h i s concept. It is through conscience that one comes 

to know re la t ive t r u t h . He used the words l ike 'Uoice of God*, 'of conscience', 
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' o f t r u t h * or ' t h e inner v o i c e ' or ' t h e s t i l l small v o i c e ' t o mean the 

same t h i n g . He says : 

For the voice of God, of consc ience , of Truth or the inner 
voice or the ' s t i l l small voice* mean one and the same 
t h i n g , I saw no form. I have never t r i e d , for I have almays 
be l i eved God t o be without form. But what I did hear was 
l i k e a voice from a fa r and yet q u i t e n e a r . I t was as 
unmistakable as some human voice d e f i n i t e l y speaking t o 
me, and i r r e s i s t i b l e , I was not dreaming at t he time I heard 
the Uoice , The hear ing of the voice was preceded by a 
t e r r i f i c s t r u g g l e wi thin me. Suddenly the voice cam upon 
me, I l i s t e n e d , made c e r t a i n t h a t i t was the Voice, and the 
s t r u g g l e ceased , I was calm. The de te rmina t ion was made 
acco rd ing ly , the da te and the hour of the fas t were f i xed , 
Doy came over me. This was between 11 and 12 midnight , I 
f e l t re f reshed and began t o wr i t e the note about i t which 
the reader must have seen,27 

However, one might not be convinced about the t r u t h of what has 

been a s s e r t e d in the above p a r a . Could t h e r e be an ep i s t emolog ica l method 

t o accept the t r u t h of what Gandhi says ? One might wonder whether Gandhi 

i s i n t e r e s t e d in convincing o the r s at a l l , Gandhian answer i s ofcourse 

very s i m p l e . The t r u t h i s something which cannot be obtained by mutual 

convinc ing . I t i s something which each person has t o acquire for himsSlf, 

He s a y s : , : • - . • . ' , o - - - , , L . j ' L . c. ^ • ; -. -

Could I g ive any f u r t h e r evidence t h a t i t was t r u e l y the 
Uoice t h a t I heard and t h a t i t was not an echo of my own 
heated imaginat ion ? I have no fu r the r evidence t o convince 
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the s c e p t i c . He i s f ree t o say t h a t i t was a l l s e l f de lus ion 
or h a l l u c i n a t i o n . I t may w e l l have been s o , I can o f f e r no 
proof t o the c o n t r a r y . But I can say t h i s - t h a t not the 
unanimous v e r d i c t of the whole wor ld aga inst me could shake 
me from the b e l i e f t h a t what I heard was the t r u e Voice o f 
God',28 

In c o n c l u s i o n , one could say t h a t Gandhi by making T ru th as 

sovere ign and by d e c l a r i n g T ru th as God l a i d down a sound t h e o r e t i c a l bas is 

o f h i s t h o u g h t . By f u r t h e r making a d i s t i n c t i o n between abso lu te and r e l a t i v e 

t r u t h he paved the way f o r t a c k l i n g a l l a c t ua l moral and p o l i t i c a l problems 

w i thou t i n v o l v i n g any l o g i c a l i n c o n s i s t e n c y . By making absolu te t r u t h 

something unobta inable i n i t s completeness Gandhi could evolve a bas ic 

p r i n c i p l e o f i n t e g r a t i n g a l l c o n f l i c t i n g i deas . The t r u t h being one and 

i n f i n i t e , opens the p o s s i b i l i t y of i n f i n i t e knowledge. Each person thus 

having a r e l a t i v e knowledge o f t r u t h has u l t i m a t e l y t r u e knowledge o f some 

dimension of absolute t r u th , JThu f f apparent ly c o n f l i c t i t j n g knowledge i s 

a c t u a l l y a complementary knowledge,- j ln t h i s way Gandhi evolved a ^XBJ^REI 

i s XB«BU0 u n i f y i n g ground t o remove a l l c o n f l i c t s based on r e l i g i o n , 

r a c e , c a s t e , co lour and s e x , / I t would r e s u l t i n t o conver t ing the whole 

mankind i n t o an o rgan ic who le . However, t r u t h merely make a t h e o r e t i f e l 

open ing . For p r a c t i c i n g h i s i d e a l o f t r u t h one a lso needs a methotl t o 

be adopted. The p u r s u i t o f adequate methods l e d Gandhi t o understand and 

e x p l a i n the no t i on o f non-v io lence ' , , 
'I 
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3r̂  

THE CONCEPT OF NON-i/IOLENCE 

Gandh i i s more known f o r h i s p r a c t i c e s o f n o n - v i o l e n c e t h a n f o r 

h i s concept o f t r u t h , T r u e l y s p e a k i n g i t was b o t h t r u t h and n o n - v i o l e n c e 

wh ich are t h e ha rd c o r e o f h i s p h i l o s o p h i c a l t h i i m k i n g . These a re no t two 

s e p a r a t e i d e a s t I fTbugh t h e y appear t o be s o . These are i n t e g r a l l y r e l a t e d 

w i t h each o t h e r , i , e , , one n e c e s s a r i l y l e a d s t o t h e o t h e r , G a n d h i h i m s e l f 

has s a i d t h a t " w i t h o u t ah imsa i t i s no t p o s s i b l e t o seek and f i n d t r u t h , 

Ah imsa and t r u t h a re so inte\?| j^ ined t h a t i t i s p r a c t i c a l l y i m p o s s i b l e t o 

d i s e n t a b g l e and s e p a r a t e t h e m . They a re l i k e t h e two s i d e s o f a c o i n , . , W h o 

can say w h i c h i s t h e o b v e r s e and w h i c h i s t h e r e v e r s e ? " Thus i t i s b o t h 

ah imsa and t r u t h w h i c h have e q u a l i m p o r t a n c e f o r Gandh ian t h o u g h t and 

p r a c t i c e . However, G a n d h i a l s o c o n s i d e r e d n o n - v i o l e n c e as a means t o a c h i e v e 

h i s m o r a l and p o l i t i c a l g o a l s . N o n - v i o l e n c e i n g e n e r a l means n o n - i n j u r y . 

I n i t s n a r r o w e r sense i t means n o n - k i l l i n g and i n t h e w i d e s t sense i t means 

h a r m l e s s n e s s . 

N o n - v i o l e n c e i s g e n e r a l l y u n d e r s t o o d as a n e g a t i v e concep t i , a , , 

t h e absen«e o f v i o l e n c e i s t h o u g h t as a s t a t e o f n o n - v i o l e n c e , G a n d h i , 
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houjeuer, d i d not accept t h i s . In h i s o p i n i o n , non~v/iolence is not merely 

a negat ive concppt . I t i s a p o s i t i v e concept . I t does not j u s t s i g n i f y the 

absence of v io lence but asser ts some p o s i t i v e s t a t e ofO a f f a i r s . In i t s 

p o s i t i v e content Gandhi gene ra l l y equated i t w i t h Love, " I n i t s p o s i t i v e 

2 
fo rm, ahimsa means the l a r g e s t l o v e , the r e g u l a t i v e c h a r i t y " . 

There have been some cont roversy regard ing Gandhi 's source of non­

v i o l e n c e . As non-v io lence i s gene ra l l y accepted as a c a r d i n a l v i r t u e in 

the domain of r e l i g i o n , many t h i n k e r s be l ieved t ha t i t has r e l i g i o u s o r i g i n 

i n Gandhi 's ph i l osophy . Some held the view t h a t Gandhi der ived i t from 

C h r i s t i a n i t y whersas, i n the op i n i on of some others i t was der ived from 

Dainism or Hinduism, But i n the face of Gandhi 's own statements these do 

not seem t o be based on sound f o u n d a t i o n . Because Gandhi 's knowledge of' 

non-v io lence was independent o f any r e l i g i o u s s c r i p t u r e s . In o ther words 

he knew the d o c t r i n e or at l e a s t he was f a m i l i a r w i t h the no t i on o f non­

v i o l e n c e from h i s ch i ldhood before -he read any r e l i g i o u s s c r i p t u r e s , 

\ 
Gandhi i n the issue of Young Ind ia pub l ished i n 1925 c l e a r l y s ta ted t ha t 

when he f i r s t read G i t a i n 1889 he was f a m i l i a r w i t h the no t i on o f non-
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v io l ence but had not thought s e r i o u s l y about i t , fts f a r as h i s r e l i g i o u s 

f a i t h i s concerned he unequ ivoca l ly mainta ined t ha t he was a sana tan i 

H indu , Thus the re i s no t r u t h i n saying t h a t he l e a r n t the doc t r i ne of 

non-v io lence e i t h e r from Dainism or from C h r i s t i a n i t y , His f a m i l i a r i t y 

w i t h the no t i on of non-v io lence was a c t u a l l y through the w r i t i n g s of a 

G u j r a t i Poet Shamail B h a t t , Of course l a t e r on he always depended on G i ta 

f o r the support and j u s t i f i c a t i o n ; - o f n o n - v i o l e n c e , 

Gandhi was never happy w i th the understanding o f non-v io lence as 

n o n - k i l l i n g . The r e l i g i o u s doc t r i nes have gene ra l l y conveyed the impression 

as i f non-v io lence means n o n - k i l l i n g , Gandhi dev ia ted from such understanding 

and o f f e red h i s own i n t e r p r e t a t i o n t o t h i s i n terms of love and c h a r i t y * 

K i l l i n g i s not necessar i l y a c e n t r a l par t of v i o l e n c e . L ikewise n o n - k i l l i n g 

i s a lso not a c e n t r a l par t of n o n - v i o l e n c e . Expressing h i s unhappiness on 

the ••*":,-;.".. over-emphasis of n o n - k i l l i n g i n the i n t e r p r e t a t i o n of non-v io lence 

he once sa id t ha t sometimes k i l l i n g i s the c l ea res t proof of non -v i o l ence . 

Soma k ind of harassment could be worse than k i l l i n g o u t r i g h t l y a misch ie f 

maker. 

Since Gandhi had accepted an i n t ima te connect ion between t r u t h 
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and non-violence h i s main concern was t o give moral cflilour t o the concept 

of non-violence, /Hence he equated the concept of non-violence with a wide 

v a r i e t y of moral va lues such as humi|;\ity, fo rg iveness , l o v e , c h a r i t y , 

s e l f l e s s n e s s , s t r e n g t h , non-attachment and innocence, Violence by the same 

s tandard was equated with t r i c k e r y , i n t r i g u e , d e c i e t f u l n e s s e t c . In view 

of t h i s moral i n t e r p r e t a t i o n Gandhi came c l o s e r t o the Daina and Buddhist 

view of non-^v iolence ."^n Daina and Buddhist system a l l s i n s are supposed 

t o be o r i g i n a t i n g in or are modi f ica t ions of v i o l e n c e . The bas i c or the most 

primary s i n in the u l t imate ana lys i s i s the s epa ra t enes s of the soul from 

God, In other words, Gandhi viewed the r e l a t i o n s h i p between man and God as 

organic one,•^Violence occurs only when the i nd iv idua l puts himself out of 

the organic whole i . e . , when the d i s t ance btween man and God i s on the 

i n c r e a s e . This r e s u l t s n e c e s s a r i l y in to moral e v i l s l i k e s e l f i s h n e s s , - a t tempts 

t o get personal benef i t at the cost of o t h e r s , e t c . The nature of 

r e l a t i o n s h i p between man and God i s a subject of r e l i g i o n . In Gandhi 's view 

the essence of r e l i g i o n i s m o r a l i t y . In o ther words, the r e l a t i o n s h i p between 

man and God has t o be n e c e s s a r i l y moral in c h a r a c t e r , More and more the 

man i s c l o s e r to God, p ropo r t i ona t e ly he has t o be more and more mora l . 
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nan's fail ing away from God, would render him proportionately immoral. 

In Gandhi's scheme to the extent man is away from God he is violent and 

nearness to God is described as being non-violent. Thus, through the 

practice of non-violence i t is hoped that one t r i e s to bring himself closer 

as much as possible with God or Truth, In other words, the individual is 

attempting to put himself back in the organic s t r u c t u r e . The implication 

of such an attempt would be the gradual reduction in one's se l f ishness , 

temptation for personal benefit and greed. Such an understanding of the 

doctrine surely does not give any overemphasis on the non-killing as the 

essence of non-violence. It rather works out the scheme of the transformation 

of l i f e . Transformation once achieved to whatever extent will find 

expression in various dimensions of hugan l i f e . One would, therefore , say 

that the moral in terpre ta t ion of non-violence would render both morality 

and non-violence a source of a l l human a c t i v i t i e s , Conseqqantly, Gandhi 

refused to accept different standards of l iving ih different s i t ua t i ons . He 

also could not accept any d i s t inc t ion between the puruits of t h i s world 

and other world. For him, po l i t i c s was as valuable as rel igion was. All that 

i s needed is that in our thinking and laying down s t ra teg ies for meeting 
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uar ious chal lenges one i s not f ree t o d ismiss h i s bas ic commitment t o 

m o r a l i t y or n o n - v i o l e n c e , B .G.T i lak once wrote t o Gandhi : 

P o l i t i c s i s a game of wo r l d l y peop le , and not of sadhus, and 
ins tead o f the maKim "akkhodhenaj ine kkhodham"/conquer anger 
by non-anger / as preached by Buddha, I p r e f e r t o re l y on the 
m^^tim of S h r i K r i shna , "Ye gatthas"-. mam parapadyanthe thaanv^ 
t h a t t h a i u a bhajaamyaham"/in whatever way men r e s o r t t o me, 
even so do I render t o t h e m / , , , . Both methods are equa l l y 
honest and r i gh teous but the one i s more s u i t e d t o t h i s 
wor ld than the other,"^ 

Gandhi r e p l i e d : 

For me the re is no c o n f l i c t between the two t e x t s , , , T h e Buddhist 
t e x t lays down an e t e r n a l p r i n c i p l e . The t e x t from the Bhagavad 
G i t a shows t o me how the p r i n c i p l e of conqufisring hate by l o v e , 
u n t r u t h by t r u t h , can and must be a p p l i e d , i f i t be t r u e t ha t 
God metes out the same measure t o us tha t we mete out t o o t h e r s , 
i t f o l l ows t h a t , i f we would escape condid-tv, ' punishment, we may 
not r e t u r n anger fo r anger but gent leness even against anger, 
ftnd t h i s i s the law not f o r unwor ld ly but e s s e n t i a l l y fo r the 
w o r l d l y , With deference t o the Lokamanya, I venture t o say tha t 
i t be t rays mental l az iness t o t h i n k t h a t the wor ld i s not f o r 
Sadhus, The epitome of r e l i g i o n s i s t o promote Purushar tha , and 
purushar tha i s noth ing but a desperate attempt t o become Sadhu, 
i , e , , t o become a gentleman i n every sense of the t e r m . 

Al though according t o Gandhi man has evolved from the animal wor ld 

y e t , i t i s d i f f e r e n t from the animal wor ld mainly because of i t s being 

capable of d i sca rd ing animal tendencies and developing moral tendencies 

i n h im . Thus' t o be a man i s a c t u a l l y a cont inuous e f f o r t t o d e - l i n k onese l f 

w i t h the animal past and look forward t o become more and more m o r a l . For 
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Gandhi , t h i s e n t i r e process of becoming a man i s e s s e n t i a l l y a p r a c t i c e 

o f non-U i o l e n c e , Th is p o s i t i o n o f Gandhi d i f f e r e n t i a t e s him from a great 

many ph i l osophe rs . In the op in ions o f Hobbes and Locke man i s b a s i c a l l y 

s e l f i s h which i n Gandhi 's op in i on i s an animal tendency , Hobbes and Locke 

suggested t h a t t h i s animal tendency has t o be curbed or put under c o n t r o l 

by adequate e x t e r n a l f o r c e , Gandhi on the c o n t r a r y , conceiues the p o s s i b i l i t y 

of man h imse l f v o l u n t a r i l y g i v i n g up t h i s baser i n s t i n c t s , through s e l f 

c o n t r o l , Gandhi a lso could not accept the A r i s t o t e l i a n d e f i n i t i o n of man 

as a r a t i o n a l b e i n g . For h im, the e s s e n t i a l fea tu re of man i s h i s c a p a b i l i t y 

t o become m o r a l . Professor M,Hir iyanna comes very close t o Gandhi when he 

says t h a t knowingly pursuing o f purusharthas i s the d i s t i n c t i v e mark 

d i f f e r e n t i a t i n g human beings from o ther sen t i en t c r e a t u r e s . Thus i t i s the 

e f f o r t of pursu ing a moral scheme o f purusha^rtha which makes man moral or 

r a t h e r makes a man. I t i s j u s t not enough t o grant r a t i o n a l i t y t o man as 

A r i s t o t l e d i d . For Gandhi and H i r i yanna man i s a value concept , Mo ra l i t y i s 

an e s s e n t i a l i ng red ien t of man, liJithout i t the so c a l l e d man w i l l be more 

on t h e s i de o f an ima ls . Thus by i n t e r p r e t i j j g the n o t i o n o f non-v io lence 

fundamenta l ly as moral no t i on and a lso making m o r a l i t y a d i s t i n c t i v e fea ture 
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of man Gandhi succeeded i n g i v i n g h ighest place t o non-u io lence in h i s 

thoughts about man and s o c i e t y . The only way open t o man t o become moral 

i s through the p r a c t i c e o f non -u io lence . The at tempts t o become man i n 

Bandhian sense oequi res a d e l i b e r a t e s e l f - s u f f e r i n g . In o ther words, a 

cont inuous upward growth i n becoming non -u io l ence . Such a non -u io len t person 

w i l l not in tend t o harm or i n j u r e anyone euen t o a wrong doe r . The p rac t i ce 

o f non-u io lence would g radua l l y a n i h i l a t e one's Bgo, and' thus make a man 

g r a d u a l l y l ess and less i n d i u i d u a l i s t i c . In i t s p o s i t i v e espect i t would 

make the man f e e l more and more close t o o ther members o f h i s spec ies . The 

f e e l i n g o f being separatef l from other^makes i t poss ib le t o haue c o n f l i c t s 

and hat red f o r them. The g radua l r educ t i on o f separateness from f e l l o w 

beings w i l l , t h e r e f o r e , minimise the chances of c o n f l i c t and ha^irped. Th is 

w i l l b r i n g man t o r e a l i s e h i s place in soc ie ty and nature as someone 

i n t e g r a l l y r e l a t e d t o eueru th ing e l s e . Th is f e e l i n g makes him a lso accountable 

f o r the misdeeds of o t h e r s . In such an e u e n t u a l i t y he i s r a t he r compelled 

by h i s conscience t o accept s e l f - s u f f e r i n g f o r the s i ns o f o t h e r s , Gandhi 

hopes t ha t t h i s so r t of s e l f - s u f f e r i n g w i l l work as a double-edged sword 

i , e , , on the one hand, i t would f u r t h e r lead t o the growth o f the s u f f e r e r 
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and on the other i t would b r i ng a des i r ab l e change i n the heart of the 

wrong doer . Since the mankind i s o r g a n i c a l l y r e l a t e d the good deeds of 

anyone w i l l have the same a l l pervading impact as much as the bad deeds i u i l l 

haue.'^Euen one person 's attempt t o improve mora l l y by the p rac t i ce of non-

v io lenbe w i l l e v e n t u a l l y improve the balance of moral behaviour in the 

s o c i e t y , Gandhi i s very w e l l aware t ha t such a t r a n s f o r m a t i o n i s not poss ib le 

i n the masses at the very b e g i n n i n g . However, a few s i nce re l y dedicated 

•J 
v o t a r i e s of t r u t h and non-v io lence can i n due course o f t ime generate an 

ethos of m o r a l i t y i h the soc ie ty which would go a long way i n g radua l removal 

o f the ncess i t y o f us ing v i o l e n c e . I t would i n t h i s manner i n the long r u n , 

many be s lowly but su re ly b r i n g about a t r a n s f o r m a t i o n i n human s o c i e t y . 

Whereas, non-v io lence was understood as a moral f o r c e , v io lence 

was understood as e x t e r n a l fo rce by Gandhi , Uiolenee as an e x t e r n a l force i s 

in tended t o suppress or compel l a:'~ person or a group of person t o do or 

not t o do c e r t a i n t h i n g s . But non-v io lence as a moral force i s not intended 

t o compel l or suppress but a c t u a l l y i t i s to awaken the presence o f t r u t h 

i n the hear t of the pe rson . Hence, though v io lence and non-v io lence appear 

t o be some k ind of f o r c e , yet they are i n c l e a r o p p o s i t i o n t o each o t h e r . 
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Most of the t h i n k e r s considered non-uiolience as a c a r d i n a l v i r t u e 

i n the domain o f r e l i g i o n and has no r o l e i n o ther dimensions of our l i v i n g . 

S p e c i a l l y i n the f i e l d o f p o l i t i c s , i t i s accepted by a l a rge group o f 

t h i h k e r s t h a t i t i s the v i o l ence which works and not the n o n - v i o l e n c e . 

Not only t h i s , they even defend the d e s i r a b i l i t y and j u s t i f i a b i l i t y of the 

use of v i o lence i n managing the a f f a i r s of a s t a t e , Most o f the arguments 

are based on the idea of maintainif\,Q s t a b i l i t y , peace and cohesion through 

use o f v i o l e n c e . In absence o f these i t i s l i k e l y t h a t soc ie t y might 

co l lapse, . 

Ne i ther Ind ian nor "Western t r a d i t i o n i s an except ion t o t h i s . In 

the Ind ian t r a d i t i o n whereas we f i n d Manvi and Bhisma mi j l f i l y^ rgu ing f o r the 

use of v i o l e n c e , i t i s K a u t i l y a , who worked out a very f o r c e f u l plea 

i n support o f v i o l e n c e . In the western t r a d i t i o n t h i n k e r s l i k e Hobbes, 

n a c h i a v e l l i , RoQsseau and Locke d i d not h e s i t a t e in recommending vary ing 

degrees o f v i o l e n c e . They were a l l un i fo rm ly o f the op in ion t h a t v io lence 

i s a necessary requirement i n the arena of a soc ie ty and p o l i t i c s . 

In the context of such t h e o r i e s when Gandhi 's t h i n k i h g i s examined, 

bne r e g i s t e r s a sharp con t ras t as he was p lead ing f o r non-v io lence at a l l 

l e v e l s . 
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P o l i t i c s i s gene ra l l y understood as a " s t r u g g l e f o r power"^» The 

n o t i o n o f power i s c l ose l y l i n k e d w i t h the concept of p o l i t i c s . That i s 

the reason fo r most of the p o l i t i c a l t h e o r i s t s j u s t i f y the use o f power. 

Power i n t h i s context means coerciev/e power i , e , , Government's capac i ty 

t o compel l people or the capac i ty t o cause some fear t o the people t o do 

o r not t o do c e r t a i n t h i n g s i n the s o c i e t y . D i f f e r e n t t h i n k e r s i d e n t i f i e d 

d i f f e r e n t ways o f pursuing and acqu i r i ng power, Gandhi was w e l l aware of 

t h i s s i t u a t i o n ahd also recognised t h a t i t i s something g iven t o human 

beings t o seek power, "Nan has always des i red power. Ownership o f proper ty 

g i ves t h a t power, Man a lso hankers a f t e r posthumous fame based on power " , 

ftlthough Gandhi recognized seeking of power as a bas ic c h a r a c t e r i s t i c o f 

human n a t u r e , yet he d id not consider t h i s as something which can never 

be a l t e r e d . His concept o f man was such t ha t man could always move upward 

by g i v i n g up the animal tendenc ies i n h e r i t e d from animal w o r l d . Thus the 

seeking of power t o Gandhi was a b e a s t i a l tendency . Consequent ly, he 

mainta ined t h a t "Non-v io lence i s the law of our species as v io lence i s 

7 
the law of the b r u t e " . 

I t is w e l l known t ha t those t h i n k e r s who considered power as 

bas ic t o hciman a f f a i r s evolved a moral and e t h i c a l system keeping concept 
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of power at the c e n t r e . I n o ther words, ' the concept of power can generate 

c e r t a i n normative p r i n c i p l e s f o r human b e i n g s , Gandhi being an upholder of 

the p r i n c i p l e of non-v io lence he ld a r a d i c a l l y oppos i te v i ew . He considered 

moral i t y or moral values t o be fundamenta l . T ru th which i s a r e p o s i t o r y 

of a l l moral va lues i s a l ready g iven t o us . Thus the conceqot o f power in 

Gandhian scheme can never enjoy a pr imary place over moral v a l u e s . I t i s 

the moral va lues t h a t must generate the concept o f power. So i t i s not the 

power which should produce normative p r i n c i p l e s r a the r i t i s the normative 

p r i n c i p l e s which should producej power. Such power should be a c t u a l l y der ived 

from non-v io lence as non-v io lence i s the substance of m o r a l i t y , Gandhi , 

g iven h i s views of t r u t h and n o n - v i o l e n c e , could ntjt accept any j u s t i f i c a t i o n 

whatsoever f o r s t a b i l i t y and cohesion o f soc ie t y i n terms of use of power 

or coerc ive power, 

pandhi i n h i s s o c i a l phi losophy was compiletely oppos i te t o those 

who be l ieved t h a t weapons should be used aga ins t our i r r e c o n c i l i n g enemy. 

S p e c i a l l y as l o g i c o f the soc ie t y i s understood by M a r x i s t s , there i s no 

escape from the use of v i o l e n c e . The p r o l e t a r i a t e s have t o be v i o l e n t add 

d e c e i t f u l i n trroad day l i g h t . I t has t o be r a the r t h e i r known a c t i o n p lan 
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against the c a p i t a l i s t s , Gandhi conjjd not accept t h i s as he ru led out t h e 

p o s s i b i l i t y of t he re being an i r r e c o n c i l i n g enemy. The f a i l u r e t o b r i ng 

enemy t o the r i g h t t h i n k i n g or j u s t po in t i s ac tua l i l y our weakness. 

Su re l y , one would cons ider i t wrong t o punish or be v i o l e n t t o somebody 

even i f he i s not at f a u l t . Not only t h i s Gandhi went t o the ex tent of 

main ta in ing t ha t i f non-v io lence i s adequately p rac t i ced w i t h s i n c e r i t y , 

i t i s always bound t o succeed. That t h e r e i s no defeat f o r a vo ta ry of non­

v i o l e n c e , Gandhi had absolute f a i t h in n o n - v i o l e n c e . He was n e i t h e r a 

r e l a t i v i s t nor a u t i l i t a r i a n in--his th inkin^^)>^he u t i l i t a r i a n s tend t o 

j u s t i f y whether v i o l e n t or non -v i o l en t ac t i ons only i n terms of u t i l i t y , 

Gandhi wh i le r e j e c t i n g t h i s s a i d j 

a vo ta ry o f ahimsa cannot subscr ibe t o the u t i l i t a r i a n fo rmu la . 
He w i l l s t r i v e f o r the g rea tes t good o f a l l and d ie i n the 
at tempt t o r e a l i z e the i d e a l . He w i l l t h e r e f o r e be w i l l i n g t o 
d ie so t h a t o thers may l i v e , . , . . The a b s o l u t i s t s spherei o f 
d e s t r u c t i o n w i l l always be the narrowest p o s s i b l e . The 
u t i l i t a r i a n ' s has no l i m i t , Judged by the standard of non­
v io lence the l a t e war was who l ly wrong, Dudged by the 
u t i l i t a r i a n s tanda rd , each par ty has j u s t i f i e d i t according 
t o i t s idea of u t i l i t y , , . . P r e c i s e l y on the same around the 
anarch is t j u s t i f i e s h i s a s s a s s i n a t i o n s . But none of these acts 
can poss ib l y be j u s t i f i e d on the greatest— good — of — a l l 
p r i n c i p l e ; , ^ 

Thus unders tood, non-v io lence does not become an instrument i n 

the hands of weak t o develop an escap is t a t t i t u d e . I t r a t he r becomes a 
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symbol of mental and moral s t r e n g t h . I t i s a lso not a po l i c y of expediency 

r a t h e r i t i s a p r i n c i p l e of l i f e . Hence non-v io lence i s a c t u a l l y a creed 

fo r Gandhi , In 1935, he argued t h a t a creed has t o be a l l pervasive and 

cannot remain conf i rmed to c e r t a i n a c t i v i t i e s and ignore o t h e r s , ft p o l i c y 

9 
cannot have the s t r e n g t h o f " l i f e force'*-. 

He f u r t h e r l a i d down the bas ic p r i n c i p l e s of practiQ,ing the creed 

o f n o n - v i o l e n c e , 

(1) Non-v io lence imp l ies as complete s e l f p u r i f i c a t i o n as i s 

humanly p o s s i b l e . Se l f p u r i f i c a t i o n ! i s t o be at tairesd by practiQ-ing a 

v igorous e t h i c a l d i s c i p l i n e and the t a k i n g o f vows, 

(2 ) nan fo r man the s t r e n g t h o f non-v io lence i s i n exact p r o p o r t i o n 

t o the a b i l i t y , not the w i l l o f the non -v i o l en t person t o i n f l i c t v i o l e n c e , 

(3) Non-vio lence i s w i thou t excep t ion supe r io r t o v i o l e n c e , i . e , 

the power at the d i s p o s a l o f a non -v i o l en t person i s always g r e a t e r than 

he would have i f he was v i o l e n t ' , 

(4 ) There i s no such t h i ng as defeat i n non -v i o l ence . The and o f 

v i o lence i s surest d e f e a t . By t h i s , Gandhi imp l ies t h a t non-v io lence by 

d e f i n i t i o n can never f a i l . The apparent f a i l u r e can be exp la ined i n terms 
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of moral inadequacy of the u s e r . S i m i l a r l y , the success at v io lence can 

a l so be understood in terms of a narrow or s h o r t s i g h t e d view of success« 

(5) The u l t ima te end of non.«v iolence i s a sure victosry-' i f 

such a term may be used of non -v io l ence . In r e a l i t y , where there i s no sense 

I 

of de feat , t he re i s no sense of \/ifeg55?y« This means t h a t a votary of noiB~ 

vio lence does not aim t o defeat anyone but merely in tends to achieve 

d e s i r a b l e r e s u l t s , 

Gandhi by ennuncia t ing bbe above given five p r i n c i p l e s of non­

v io lence made the creed of non-violence app l i cab le t o a l l c i rcumstances 

r u l i n g out the p o s s i b i l i t y of any e x c e p t i o n , "Laws t o be laws admit of no 

e x c e p t i o n s " and Ahimsa i s the "law of our b e i n g " , 

Gandhi t r i e d h i s best t o argue on l o g i c a l grounds about the 

f u t i l i t y of using v i o l e n c e . The use of force i s a symptom of weakness. It i s 

gene ra l l y used when men are overwhelmed with fear and what i s achieved 

through fear or e x t e r n a l coercion i s r e t a i n e d as long as fear i s p r e s e n t , 

H i t l a r and Mussol ini on the one hand and S t a l i n on the o ther 
are able t o show the immediate e f f ec t i venes s of v i o l e n c e . But 
i t may be as t r a n s i t o r y as t h a t of J e n g h i s ' s s l a u g h t e r . But the 
e f f e c t s of Buddha's non-violence p e r s i s t and are lifebly t o 
grow with a g e . And the more i t i s p r a c t i c e d , the more e f f e c t i v e 
and inexhaus t ib l e i t becomes, and u l t ima te ly the whole world 
s t ands agape and exclaims "a miracle has happened". 
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Although Gandhi pleaded for non-violence to be an absolute 

prihciple yet he considered that Himsa UQder certain circumstnaces is un­

avoidable. Perfect non-violence is impossible so long as we exist physical ly . 

It is only a theor&tical construct . There is nothing l ike unalloyed non­

violence, "We are helpless mortals caught in the conflagration of Himsa, 

nan cannot l ive for a moment without causing or unconsciously committing 

outward himsa". Undoubtedly the pract i t ioner of non-violence is supposed to 

constantly grow in self res t ra in t and compassionj^j But it is not possible 

for him to be ent i re ly free from outward violence. Although Gandhi believed 

in somekind of unavoidable violence, ye t , in his opinion a votary of ahimsa 

can honestly and unceasingly make attempts to l ive in accordance with the 

absolute principle of non-violence. This might appear to be a contradiction 

in Gandhi's basic pos i t ion . He was indeed severly c r i t i c i sed for his approval 

of extermination pestes of the k i l l ing of ipg|3î <ji dog and specially 

for ordering for k i l l ing of an ai l ing calf . However, as I understand there 

is no contradiction involved here . As explained ea r l i e r in the chapter that 

in understanding the notion of violence and non-violence i t is the human 

tendency or intention that has a central p lace, Acirions can be called as 
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v i o l e n t ac t i on only i f i t i s done w i t h the i n t e n t i o n of harming, causing 

any damage or w i t h any i l l w i l l against^ ' ' ' the pe rson , Gandhi 's 

r e c o g n i t i o n of unavoidable himsa i s not r e a l l y rooted i n any such i n t e n t i o n s 

or motives i t i s r a t h e r seen as something i n e v i t a b l e f o r the existence 

o f man i n s o c i e t y . Hence, p roper l y speaking the so c a l l e d unavoidable 

himsa is apparent ly h imsa. I f r i g i d l y Gandhian scheme i s fo l lowed i t ought 

not t o be c a l l e d h imsa. 
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SATY&§BWH«>rvPA|S lUE-RES ISTANCE, C lU I L -
DISOBEDIEi\lc'E~''"AiD MOM - CD - OPERftTION 

On the conceptua l p i l l a r s o f t r u t h and non-v io lence Gandhi set 

out t o evolve a scheme of s o c i a l a c t i o n and s o c i a l r e - c o n s t r u c t i o n . The 

very necess i ty t o work out such a scheme e x p l a i n i n g h i s d i s s a t i s f a c t i o n 

w i t h the then p r e v a i l i n g s o c i o - p o l i t i c a l c o n d i c t i o n i n p a r t i c u l a r and 

system of o rder ing soc ie t y i n g e n e r a l . He was never agreeable t o grant 

any leg i t imacy t o any k ind o f e x t e r n a l c o e r c i o n . He designed a scheme or 

technique t o f i g h t any k ind o f i n j u s t i c e , t y r a n n y , oppression and e x p l o i t a t i o n s 

i n a given s o c i e t y , A s o c i a l order which i s e s s e n t i a l l y based on human 

r e l a t i o n s h i p should be complete ly f ree from these e v i l s . Thus he had a 

two fo l d o b j e c t i v e s before h im , 

(a) To evolve a scheme f o r f i g h t i n g immediate p r a c t i c e s of i n j u s t i c e , 

t y r a n n y , coerc ion e t c , 

(b ) To o f f e r an a l t e r n a t i v e s o c i a l o r d e r . The a l t e r n a t i v e s o c i a l order as 

dreamt by Gandhi has come t o be known as Sarvodaya i , B , non -v io len t social ism^. 

The achevement of Sarvodaya or non -v io l en t soc ia l i sm requ i res a process 

o f s o c i a l change t o b e g i n . I t was p r e c i s e l y at t h i s juncttilEa t h a t Gandhi 

evolved a r e v o l u t i o n a r y approach. !socia l change and s o c i a l a c t i o n c a l l e d 

as Satyagraha, 
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The smal les t m a n i f e s t a t i o n of e x p l o i t a t i o n i n a soc ie ty could 

be poss ib le at the l e v e l of f a m i l y , ftnd the l a r g e s t man i fes ta t i on one could 

be conceived as the s ta te opp ress ion , Gandhi designed h is doc t r ine o f 

satyagraha in such a manner t h a t i t could f i ^ h t i n j u s t i c e from the smal les t 

scale t o the l a r g e s t s c a l e , 

fts I have a l ready discussed i n Chapter I I and I I I t ha t Gandhi was 

always f i r m i n h i s c o n v i c t i o n about the supremacy o f moral sanct ions which 

are u l t i m a t e l y der ived from the Moral law c a l l e d Dharma, T ru th and non­

v i o l ence are two i n g r e d i e n t s of t h i s . In the face of such c o n v i c t i o n i t 

would have been l o g i c a l l y i ncons i s ten t f o r Gandhi t o accept any other k ind 

o f sanc t ion which draws i t s a u t h o r i t y from e x t e r n a l agenc ies . Hence Bandhi 

could not have accepted a Hobbesian scheme, a Lockean or even a u t i l i t a r i a n 

or a democrat ic scheme of j u s t i f y i n g the use of f o r c e . As m o r a l i t y 

man i fes ts i t s e l f through human consc ience, he recognised i t as a pr imary 

duty f o r every i n d i v i d u a l t o make h imse l f capable of hear ing what he c a l l e d 

" i n n e r v o i c e " , " s t i l l smal l vo ice w i t h i n " God's v o i c e " e t c . Even p r i o r t o 

Gandhi there have been at tempts t o g ive supremacy t o moral sanc t i on i n the 

a f f a i r s of soc ie ty and p o l i t i c s . The famous ph i losopher Proudhon made a 

s i m i l a r po in t but what he neglected was taken i, / up by Gandhi , The main 

problem i n t h i s connect ion was how t o conc re t i se the p r i n c i p l e s of t r u t h 
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and non-v io lence i n ac tua l s i t u a t i o n s , What are i t s p r e - r e q u i s i t ies ? 

Spec ia l l y at the l e v e l of mass p a r t i c i p a t i o n how t o l i v e the p r i n c i p l e s 

of t r u t h and n o n - v i o l e n c e . The d o c t r i n e o f Satyagraha was intended t o t a c k l e 

and adequately answer a l l such prob lems. The faet t ha t Gandhi could use 

Satyagraha fo r set t l ing down domestic a f f a i r s , p r o v i n c i a l issues and even 

t o overthrow the power fu l B r i t i s h regime speaks f o r the e f f i c a c y of 

Satyagraha, The genera l impression c a r r i e d by masses t h a t satyagraha was a 

method of merely over th rowing a f o r e i g n r u l e i s completely unfounded, in 

the scheme of Gandhi satyagraha was intended t o f i g h t any k ind of r u l e 

from outs ide as b a s i c a l l y v i o l e n t . He opposed any k ind of rujje from o u t s i d e . 

He stood fo r s e l f - r u l e f . 

He t raced the e v i l o f l e g a l i s i n g coerc ion i n the form o f s ta te 

o r g a n i s a t i o n , t o the modern Western c i v i l i z a t i o n , "Th is c i v i l i z a t i o n i s 

such t h a t one has only t o be pa t i en t and i t w i l l be s e l f - d e s t r o y e d . According 

t o the teach ing of Rohammed t h i s would be considered a Satan ic C i v i l i z a t i o n , 

Hinduism c a l l s i t the Black ftge,,,. I t i s ea t i ng i n t o the v i t a l s o f the 

•til Eng l i sh n a t i o n . I t must be shunned. 



In h is op in ion the modern western c i v i l i z a t i o n i s based on u n t r u t h 

and v i o l e n c e , I nd ia by accept ing t h i s c i v i l i z a t i o n would be g i v i n g up i t s 

s u p e r i o r c i v i l i z a t i o n , Satyagraha f o r him even was a way t o res to re 

Indianasfe:; t o Ind ians and e s t a b l i s h the s u p e r i o r i t y of Indian c i v i l i z a t i o n 

over o t h e r s . 

The i n s t i t u t i o h o f s tate/government created by Western C i v i l i z a t i o n 

and j u s t i f i e d i n va r i ous ways was e s s e n t i a l l y seen by Gandhi as a "Sou l less 

Machine" , Al though i n d i v i d u a l s are considered t o have sou l yet s ta te and 

government run by i n d i v i d u a l was dec lared as sou l l ess by Gandhi , Reason 

being t h a t those who are a c t u a l l y respons ib le f o r running the s ta te 't,ak«i 

l e g a l i z e d coerc ion as g r a n t e d . They remain convinced about the j u s t i f i a b i l i t y 

of coerc ion and hence i t i s much more d i f f i d u l t t o improve them, Moreover, 

the s t a t e represents an organised form o f c o e r c i o n . Hence, possesses a 

g rea t t h r e a t t o human d i g n i t y and r e s p e c t . Given such a percep t ion o f s t a t e / 

government Gandhi was c l e a r i n h i s mind t h a t i d e a l l y s t a t e must be 

complete ly removed. I f t h i s i d e a l cannot be achieved the minimum poss ib le 

power should be vested i n the s t a t e . 
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Satyagraha was a technique and a s t ra tegy evolved t o d e c e n t r a l i z e 

the s ta te power, Gandhi dur ing h i s s^y i n South ftfrica, of course, had 

the whole idea of Satyagraha q u i t e c l e a r in h i s mind . But he was i n h i s 

search f o r appropr ia te term f o r h i s d o c t r i n e . He d i d not want t h a t h i s 

d o c t r i n e s should be confused w i t h the then present d o c t r i n e s under the name 

of Passive Res is tance, C i v i l D isobedience, Non-cope ra t ion e t c , e t c , A. 

suggest ion from h is close assoc ia te Mr, fQongalal Gandhi came in 1906 t h a t 

^he doc t r i ne should be named as Sadagraha, However, Gandhi improved upon 

t h i s and f i n a l l y gave the name Satyagraha, In the term Satyagraha he 

could see not only the d e s c r i p t i o n of h i s d o c t r i n e f i t t e d very w e l l but 

even the i n s p i r i n g episodes in t h i s d i r e c t i o n were a lso covered. Needless 

t o say t h a t i n h i s ch i ldhood he was deeply impressed by the charac ter of 

Harischandra who l i v e d complete ly by t r u t h f u l n e s s and acqu i red the l i t t l e 

o f being a Sa t yavad i , The s to ry of Prahlad c l i n g i n g t o t r u t h aga ins t a l l 

k inds of turanny and coerc ion l e f t a deep impress ion . The term Satyagraha 

thus conveyed the meaning t h a t one should f i r m l y ho ld on or remain rooted 

i n t r u t h under a l l cond i t ions ; . 

' • • • * I t h e r e f o r e corredred i t t o "Sa tyagraha" , T ru th (sa^ya) 
imp l i es l o v e , and f i rmness (agraha) engenders and t h e r e f o r e 
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serves as a synonym f o r f o r c e , I thus began t o c a l l the 
Ind ian movement "Satyagraha" t h a t i s t o say , the force 
which i s born t o T ru th and Love or iruon-v i o l e n c e , and gave 
up the use of the phrase "passive res i s tance " , ' ^ 

He was at pains t o c l e a r l y d i s t i n g u i s h h i s doc t r i ne o f satyagraha 

from what i s gene ra l l y known as passive :,-ras1Lstance, He pointed out i n 

1908 t ha t the idea of Passive Resistance was as o ld as the human race . 

I t was understood and widely p rac t i sed i n Ind ia much before i t was adopted 

i n Europe, One can t r a c e the o r i g i n of the passive res is tance in Ind ian 

t r a d i t i o n s p e c i a l l y inv the w r i t i n g s o f Bishma and Bamadeva, In modern 

Ind ia the great exponent o f Passive res is tance was Aurobindo Ghose, For 

him i t was a k ind of p o l i t i c a l t a c t i c s * , whereas f o r Gandhi ,Satyagraha was 

a s p i r i t a a l therapy f o r human s o c i e t y , Aurobindo Ghose luas not opposed 

t o any s o r t of aggress ive , armed and v i o l e n t r e s i s t a n c e , Aurob indo 's 

d o c t r i n e of passive res i s tance dec lares "we r e c o g n i s e , , , n o method o f 

a c t i o n as p o l i t i c a l l y good or e v i l except as i t t r u e l y helps or h inders 

3 
our progress f o r i t s n a t i o n a l emanc ipa t i on " . But he thought t h a t f o r Ind ian 

c o n d i t i o n s i t was only passive res i s tance t h a t was s u i t a b l e . The method 

o f aggressive res i s tance i s intended t o cause p o s i t i o e harm t o the 

government, whereas, passive res is tance i s the method of abs ta in ing from 

doirbg something which i s going t o help the government. In o ther words 
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i t wants t o adopt a genera l p o l i c y o f b o y c o t t . The boycot t o f cour ts o f 

l aw , f o r e i g n schoo ls , government j o b s , paying rent and taxes e t c , should 

a l l be p rec t iged under the doc t r i ne of passive r e s i s t a n c e . In the ,"i\.-...•.!'.:,.J 

opdBion o f Aurobindo Ghose t h i s w i l l b r i ng down the un lawfu l and un jus t 

government, Gandhi i n order t o d i s t i n g u i s h h i s d o c t r i n e from passive 

res i s tance worked out f i v e major d i f f e r e n c e s between Satyagraha and passive 

r e s i s t a n c e . 

F i r s t , the passive res i s tance does not make us s t rong and, 

t h e r e f o r e , i t w i l l be g iven up on the e a r l i e s t o p p o r t u n i t y . In satyagraha 

we are s t rong and grow s t ronger every day . With the inc reas ing s t reng th 

we become'- more e f f e c t i v e , and, t h e r e f o r e , leaves lesse r and lesse r scope 

of i t s being g iven up . 

Secondly, t he re i s no scope f o r love in passive r e s i s t a n c e , 

Satyagraha on the cont ra ry i s not only devoided o f hat red but a lso cons ide r^ 

i t as breach of the p r i n c i p l e o f .Satyagraha, 

T h i r d l y , i n passive res is tance the re i s no scope of use of arms 

but i t can be t r e a t e d as prepara tory stage t o use arms. In Satyagraha the 
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USB of arms i s complote ly ru led out even i n the most favourable c i rcumstances . 

F o u r t h l y , ^ t y a g r a h a can be o f f e r e d t o even most dearests but 

passive res is tance cannot be p r a c t i g e d unless the opponent ceases t o be 

dear t o u s . 

F i f t h l y , whereas i n passive res i s tance there is always an i n t e n t i o n 

o f harassing the opponent, i n satyagraha i n j u r i n g i n any way t o opponents 

4 
i s not even a remotest i d e a . 

P r i o r t o Gandhi 's d o c t r i n e of Satyagraha, Henry David Thoreau 

had also formulated doc t r i ne o f h i s C i v i l D isobed ience, Some authors have 

gone t o the extent o f saying t ha t the o r i g i n of the d o c t r i n e satyagraha 

l i e s i n Thoreau's theory of C i v i l D isobed ience , Ne i the r Gandhi accepted 

t h i s nor a h i s t o r i c a l study of Gandhian thought would support t h i s v i e w ^ 

* The i n f l uence of Henry Thoreau upon Mahatma Gandhi , now u n i v e r s a l l y 
recogn ized , i s gene ra l l y t r e a t e d p e r f u n e t o r i l j o ; almost a l l popular 
a r t i c l e s on Thoreau usua l l y devote at l eas t one sentence t o Gandhi 's 
indebtedness t o " C i v i l D i sobed ience" , s ince Ind ian o p i n i o n , the South 
A f r i c a n news paper pub l ished by Gandhi from 1903 t o 1914, i s now a v a i l a b l e 
f o r s t u d y , much new m a t e r i a l on Gandhi 's knowledge o f Thoreau has come 
t o l i g h t . Before Ind ian op i n i on could be s t u d i e d , i n fo rma t i on about 
Gandhi 's indebtedness t o Thoreau was sca t t e red and f ragmenta ry . For 
example, Gandhi , i n h is 1942 appeal "To American f r i e n d s " , w r o t e , "You 
have g iven me a teacher i n Thoreau, who fu rn ished me through h i s essay 
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Gandhi held the vieuj t h a t satyagraha i s a much broader concept than C i v i l 

Disobedience and he conceived the d o c t r i n e of satyagraha p r i o r t o h i s 

knowledge of Thoreau's doc t r i ne of s-at-y^ra^fra • I t i s ev ident from the 

l a s t sentance of the passage quoted below wherein he says t h a t "you 

have g iven me a teacher i n Thoreau, ahd fu rn ished a s c i e n t i f i c con f i rma t i on 

o f what I was doing i n S o t i t h - A f r i c a " , C i v i l d isobedience he said i s " C i v i l 

5 
breach of unmoral s t a t u t o r y enactments" 

The express ion was, so f a r as I am aware.coined by 
Thoreau t o s i g n i f y h i s own res i s tance t o the laws of a 
s lave S t a t e , He has l e f t master ly t r e a t i s e on the duty of 
C i v i l D isobed ience, But Thoreau was not perhaps an out and 
out champion of n o n - v i o l e n c e . 

Probably , a l s o , Thoreau l i m i t e d h i s breach o f s t a t u t o r y 
laws t o the revenue l aw , i . e . payment of t a x e s , Idhereas 
the term C i v i l Disobedience as p r a c t i s e d i n 1919 covered a 
breach o f any s ta tuo ry and unmoral l a w . I t s i g n i f i e d the 
r e s i t e r ' s out lawry i n a c i v i l , i , e , , non -v i o l en t manner. 
He invoked the sanc t ions of the law and c h e e r f u l l y s u f f e r d d 
impr isonment . I t i s a branch o f Satyagraha*-,^ 

Thoreau i n h i s essay on C i v i l Disobedience propounded the view 

t h a t government i s not a necess i ty as a mat ter of p r i n c i p l e . I t i s at 

best an expedient one. He even went f u r t h e r t o say t h a t most governments 

on the 'Duty of C i v i l D isobed ience ' s c i e n t i f i c con f i rma t i on o f what 
I was doing i n South A f r i c a " , 
George, Hendr ick , The In f luence o f Thoreau's " C i v i l Oisobediende 
on Gandhi 's Satyagraha" , i n liJalden and C i v i l D isobed ience, ( e d , ) by 
Thomas Owen, 1966, p ,364 . 
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are g e n e r a l l y , i n e x p e d i e n t , Whatever may be the nature o f government, 

i t cannot oonform t o j u s t i c e . 

Mast the c i t i z e n ever f o r a moment, or i n the leas t degree, 
f e s i g n h i s conscience t o the l e g i s l a t o r ^ I t h i n k tha t we 
should be man f i r s t , and sub jec ts a f t e r w a r d . I t i s not 
d e s i r a b l e t o c u l t i v a t e a respect f o r the law, so much as f o r 
the r i g h t . The only o b l i g a t i o n which I have a r i g h t t o assume, 
i s t o do at any t ime what I t h i n k r i g h t , , , L a w never made men 
a whiymore j u s t ; and, by means of t h e i r respect f o r i t , 
even the we l l -d i sposed are d a i l y made the agents of i n i j us t i ce l , 
o.,The mass of men serve the State thus-, not as men ma in l y , 
but as machines, w i t h t h e i r b o d i e s , , , , A 1 1 men recognize the 
r i g h t of r e v o l u t i o n ; t h a t i s , the r i g h t t o refuse a l l eg iance 
t o and t o r e s i s t the government, when i t s ty ranny or i t s 
i n e f f i c i e n c y are g rea t and unepurable,? 

Gandhi 's Batyagraha sppears t o be c l o s e l y resembl ing w i t h Thoreau's 

d o c t r i n e o f C i v i l d i sobed ience , Thoreou based h is d o c t r i n e on the 

p resuppos i t i on t h a t i n d i v i d u a l ' s s ta tus as a human bei i jg i s both l o g i c a l l y 

and mora l ly p r i o r t o h is being a member of soc ie t y or the sub ject o f a 

s t a t e . But as s ta ted e a r l i e r Gandhi claimed t h a t h i s satyagraha i s not i n 

o p p o s i t i o n t o Thoreau's C i v i l d isobedience ra the r c i v i l d isobedience i s 

a branch o f sa tyagraha. 

C i v i l d isobedience presupposes a w i l l i n g obedience t o any law 
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which does not hu r t the i n d i v i d u a l conscience or moral sense of a pe rson . 

However, Gandhi was a lso equa l l y emphatic about the moral sense of the 

p e o p l e . But he was more emphatic on the ' c i v i l ' par t of C i v i l d isobedience 

t h a t i s noh -v i o l en t way of d isobedience r e s u l t i n g i n t o s e l f - s u f f e r i n g . 

However, Gandhi i-:,-! stood f o r a t o t a l removal of any k ind o f ex te rna l 

l a w s . To him any e x t e r n a l l e g i s l a t i o n i s v i o l e n c e . He pleaded, t h e r e f o r e , 

t h a t men should l e a r n t o behave from t h e i r i nner moral sense and thereby 

render a l l laws i n e f f e e t i v e ^ C i v i l d isobedience can be occas iona l l y p rac t i gpd 

by i n d i v i d u a l s but a process of s o c i a l change r a t h e r a process of 

r e c o n s t r u c t i o n cannot be taken up by the method of B i v i l d isobed ience . 

Given Thoreau's concept o f c i v i l d isobed ience, i t seems t ha t i t can hard ly 

be a po in t of p r a c t i c e of masses. In case a group u n i t s and takes recourse'to 

c i v i l d isobed ience, i n o4) l i k e l i h o o d , , . , - i t would be f o r s e l f i s h reasons. 

For instance i n South A f r i c a under the l eadersh ip of Kal lenbach and Polak 

thousands of l aboure rs o f f e red C i v i l Disobedience w i t h the motive t h a t 

the removal o f annual p o l l t ax l e v i e d upon them, would b r i ng some economic 

g a i n , Satyagraha, on the con t ra ry has t o be complete ly f ree from any 

motive o f personal ga in whether p r a c t i s e d by masses or by an i n d i v i d u a l . 
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F i n a l l y i n t h i s connect ion one can say t h a t & i u i l disobedience i s l i m i t e d 

t o the breach o f c i v i l laws whereas satyagraha i n i t s scope covers the 

whole gamut of human a c t i v i t i e s . 

Another concept among the c l u s t e r of concepts surrounding the 

concept of satyagraha i s |\|oh-co-oparat i o n , I wish t o have a b r i e f d i scuss ion 

o f i t now. In the year 1921 Gandhi made a c l e a r d i s t i n c t i o n between C i v i l 

d isobedience and n o n - c o - o p e r a t i o n . The d i s t i n c t i o n was made mainly on the 

grounds t h a t he intended t o make a d i f f e r e n c e between i n d i v i d u a l s r i g h t 

t o r e s i s t un jus t laws and duty of an e n t i r e group t o withdraw co -opera t ion 

o f s t a t e or s o c i a l i n s t i t u t i o n which main ta ins an un jus t and unmoral sys tem, 

yiewed from t h i s po in t c i v i l d isobedience t u r n s out t o be a narrower concept 

w i t h s i g n i f i c a n t p o l i t i c a l i m p l i c a t i o n s but non-co-opera t ion burns out t o 

be a phi losophy of s o c i a l a c t i o n . To use Gandhi 's te rmino logy <;^ivil d i s ­

obedience makes f a r more s p i r i t u a l demands from i n d i v i d u a l i , e , tapasya 

i n comparison t o non -co -ope ra t i on , Thu§ non-co-opera t ion i s a qu i ck l y 

u n i v e r s a l i z a b l e method of s o c i a l change. He de f ined non-co-opera t ion as 

"a p ro tes t against an u n w i l l i n g and u n w i l l i n g p a r t i c i p a t i o n i n e v i l " . 

To make i t f u r t h e r s t rong he adds t h a t i t i s a duty of every one t o non-
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co-operate w i t h an un jus t Gouernment« 

I t i s a means t o an end, the end being t o make the present 
Government j u s t , whereas i t has become most ly u n j u s t . Co­
ope ra t i on w i t h a j u s t a government i s a d u t y ; non-co-opera t ion 
w i th an i n j u s t government i s equa l l y a du t y .g 

As a consequence of per forming such a duty t h a t i s of non-cppera t ion 

w i t h a u t h o r i t i e s w i l l au toma t i ca l l y b r i n g an end t o e v i l . Hence as a 

means t o achieve s o c i a l d i g n i t y and j u s t i c e Gandhi emphat i ca l l y asser ted 

the necess i ty of n o n - c o - o p e r a t i o n . 

Th is d e l i b e r a t e r e f u s a l t o co-operate is l i k e the necessary 
weeding process t h a t a c u l t i v a t o r has t o r eso r t t o before 
he sows, Weeding i s as necessary t o a g r i c u l t u r e as sowing . 
Indeed, even w h i l s t the crops are guowing, the weeding f o r k , 
as every husbandman knows, i s an instrument almost o f d a i l y 
use . The n a t i o n ' s non-co-opera t ion i s an i n v i t a t i o n t o the 
government t o co-operate w i t h i t on i t s own terms as i s every 
n a t i o n ' s r i g h t and every good government 's du t y i® 

The p r a c t i c e of non-co-opera t ion not only works f o r the removal 

of the un jus t government but a lso b r i ngs special} advantages t o i t s 

p r a c t i t i o n e r s . Such as t h a t t h e i r weaknesses w i l l come t o sur face and 

r e a l i s i n g them would lead t o the necess i ty of p u r i f i c a t i o n . I t w i l l a lso 

enable us t o understand moral development and p o l i t i c a l ma tu r i t y of peop le . 

The s i g n i f i c a n c e of non-co-opera t ion i s dependent on the fac t t ha t i t i s 
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a programme of propag§nda by reducing p ro fess ion t o p r a c t i c e , 
not one o f compel l ing others t o y i e l d obedience by v i o l e n c e , 
d i r e c t or i n d i r e c t , Ule must t r y p a t i e n t l y t o convert our 
opponents. I f we wish t o evolve the s p i r i t o f democracy out 
o f s l a v e r y , we must be sc rupu lous ly exact i n our deal ings, w i t h 
opponents , . .^T' 

In conc lus ion I wish t o say t h a t Gandhi considered both c i v i l 

d isobedience and non-co -opera t ion pure ly n o n - v i o l e n t methods of r e s o l v i n g 

a l l c o n f l i c t s * He viewed them as the most power fu l weapons o f b r i n g i n g a 

change i n the s o c i a l and p o l i t i c a l l i f e of a community. However the 

o b j e c t i v e of f i r i n g i n g a change has t o be achieved by e f f e c t i n g a change 

i n the value s t r u c t u r e o f the soc ie ty uh ieh w i l l even tua l l y r e s u l t i ' l j i n t o 

the change i n a t t i t u d e s . He conceptua l l y ru led out the p o s s i b i l i t y o f 

adopt ing of p o l i c i e s w i th the i n t e n t i o n t o harass or t o r t u r e the opponent. 

Th is i s the core of sa tyagraha. F a i l u r e t o understand t h i s po in t has led 

some marx is t t h i n k e r s t o say t h a t Gandhian method was j u s t an ext ravagant 

n a t i o n a l i z a t i o n of a p o l i t i c a l l y expedient method, 

Gandhi 's d o c t r i n e was f i r m l y rooted i n the t w i n values o f t r u t h 

and n o n - v i o l e n c e . His basic aim through the p r a c t i c e of satyagraha was not 

only t o change the value s t r u c t u r e of the r u l e r s but a lso t o evolve g rea te r 
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ded i ca t i on and s inoe re ty towards these values i n masses. The p r a c t i c e of 

these values i s not l i m i t e d t o one or two dimensions of l i f e . He maintained 

t h a t a man's l i f e i s an " i n d i v i d i b l e u i h o l e " ' ' ^ Thus one has t o c l i n g t o 

these values i n every walk of l i f e and at a l l t i m e s . Thus satyagraha i n 

h i s scheme became a much wider concept i n c o r p o r a t i n g many other items as 

i t s branches, 

Satyagraha i s l i k e a banyan t r e e w i t h innumerable branches. 
C i v i l d isobedience i s one such b ranch , Satya (T ru th ) and 
ahimsa (non-v io lence ) t oge the r makes the parent trufah from 
which a l l the innumerable branches shoot o u t , .^ 

Indeed, i t i s d i f f i c u l t t o know what i s t r u t h ? But then a sa tyag rah i 

has t o begin as a searcher a f t e r t ru th-s He h a s ' t o accept the t r u t h as the 

u l t ima te cour t f o r h im , A sa t yag rah i has a duty not only t o awaken h i s 

conscience but a lso work f o r awakening o f s lumbering conscience of p u b l i c . 

I t i s only t h e n , he would be able t o achieve the des i red g o a l s . Thus one 

can c l e a r l y see t h a t Gandhi th rough h i s d o c t r i n e o f satyagraha on the one 

hand fought f o r removal of p o l i t i c a l un jus t ice and on the other aroused 

the moral sense of the pub l i c i . e . s imal taneous ly began a process o f s o c i a l 

r econs t ruc t i o n . 
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One might ques t ion the necess i ty and j u s t i f i a b i l i t y of over 

emphasising s e l f - s u f f e r i n g as a means t o convert the opponent. I t i s r a the r 

w e l l argued b e l i e f t h a t we must have f a i t h in human reason . I t i s through 

a?ational pursuasion t ha t we should t r y t o change or convert the op in ions 

o f o t h e r s . Such an argument I be l ieve would not be acceptable by Gandhi , I t 

has been genera l l y seen t h a t w i t h the people having se lec ted conv i c t i ons 

and the re fo re a closed mind, reason can hard ly do a n y t h i n g , "The eyes o f 

t h e i r understanding are opened not by argument but by the s u f f e r i n g of the 

s a t y a g r a h i . The s a t y a g r a h i ' s s t r i v e t o reach the reason througt) the h e a r t " , 7 

The fo rego ing d i scuss ion b r i ngs out t h a t Gandhi 's concept of 

satyagraha i s based on some k ind o ^ r e l i g i o u s and metaphysica l b e l i e f s . 

The b e l i e f t h a t the re i s sou l which i s paramount and supe r i o r t o body has 

t o be accepted as a necessary c o n d i t i o n of sa tyagraha. I t i s not merely 

a l o g i c a l c o n d i t i o n but has t o be a l i v i n g f a i t h w i t h the p r a c t i t i o n e r s 

o f sa tyagraha. In 1931 he s a i d : 

I t i s a fundamental p r i n c i p l e of satyagraha t ha t thetefTant, 
whom the sa t yag rah i seeks t o r e s i s t , has power over h i s body 
and m a t e r i a l possess ions, but he can have no power over the 
s o u l . The sou l can remain unconquered and unconquerable even 
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when the body i s impr i soned . The whole science of satyagraha 
was born from a knowledge of t h i s fundamental t r u t h » l i ^ 

Thus he based satyagraha on the idea o f soul and consequently satyagraha 

came t o be known as sou l f o r c e . The sou l of the man represents the 

e t e r n a l t r u t h and t h e r e f o r e satyagraha was a lso named as T ru th -Fo rce , 
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SATYftGRAiHfti - I t s S i g n i f i c a n c e and Scope 

The most important quest ions ra i sed i n connect ion w i t h Satyagraha 

are regard ing the scope, s i g n i f i c a n c e and a p p l i c a t i o n o f sa tyagraha. 

To some i t i s impossib le t o p r a c t i c e satyagraha because of i t s Utopian 

c h a r a c t e r . For o thers i t was pherhaps adequate under the B r i t i s h 

i m p e r i a l i s t i c system and hence i t has o u t l i v e d i t s u t i l i t y i n modern I n d i a , 

A, depth study o f satyagraha would not j u s t i f y any o f these p o s i t i o n s , 

fts ea r l y as 1919 Gandhi considered " the law of sa tyag raha" - the law of l o v e -

as an e t e r n a l p r i n c i p l e . Hence i i-'v i t should be e t e r n a l l y p r a c t i c a b l e i n 

Gandhian framework. However, the p r e r e q u i s i t e fo r i t s p r a c t i c e i s ad^-eMfnpe 

t o t r u t h and w i l l i n g n e s s t o s u f f e r as a mark o f love f o r o t h e r s , " I t i s 

as d i f f i c u l t or as easy t o p r a c t i c e as any other v i r t u e " ^ I t s area o f 

a p p l i c a b i l i t y i s not conf inea merely t o the f i e l d o f p o l i t i c s . I t was 

r a t h e r conceived as an ex tens ion o f the r u l e o f domestic l i f e i n t o the 

p o l i t i c a l , fts fami l y d ispu tes are s e t t l e d w i t h re ference t o the p r i n c i p l e 

o f l o v e , so should be the case w i t h p o l i t i c a l m a t t e r s . Under ly ing t h i s was 

the Ind ian idea o f o r3T^"c f cq.ci. M 4 , H * ^'^^ ^^^^ '''^^*' Gandhi found i t 

equa l l y use f u l i n both domestic and p o l i t i c a l a f f a i r s po in t s towards i t s 

u n i v e r s a l a p p l i c a b i l i t y and " i t s u n i v e r s a l a p p l i c a b i l i t y i s a demonstrat ion 
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o f i t s permanence and i n v i n c i b i l i t y . I t can be used a l i k e by men, women 

2 

and c h i l d r e n " . As he was f i r m l y committed t o the metaphysica l cum 

r e l i g i o u s b e l i e f about the presence of d i v i n i t y i n man and n a t u r e , he had 

t o accept t h a t the loue fo rce or sou l fo rce i s present i n every human 

b e i n g . Thus a l l human beings are capable o f becoming s a t y a g r a h i s , Gandhi 

might appear here t o be c l o s e l y on the s ide of Na tu ra l Law t h i n k e r s of 

western t r a d i t i o n . In f ac t i t i s not the case . By accept ing i t s presence 

i n a l l human beings Gandhi r u l ed out the p o s s i b i l i t y of making any 

d i s t i n c t i o n between kinsman and s t r a n g e r s , young and o l d , man and woman 

3 

f r i e n d and f o e . I t f u r t h e r leads t o the removal of a l l d i s t i n c t i o n s based 

on caebfep', c reed, n a t i o n , race e t c . In t h i s sense he was working out a 

d o c t r i n e f o r mankind. The doc t r i ne which could be p r a c t i c e d by a l l men at 

a l l t i m e s , " I t i s a u n i v e r s a l p r i n c i p l e of u n i v e r s a l a p p l i c a t i o n " , A 

s a t y a g r a h i by h i s adherence t o t r u t h and s e l f - s u f f e r i n g not only f i g h t s 

aga inst i n j u s t i c e and coerc ion but s imul taneous ly a lso perforr lP§ an 

educat ive r o l e . By way of h i s own s u f f e r i n g he i n v i t e s the a t t e n t i o n o f 

p u b l i c op in iog towards h is s e t t l e d c o n v i c t i o n s and convinces them of h i s 

s i n c e r i t y f o r the purpose. Pub l i c op i n i on grown in t h i s manner w i l l become 

i r r e s i s t i b l e . 
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Gandhi undoubtedly teliav/ed in the universal scope of the 

application of satyagraha but he also laid str ingent conditions as pre­

requis i tes for the practice of satyagraha. Broadly speaking he laid down 

about seven condit ions. 

Firs t of a l l , i t is conceptually ruled out that satyagraha canoe 

launched for an unjust cause. By very de'finition, i t means holding on to 

t ru th and hence i t cannot be logically used to fight for unjust or 

untruthful cause. 

Secondly, i t by defini t ion rules out the poss ib i l i ty of any kind 

5 
of uiolencs even in thought, speech and deed, Satyagraha demands absolute 

non-Uiolence, Gandhi said that experience had taught him that c i v i l i t y 

7 

i s the most ,diff icult part of satyagraha. Civi l i ty is not merely outward 

gentleness but i t is actually not harbouring any kind of i l l will against 

one's opponent. In satyagraha we fight eu i l deed and unjust rules and not 

the persons. M l persons have divinity in them therefore they should be 

as dear to a satyagrahi as he himself is to himself. 

Thirdly, satyagraha requires a willingness and capacity to suffer. 
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The one who has no abi l i ty to go through "Fiery o r ^ ^ ^ l " i»B» to sacr i f ice 

everything one has, he is unfit to be a satyagrahi|. 

Fourthly, satyagraha presupposes a reasoned and willing obedience 

to the laws of s ta te i , e , without any fear of punishment, A satyagrahi 

should deueiop the virtue of to l s rence . It is only through the tolerence 

of even some ini^anvenient laws that he would earn a right to offer satyagraha 

Q 

against in to le rab le , immoral laws, 

"fifthly, d iscipl ine is obeligatory-, Satyagrahis must engage 

themselves in constructive social work to develop required q u a l i t i e s . No 

mass satyagraha is possible unless and un t i l masses are converted into 

disciplined so ld i e r s , Satyagraha requires ealmness and courage that come;, 

from discipl ine and t ra ining in voluntary obedience, 

SixtlTjjy, satyagraha requires unparalled humility. It is only the 

actions of the satyagrahi that must speak for his strength and correctness 

9 
of the pos i t ion . 

Seventhly, Satyagraha can never be offered for personal gain). 

It has to be always for a seilfless motive, Wan achieves t h i s trafTt by 
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a prolonged t a p e s . 

In b r i e f one can say t h a t "sa tyagraha s t r u g g l e i s impossible 

1 0 without c a p i t a l in the shape of c h a r a c t e r " . I t i s not a movement of b r a g , 

b l u s t e r or bluff ' - , f 

Gandhi not only worked out the p recond i t ions of sa tyagraha but 

a l s o set out some r u l e s of behaviour for a s a t y a g r a h i . The r u l e s were l a r g e l y 

der ived from the p r e c o n d i t i o n s . In o rder t o maintain c i v i l i t y i . e , non­

v i o l e n t c h a r a c t e r , d i s c i p l i n i E . i s the most important f a c t o r . Spec ia l ly in 

case of mass sa tyagraha i t i s considered to be an utmost n e c e s s i t y , Thfe 

incu lca t ion^ ,d i sc ip l ine i s poss ib le by p a r t i c i p a t i n g in s o c i a l work, 
11 speech must be your m o t t o , , , " 

"Maximum of work and minimum of/paxkiKipakiR§ in xaKiai «S3Jk« •** Following 

r u l e s were however recommended by Gandhi t o be followed by a s a t y a g r a h i , 

(1) He must have a l i v i n g f a i t h in God, for He i s h i s only Rock, 

(2) He must be l i eve in t r u t h and non-violence as h i s Breed and 
t h e r e f o r e have f a i t h in the inherent goodness of human nature 
which he expec ts to evoke by h i s t r u t h and love expressed 
through h i s s u f f e r i n g , 
(3) He must be leading a chaste l i f e and be ready and wi l l i ng 
for the sake of h i s cause t o give up h i s l i f e and h i s 
p o s s e s s i o n s , 
(4) He must be a h a b i t u a l khadi-wearer and s p i n n e r . This i s 
e s s e n t i a l for I n d i a , 

(5) He must be a t e e t o t a l l e r and be free from the use of o ther 
i n t o x i c a n t s in order t h a t h i s reason may be always unclouded 
and h i s mind c o n s t a n t . 
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(6) He must carry out w i t h a w i l l i n g hear t a l l the ru l es o f 
d i s c i p l i n e as may be l a i d down from t ime t o t i m e , 

(7) He should car ry out the j a i l r u l es unless they are 
s p e c i a l l y deuised t o hu r t h i s s e l f - r e s p e c t ' o l ^ 

The l i s t however, i s not exhaust ive but only i l l u s t r a t i v e , rOore 

and more one i s l i k e l y t o know and formulate b e t t e r and b e t t e r r u l e s as 

one comes to grasp the "sc ience of sa t yag raha " . He was w e l l aware of the 

p r a c t i c a l d i f f i c u l t i e s o f launch ing mass satyagraha though i n theory i t 

was not an i m p o s s i b i l i t y . Hence, he always had a preference fo r satyagrbba 

by an i n d i v i d u a l or h ^ i l y d i s c i p l i n e d few. 

From the fo rego ing d i scuss ion i t appears t h a t Gandhi undoubtedly 

considered d o c t r i n e of satyagraha u n i v e r s a l i n scope but added very 

s t r i n g e n t cond i t i ons f o r i t s a p p l i c a b i l i t y . I t r a i ses a doubt about the 

a c t u a l p r a c t i c a b i l i t y of the d o c t r i n e . As a t h e o r e t i c i a n or a t h i n k e r he 

was i n t e r e s t e d i n conceptual working ott a f a scheme which i s i d e a l 

even i f i t i s not p r a c t i c a l i n i t s f u l l e s t e x t e n t . I t , however, l a i d 

communists, t e r r o r i s t s and c o n s t i t u t i o n a l i s t s t o t h i n k t h a t Gandhi was 

engaged i n a s e l f - d e c e p t i o n . In o ther words, thet) f e l t t h a t as envisaged 

by Gandhi , Satyagraha cannot be p r a c t i c e d . Perhaps the best poss ib le defence 

t h a t could be o f f e red on beha l f of Gandhi i s t h a t i n the context o f the 
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doc t r i ne of satyagraha he employed a wide v a r i e t y o f methods. With a broad 

spectrum of devices i t i s eas ie r t o p ro tec t the p u r i t y o f the d o c t r i n e . 

I t would ensure a g r e a t e r p r a c t i c a l re levance . Thus the burden o f choosing 

app rop r ia te method l i e s on those who choose t o launch satyagraha at a 

p a r t i c u l a r p l a c e , on a p a r t i c u l a r occasion and f o r a p a r t i c u l a r cause. From 

the w r i t i n g s of Gandhi one can i d e n t i f y four main methods of satyagraha: 

p u r i f i c a t o r y , p e n i t e n t i a l , non -co -ope ra t i on , c i v i l d isobed ience, the 

const i ruc t ive s o c i a l work . Of course, these are o v e r l a p p i n g . The d i s t i n c t i o n 

i s made mainly from the po in t of view o f conceptual c l a r i f i c a t i o n . 

Under p u r i f i c a t o r y and p e n i t e n t i a l methods f a l l s the p ledges, 

prayers and f a s t s . The pledge i s a solemn p u b l i c dec la ra^^ ion of what a 

satyagraha would do and from what he would a b s t a i n . The no t i on of prayer 

i s intended t o remove the cover o f ignorance shrouding the r e a l d i v i n e 

nature o f ilijan. I t i s a lso supposed t o help i n s e l f - s u r r e n d e r i n g t o the 

e t e r n a l p r i n c i p l e s o f t r u t h and n o n - v i o l e n c e . Fasts are supposed t o lead 

t o an i n t r o s p e c t i v e med i t a t i on of s p e c i f i c i s s u e s . Fasts should be 

gene ra l l y observed fo r a shor t d u r a t i o n . Occasional ly i t could be used 

f o r atonement o f one's own s i ns or f o r s ins o f one's f e l l o w b e i n g s . A l l 
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these separately or jo int ly may be used to a t t rac t the at tent ion of people 

in power or are held guilty of unjust and unmoral practiceso 

In the category of non-co-operation fa l l s h a r t a l , boycott, s t r i k e s , 

fasting unto death e t c , Rost of these are again meant for a short duration 

and an advance notice should be given about the observance of these . 

Boycotting of public ins t i tu t ions is intended to paralyse the unjust po l i t i ca l 

system. It would leave the wrong doers in complete isolat ion and force 

them to see the folly of t he i r wrong doing. 

Under c iv i l disobedience comes picketing, marches, non-payment 

of taxes and voluntary defiance of specif ic laws, Gandhi had no doubts 

about the efficacy of these.^ method but he also gave a word of caution 

that i t ought not to be practiced by indisciplined persons. Without discipl ine 

1 3 
i t would "instead of leading to Swaraj lead to no - ra j " . 

Every time he discussed the theory and practice of satyagraha, 

he never forgot to make repeated asser t ions about the firm commitment to 

Satya and Ahimsa, 

The real iza t ion of which required tapasya for an individualf. 
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A f t e r s t r e s s i n g the d i f f a r e n t aspects o f satyagraha i n 1925 

he recommended t h a t sa t yag rah i should engage h imse l f i n cons t r uc t i ve 

s o c i a l works, /Addressing some group of sa tyag rah i s he s a i d : 

That i s the mass c o n s t r u c t i v e programme I want you t o do , 

and t ha t i s the bas is of the t r a i n i n g f o r the non-uio lence of the 
b rave . I t i s whole and i n d i v i s i b l e , and those who do not 
be l i eve i n i t who le-hear ted ly must leave me and work 
according t o t h e i r own l i g h t s , ' ' ^ 

The c o n s t r u c t i v e s o c i a l work i s in tended t o develop corporate 

l i v i n g wi thout t ha t a non -v i o l en t o r g a n i z a t i o n cannot be c r e a t e d . The 

c o n s t r u c t i « o s o c i a l work inc luded the spread of l i t e r a c y , r e s t o r i n g communal 

u n i t y , removal o f u n t o u c h a b i l i t y , peasant u p l i f t m e n t , c r e a t i o n of non­

v i o l e n c e , labour un ions , d e c e n t r a l i z a t i o n of economic p roduc t ion and growth 

of l o c a l s k i l l s e t c . 

In substance I would l i k e t o say t h a t Gandhi e labora ted and 

employed a wide range o f methods under the d o c t r i n e of sa tyagraha. Some o f 

these dev ices are l i m i t e d and negat ive but t he re are the o ther ones t h a t 

are p o s i t i v e and comprehensive, Gandhi considered the law of progress ion 

as a bgygi€/dist i n c t ive fea tu re of the a p p l i c a t i o n of sa tyagraha . 
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R.Iyer in-.' his book rightly raises a c luster of questions arising 

from t h i s quote, 

There are several d i f f i cu l t i e s in t h i s passage. The word 
"seasonable" is imprecise and question-begging. How exactly 
does one measure one's strength before actually undertaking 
satyagraha ? When can we be certain that defeat is not 
temporary but f ina l , not seeming but real ? If we can judge 
such matters only after the event, the notion of duragraha 
could become a merely pejorative term applied on the basis 
of a purely u t i l i t a r i a n c r i t e r i o n . Also, i t might help to appraise 
but not to avoid the abuse of satyagraha,'' ' ' ' 

The d i f f i cu l t i e s may not be insurmountable in practice but they are very 

important and from the point of view of Gandhi's conceptual frame work. 

The dis t inc t ion between duragraha and satyagraha is a matter of moral and 

p o l i t i c a l judgement, A person in order to make a best possible judgement 

has to develop a high degree of honesty and self-awareness constantly 

through se l f -c r i t i c i sm and self-awareness. The attainment of these q u a l i t i e s , 

will be possible, thereby, in a dedicated search af ter t r u t h . The actual 

judgement in a s i tua t ion would surely vary according to the knowledge of 

t ru th one has obtained. Thus the notions of satyagraha and duragraha 

appears to be strongly subject ive, Gandhi, in order to dist inguish between 

a true or false satyagraha, preferred to take into account the motives 

of the performer and not the consequences. He was absolutely clear in his 
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mind t h a t he i s not aduancing a u t i l i t a r i a n d o c t r i n e which takes i n t o 

account the consequences. 

What one regards as t r u e Satyagraha may very l i k e l y be 
o t h e r w i s e , Satyagraha, t h e r e f o r e , cannot be resor ted t o f o r 
personal g a i n , but only f o r the good of o t h e r s , A Satyagrah i 
should always be ready t o undergo s u f f e r i n g and pecuniary 
l o s s , , , , T h e t r i umph of satyagraha cons i s t s i n meeting death 
i n the ins ia tence on t r u t h , A Sa tyagrah i i s always unattached 
t o the a t ta inment o f the ob jec t of satyagraha;—-,, , f a s t i n g f o r 
the sake o f personal ga in i s noth ing shor t o f i n t i m i d a t i o n 
and the r e s u l t o f i g n o r a n c e , ' ° 

I t i s t h e o r e t i c a l l y r u l ed out t h a t satyagraha would supress any 

i n d i v i d u a l or o r g a n i z a t i o n . He d i e a r l y warned t o the people i n 1940 t h a t 

whosoever i s going to launch satyagraha w i thou t adequate p repara t ions would 

b r i n g d i s a s t e r t o the cause he i s f i g h t i n g f o r . At the same t ime he was 

a lso prepared t o say t ha t a Qotary o f satyagraha even he i s wrong can 

cause no harm t o o t h e r s . Rather the b iggest advantage he found w i t h 

satyagraha was t h a t i f r i g h t l y p r a c t i g e d , i t w i l l su re ly y i e l d j u s t i c e but 

i f abused, i t i s harmless t o anyone. Thus he accepted t h a t desp i te the 

p o s s i b i l i t y o f i t s being abused, satyagraha i s the most harmless as a lso 

1 9 

t ^B most potent remedy against wrongs. He f u r t h e r mentioned t h a t 

satyagraha inv/olues no s e c r e t . The fac t of having or keeping sec re ts w i l l 

impl^^-'i the ex is tence o f f e a r . Whereas fear lessness i s one of the most 



81 

important conditions of satyagraha. Not only a satyagrahi should be 

fear less , he also ought not to have any kind of d i s t rus t in his opponent» 

Having basic d i s t rus t would mean, denying the divine nature of the opponent. 

Even if the opponent plays him false twenty t imes, the satyagrahi 
i s ready to t rus t him the twenty-f irs t time, for, an implicit 
t r u s t in human nature is the very essence of his creed. No 
matter how often a satyagrahi is betrayed, he will repose his 
t r u s t in the adversary so long as there are not cogent reasons 
for d i s t rus t , , ,He will no t , . ,be misled by the mere fear of 
suffering into groundless d i s t r u s t , , , D i s t r u s t i s a sign of 
weakness and satyagraha implies the banishment of a l l weakness, 
and, therefore , of d i s t r u s t , which is clearly out of place when 
the adversary is not be dastroyed but to be won overi,^^ 

Thus a satyagrahi car r ies out his work "in the l ight of the 

blazing sun of openness", 

ftfter having considered some of the possible abuses of satyagraha 

I now proceed to understand the l imi ts set by Gandhi/ for satyagraha. 

The l imi t s will have to be outlined with specif ic reference to the various 

bui l t in devices. Fasts , for example, are coercive when they are intended 

to a t t a in a se l f ish end. It is indeed d i f f icu l t to draw a l ine btween 

sel f ish and unselfish end's. However, the one who thinks that someone is 

fasting for a self ish end should resolutely refuse to yield to the coercion 

of f a s t . Thus satyagraha of t h i s type is limited by i t s very object . 
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The device of non-co-operation is limited by the pledge of non­

violence, non-co-operation without the l imits of non-violence wil l turn 

out to be licence instead of being a duty. Here again to draw a striofct 

l ine might be d i f f icu l t but there cannot be any escape from drawing the 

l i n e , howsoever tjf\ft, l ine i t may be . 

Civil disobedience is limited by the fact that a person has 

learned to libey i n t e l l i g e n t l y , t ruely and willing the laws of society, then 

only he can proceed to disobey certain unjust and immoral laws. The one 

who is not voluntari ly obeying laws has no right to judge laws as good 

or bad. 

The general limit prescribed by Gandhi is the se l f - sacr i f i ce arid 

se l f - suf fe r ing . 

Now in the background of the l imi ts and possible abuses of the 

doctrine of satyagraha, one can raise a question whether there should be 

some specific l imi ts for the practice of satyagraha in a democratic body 

p o l i t i c l ike India has ? 

42^ 
Mr, N.U.Gadgil maintained that in a parliamentary or const i tut ional 
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democracy any k ind o f satyagraha i s u n j u s t i f i e d , ftny attempt t o launch 

whether v/ io lent and non -v i o l en t satyagraha i s l i k e l y t o weaken the 

foundat ion of democrat ic set up, which would even tua l l y r e s u l t i n anarchy-, 

22 ' Mr, K.Santhanam has a lso mainta ined t h a t a genera l or mass satyagraha i s 

u n j u s t i f i e d against a democrat ic government. However, he i s not so s t rong 

i n h is op in ion as Mr, Gadg i l i s , because he makes room f o r very s p e c i f i c 

cases. He" concedes t h a t i n d i v i d u a l satyagraha has some place i n a democrat ic 

sys tem^ as a c o r r e c t i v e measures against the misuse of p o l i t i c a l power. 

Thus most c o n s t i t u t i o n a l i s t s e i t h e r deny any place or g ive a very 

l i m i t e d place fo r the p r a c t i c e of satyagraha i n a democtat ic set up . There 

are even some Gandhian l i k e K.G,Washruwalla a lso mainta ined t h a t Gandhi 

would not have permi t ted the p r a c t i c e o f satyagraha in a popu la r l y e lec ted 

p o l i t i c a l framework. 

There i s another extreme o f Gandhians who accepts a f U t l f ledged 

p r a c t i c e of satyagraha w i t h a l l i t s devices in a democrat ic set up;, Mr, 

S.G.Bharve has argued t h i s p o s i t i o n i n h i s a r t i c l e on "Satyagraha and 

23 
Democracy",, According t o him satyagraha i s not merely a p o l i t i c a l weapon 

and t h e r e f o r e cannot be r e s t r i c t e d t o any p a r t i c u l a r group or sys tem. 
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The aim of sa tyagraha as proclaimed by Gandhi was the upholding of t r u t h 

and t o maintain the rule of t r u t h , Giwen t h i s t h e r e i s no reason t o t h ink 

t h a t i t cannot be or should not be p r a c t i ^ d in democracy. It i s r a t h e r 

open t o p r a c t i c e under a l l kinds of reg imes , 

Gandhi ' s own w r i t i n g s do not solve t h i s t r i c k y problem. One can 

fiod h i s sayings on both s i d e s . In 1919 before Huntfcer Committee he a s s e r t e d 

the nacess i ty of sa tyagraha in oppos i t ion t o d Tu l t^ r espons ib le s e l f -

Gouernment " , ^ can imagine a s t a t e of t h i n g s in t h i s country which would 

24 
need sa tyagraha euen under Home Rule"> "fly non-violence would not prevent 

me from f igh t ing my countrymen on the many ques t ions which must a r i s e when 

25 
India has become f r e e " . Contrary t o these sayings in 1945 he dec la red 

t h a t " t o t a l non-v io len t non-cc^jpera t ion has no place in popular Ra j , 

2fi 
whatever i t s l e v e l may b e " . 

Considering the fact t h a t Gandhi always maintained t h a t he was 

cont inuously engaged in improving the doc t r ine of s a tyag raha , i t would 

be reasonable t o pay due a t t e n t i o n t o h i s sayings of 1946, In case of t h i s , 

i t would be again reasonable t o i n t e r p r e t s Gandhi an the s i d e of c a u t i o n . 

Surely t h e o r e t i c a l l y he did not r u l e out the p o s s i b i l i t y of launching 
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satyagraha under a democratic society but he also firmly held that in a 

popular se l f - ru le the necessity and occassions for satyagraha should be 

minimalo The greater the occassions are for launching satyagraha 

proportionately there would be doubts about the democratic nature of the 

Gov/ernmentio 

Satyagraha, in the final analys is , was considered by Gandhi a 

reuolutio—nary approach of transforming a system to t a l l y by changing the 

a t t i tude of the people. The change in attitud'e is to be brought about by 

a change in ualue system, lb case of democracy if the desirable ualue-

structura has been accepted and incorporated in the l iuing by people at 

large,^,^the fierce type of satyagraha would not be required. Only on those 

occassion where a par t icular law confl ic ts with the conscience of ihdiufdual 

satyagraha with one of i t s appropriate dewices could be used for a very 

uery specif ic and limited purpose. 
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CONCLUSION 

I 

Gandhi has been crowned as the 'Fa ther of the Ind ian N a t i o n ' , 

I t , however, does not mean t h a t h i s impact was conf ined t o I nd ia o n l y . 

Transcending a l l b a r r i e r s Gandhi 's impact has reached a l l corners o f 

the w o r l d . He undoubtedly possessed b a f f l i n g p e r s o n a l i t y . On the one hand 

he was thought as shrewd and seasoned p o l i t i c i a n whereas on the other hand 

he ca l l ed h imse l f a searcher a f t e r God, Scholars and academicians i n 

t h i d country-,, have not taken much i n t e r e s t i n Gandhian t h e o r y . Perhaps 

because he never thought of h imse l f as a s c h o l a r . However, the voluminous 

w r i t i n g s produced by him i s b e w i l d e r i n g . In my op in ion a proper o rde r l y 

understanding of h i s l i f e , a c t i v i t i e s and thought i s poss ib le only when 

at tempts are made t o work out h i s metaphysica l f o u n d a t i o n s , I do not make 

a c la im t h a t i n t h i s d i s s e r t a t i o n I have exhaus t i ve l y worked out h i s 

metaphysical p r e s u p p o s i t i o n s . A l l t h a t I c la im i s t ha t I have attempted 

one step in t h i s d i r e c t i o ' ^ , 

Gandhi, as I unders tand, i s b a s i c a l l y a moral and p o l i t i c a l 

t h i n k e r . Of course f o r Gandhi there i s ne> fundamental d i f f e r e n c e between 

m o r a l i t y and r e l i g i o n , M o r a l i t y i s the essence of r e l i g i o n . F a i l u r e t o 

recognise the i n t ima te r e l a t i o n s h i p between r e l i g i o n , p o l i t i c s and m o r a l i t y 
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in Gandhi's thought, is bound to resul t in a misunderstanding of ^ihis 

theory« Some authors have attempted to argue that 'i.'>"i-Gandhi/,•( as a 

person and his theory was a product of h i s to r i ca l condit ions. Others have 

t r i ed to explain his theory in psychological terms. Both these undermine 

the importance of Gandhi as a philosopher and also contain a suggestion 

that Gandhi and his thought has outlived i t s u t i l i t y . Contrary to these , 

in my dissertatid'^n I have t r i ed to argue that Gandhism has a role even 

today in our democratic set up and also presents a powerful vision for 

future. Understood in t h i s sense Gandhi's importance and place in the 

world of philosophy is no less significant than Plato, Ar i s to t l e , Hegel, 

Marx, Manu and Kautilya, 

Gandhi's thinking in my opinion is essent ia l ly based on Hindu-

Buddhist metaphysical presupposit ions. He himself has expl ic i t ly said 

that main ideas of his theory are not his own in the sense that he did 

not produce them for the f i r s t t ime. They are his ideas because he t r ied 

to evolve a pattern of l i f e which could actually be lived on the basis of 

these ideas. Thus Gandhi evolved a unique moral system of his own on the 

root ideas of Hindu-Buddhist t r a d i t i o n . No doubt he was constantly inspired 

by Hinduism, but he also equally part icipated in various metaphysical and 
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epistemological controversies going on in the realm of Hindu thought. 

He t r i ed to interpret Buddhism, Dainism and a l l other such isms within a 

larger framework of Hindu t r a d i t i o n . In Hinduism, to be more precise in 

sanatan ^ a r m a , he found out a larger framework of integrating a l l offshoots 

of Hinduism, To do th i s kind of work i t s e l f is a great philosophical 

contribution to Indian t r a d i t i o n . It i s a fact that Kant earned a great 

place in philosophy because of his synthesis of rationalism and empiricism. 

If so , Gandhi in working out a uniform basis for Hinduism, Buddhism and 

Dainism has done nothing less than what Kant did to Western Philosophy 

Gandhi forcefully argued that morality has to occupy the central 

place in understanding man, nature and society,. For Gandhi man is a value 

concept, nan is distinguishable from animals only to the extent he has 

grown morally upward. He deduced i t from the concept of moral man that man 

has to necessarily engage himself into an active l i f e devoted to social 

reconstruction and upliftment of masses. In his l i f e s t y l e , he did demonstrate 

the t ru th of t h i s . It enabled him to get the t i t l e of Karmayogi, 

Regarding the foundation of morality, he maintained that t ru th 

which is the eternal law and known as dharma in Hindu t r a d i t i o n , i s source 



89 

of a l l m o r a l i t y . In t h i s sense Tru th , God or Oharma becomes f i r s t major 

p i l l a r of h i s t h o u g h t . In the h i s to ry of moral and p o l i t i c a l thought perjjkps 

except Pla to none e l s e i n s i s t e d on t r u t h as much as Gandhi d i d . Absolute 

t r u t h was cons idered , by him as h ighest among human ends , t h a t i s not only 

a moral end but a l so a s o c i a l end. Thus he attempted at a uniform b a s i s of 

ind iv idua l and s o c i a l m o r a l i t y . On the same ground he argued aga ins t the 

d i s t i n c t i o n of publ ic and p r i v a t e m o r a l i t y . There are debates in realm of 

moral i ty but one set of r u l e s being supe r io r t o o ther s e t . Thereby posing a 

problem of cho i ce . Truth as a source of moral i ty was uncomprisable for Gandhi, 

I t t r anscends a l l d e f e c t s and s e c t a r i a n c o n s i d e r a t i o n s . Consequently, moral i ty 

o r i g i n a t i n g from t h i s cosmic law of moral i s bound t o be for mankind. He 

in fact recommended t h a t e n t i r e mankind should be t r e a t e d as one human group 

and be guided by t h i s moral law, 

Moral law or ttruth being cosmic in cha rac t e r i s embodied in every 

being of the cosmos, Man being the par t of t h i s cosmos embodies i t , Houauer, 

the knowledge of Truth i s not automatic t o everybody. Every ind iv idua l has 

t o procure t h i s hidden t r e a s u r e i n s i d e , Gandhi went one s t ep ahead and 

maintained t h a t man's moral growth i s d i r e c t l y p ropor t iona te t o h i s acquired 

knowledge of t r u t h , flan in order t o have some purpose or meaning of l i f e should 
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make it obligatory on himself to seek more and more knowledge of Truth, The 

knowle(^^e acquired of t ru th always remains r e l a t i v e . So there is no one 

who can claim f inal i ty about the knowledge of t r u t h , Cpistemologically i t 

would keep man a l i f e long seeker. In other words i t would ensure his l i f e 

long continuous growth. If in t h i s framework that I ^aue t r ied to in terpre ts 

and organise Gandhi's ideas in a systematic manner. 

In the f i r s t chapter, i t has been argued that Gandhi is a philosopher 

and deserves a serious philosophical considerat ion. He can be best described 

as a moral and po l i t i c a l th inker . The central concepts of his thinking are 

Truth and Non-violence, The non-recognition of the centra l i ty of these would 

lead to a misunderstanding of Gandhi's thought. 

The 2nd chapter deals with the concept of t r u t h . Truth has been 

analysed as a source or essence of morali ty. Truth has been shown as highest 

among human ends. It is the most fundamental principle which includes a l l 

other p r inc ip les . It also ex i s t s independently of human beings. It amounts 

to maintaining that t ru th is an objective and impersonal r e a l i t y , I have also 

t r i ed to t race the origin of t h i s concept of t ru th in Indian t r ad it ion. 



A dis t inc t ion between absolute t ruth and re la t ive t ru th has also been drawn. 

The absolute knowledge of t ru th is an impossibility in Gandhi's scheme. 

Relative knowledge of t r u t h , therefore, has to be the basis of our day to day 

work. Acceptance of r e l a t i v i t y of knowledge leads one to develop the vir tue 

of tolerance, ab i l i ty to make adjustments and openmindedness which are most 

has 
essent ia l for a peaceful l i v ing . I t / a l so been shown that for obtaining the 

knowledge of t r u th , Gandhi required the concept of conscience. He did not 

support rationalism or empericism as epistemological theories regarding the 

knowledge of t r u t h , • 

In the th i rd chapter I have analysed and explicated the concept of non­

violence. The attempt has been made to show the intimate connection between 

t ru th and non-violence. Non-violence is generally understood as a negative 

concept. However, Gandhi made a radical change in the concept and gave i t a 

posit ive content that is love or cha r i ty . The various aspects of the application 

of non-violence ranging from domestic af fa i rs to po l i t i c a l af fa i rs have been 

worked out . 

The knowledge of t ru th alone makes a man non-violent. Hence, both 

these concepts are integral ly r e l a t ed . Another implication of i t is that man's 
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being non-violent i s directlj^ related to his ^oral growth. Relative t ru th when 

lived in day to day l i f e automatically makes a man more and more moral. Not 

giving up violence would throw a man towards the animal world, Man's 

manliness consists only in being non-violent. Final ly, in t h i s chapter I have 

t r i ed to show that although Gandhi pleaded for non-violence as an absolute 

p r inc ip le , yet he accepted that perfect non-violence is perhaps impracticable. 

Consequently, in his sytem a place has to be made for unavoidable violence. 

The fourth and f if th chapters are devoted to an examination of the 

doctrine of satyagraha. Specially in the fourth chapter, I have f i r s t d i s t i n ­

guished passive resistance from satyagraha and then went ahead to argue that 

satyagraha is a quite broad doctrine which includes c i v i l disobedience and 

non-co-operat ion. 

The various ingredients of these pract ices have been highlighted add 

examined. The conditions of launching satyagraha and rules to be observed by 

a Satyagrahi have been also s tudied. This leads one to discuss the significance 

and scope of the doctrine of satyagraha in the f if th chapter. While studying 

significance i t was found that the idea of self awareness and self-suffering 

afe essen t ia l to the doctrine of satyagraha, I have also examined the controversy 



93 

regarding the l imits and possible abuses of t h i s doct r ine , Gandhi had 

undoubtedly a supreme faith inthe doctrine of satyagraha. He called i t a 

matchless weapon but for i t s practice both at the leuel of indiuidual and 

masses he recommended uery str ingent condit ions. Related to t h i s is the problem 

of efficacy and des i rab i l i ty of satyagraha, UJith regards to des i rab i l i ty of 

satyagraha specially in a democratic set up I haue pointed out the ongoing 

controversy between cons t i tu t iona l i s t s and soige of the Gandhians, fty own 

understanding has been that there wil l be a uery limited use possible of 

satyagraha in a democratic set up. Finally I have maintained that in the doctrine 

of satyagraha Gandhi presented before the world a unique revolutionary method 

of changing a socie ty . The process of sociali reconstruction with the method 

of satyagraha has to begin by affecting a change inthe heart and a t t i tude of 

the opponentio 

II 

It is more or less a rule that anyone who puts forward a revolutionary 

approach and new outlook for looking at the,' problems of man, po l i t i c s and 

society, faces a tremendous apposition', Gandhi was no exception to t h i s . His 

contemporaries did not spare him from scathing c r i t i c i sm, nr.B.C.Pal, in 1919 

attacked Gandhi by saying that he is offering a 'magic' and not the ' l o g i c ' 

to the country, Even a person l ike Rabindra Nath Tagore thought that Gandhi's 
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theory and practice of non-co-operation was based on an t i - i n t e l l ec tua l approach, 

Indian PHuslim League leader Hr, 3innah accused him of being a communalist by 

cal l ing him a Hindu leader , i^arxists say that his thinking was reactionary 

and he was championing the cause ofy' vested i n t e r e s t s . To mili tant Hindus, 

he was £ friend of muslims and Pakistan, S t i l l for others he was not a thinker 

but just a master p o l i t i c a l s t r a t eg i c i an . 

I wish to submit, there is an endless l i s t of host i le reactions for 

Gandhi's thought and p rac t i ce . Although i t is not possible to examine all , , 

such cr i t ic isms one by one in a limited work l ike the present one, yet , I wish 

to point out that a l l the objections owe the i r origin to fundamental 

misunderstanding of the basic fibre of Gandhi's thought. Anyway, I would surely 

l ike to deuote myself in t h i s part of the chapter to some of the major 

cr i t ic ism levelled against the doctrine of satyagraha, 

rir, Ueatheriy c r i t i c i sed Gandhi by saying that his non-co-operation 

was a way of violence and not of love . It is rather an appeal in the end of 

1 
violence to reason, Gandhi vehemently denied that satyagraha necessarily 

involves vioiance. It may appear so because the active quality of love may 
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.ij-A.B':. not be i n f e r r e d from the act of satyagraha i t s e l f . But o therwise 

concep tua l l y i t does not e n t a i l any k ind of u i o l e n c e . He of course conceded t ha t 

i n case satyagraha i s prematurely taken recourse t o , i t may y- ie ld t o v i o l e n c e . 

But then t h i s i s not a wrong i n t h e o r y } i t i s r a t he r an e r r o r o f judgement on 

the par t of the p r a c t i o n e r s , Gandhi has uery c l e a r l y l a i d down the p r e - r e q u i s i t e s 

and r u l e s to be fo l lowed by a s a t y a g r a h i . He s t r o n g l y po in ted out t h a t I n d i a n ' s 

s a l v a t i o n l i a s only i n choosing satyagraha or sou l forae t o f i g h t i l l s o f 

s o c i e t y and a l i e n p o l i t i c a l power, 

S h r i Damshed riehta s t r o n g l y c r i t i c i s e d Gandhi i n 1937, He argued t h a t 

satyagraha has produced i n d i s c i p l i n e and hat red among people and has a lso led 

t o i n d i s c r i m i n a t e break ing o f l a w s . He f e l t t h a t Gandhi must bear the 

2 
r e s p o n s i b i l i t y f o r the misuse of " t h i s po in ted bayonet of sa t yag raha" . 

Here once again we f i n d t ha t o b j e c t i o n i s not t o the d o c t r i n e o f 

satyagraha as such but the ques t ion i s ra i sed about the consequence o f satyagraha 

perhaps on a p a r t i c u l a r occasion or on a spec i f i i c occas ion , Gandhi argued 

t h a t the outcq(ge of such consequence i s su re l y barf^ But then i t happens only 

when a misguided use o f satyagraha i s made. He su re l y mainta ined t h a t the 

abs ta i n i ng from v io lence does not mean abs ta i n i ng merely from p h y s i c a l v i o l e n c e . 

The workers must repent fo r t h e i r wrong doings i n t h o u g h t , speech and deeds. 
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Most of the abjections to satyagraha are of t h i s nature which points 

to undesirable resu l t s when i t is applied to masses, Howeuer, there were not 

many who questioned the ualue and legitimacy of the doctrine if applied at the 

indiuidual lev/el or mass leuel af ter due preparat ionSjGandhi's experience at 

South Africa regarding satyagraha were quite encouraging. But in Indian so i l 

satyagraha did not readily take roots as i t did in South Africa, Phil ip Spratt 

has r ightly pointed out that the struggle launched in South Africa is actually 

a model of what satyagraha ought to be . He said; 

It was conducted against very heavy odds by poor and ignorant 
people- the majority indeed were i l l i t e r a t e - but there was 
hardly an instance of breach of the p r inc ip les . It dragged on 
in a l l for eight years; the longest fight he has euer conducted, 
people became disheartened, At_ one time he could count upon only 
sixteen followers. But in the end the "law of growth" prevailed. 
Almost the whole community again entered the f igh t , and 
sat isfactory terms were obtained. He was lef t with an apparently 
immovable fai th in the capacity of ordinary poor people to 
undergo these t r i a l s and to observe t h e pr inc ip les ; and a no 
less indestruct ible faith in the efficacy t ^ the method,3 

But in case of India due to the varied p o l i t i c a l influences and view 

points i t was rather more d i f f icu l t to es tabl ish satyagraha as a successful 

po l i t i c a l weapon. The time requirea to es tabl ish i t as an adequate metihod 

was not available to Gandhi, The urbanized e l i t e s had the i r own ego jiici were 

under the corrupt influence of r e l ig ion . Religion which was a constant source 

of inspirat ion to Gandhi, was not available to city e l i t e s in purest form as 
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i t was t o uneducated v i l l a g e masses. GJving express ion t o h i s f e e l i n g in 

1925 he wrote t'^Ruch c o r r u p t i o n has c rept i n t o our r e l i g i o n . We have become 

l azy as a n a t i o n , we have l o s t the t ime sense. Se l f i shness dominates our ac t i on , . 

There i s mutual jea lousy amongst the t a l l e s t o f u s , Ue are unchar i tab le t o 

4 
one another^'J., Thus the c a p i t a l of charac te r which x.,\'^ Gandhi 's d o c t r i n e o f 

satyagraha always presupposed was a commodJ:ty e s p e c i a l l y among so c a l l e d 

advanced and educated i n I n d i a n s , Hence i t always created d i f f i c u l t i e s i n the 

p r a c t i c e o f satyagraha i n Ind ia and brought out seve ra l t imes severa l undes i rab le 

consequences. His d isgus t was so much t ha t i n the l a t e r years of h i s l i f e he 

thought t h a t Eng l i sh people and American Negroes might carjfy the t r a d i t i o n 

o f satyagraha and not I n d i a n s , 

Now I s h a l l take up some of the ob jec t i ons t h a t were l e v e l l e d against 

the t h e o r e t i c a l aspect of t he d o c t r i n e . 

A f t e r reading Hind Swaraj i n 1910 Wr,liJybergh wrote t o Gandhi t h a t 

sou l fo rce or passive res is tance has no th ing t o do w i t h s p e i r i t u a l i t y as claimed 

by Gandhi , He s a i d ; 

In advocat ing these t h i n g s ins tead of p h y s i c a l force you are only 

t r a n s f e r r i n g the b a t t l e and the v i o l ence from the p h y s i c a l t o 
the mental p l a n e . Your weapons are mental and psych i c , not p h y s i c a l , 
but a lso not s p i r i t u a l . You are s t i l l f i g h t i n g t o w i n , and 
f i g h t i n g harder than ever , and, i n my o p i n i o n , a l l f i g h t i n g i n modern 
t imes i s tend ing t o become more and a mat ter of i n t e l l e c t u a l and 
psychic force and less of phys i ca l f o r c e , ^ t i s not thereby 
becoming more moral or less c r u e l , r a t he r the reve rse , but i t i s 
becoming more e f f e c t i v e , 5 
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rir, Wybergh of course never denied the unselfish sacrif ice made by 

Gandhi and his followers. He did not suspect the motives but challenged his 

method. He even made a d is t inc t ion between individual sa in t l iness and po l i t i ca l 

p r inc ip les , 

Gandhi in his reply pointed out t h a t ; 

I admit that the term'>'"'passive res is tance" is misnomer, I have used 
i t because, generally speaking, we know what i t means,,,.The 
underijiing principle is to ta l ly opposed to that of violence. It 
cannot therefore , be that the "bat t le is transferrer! from the 
physical to the mental plane". The function of violence is to 
obtain reform by external means; the function of passive 
res is tance , i . e . , soul-force, is <>©j.5rtj obtain if^by growth from 
withih, which, in i t s turn , is obtained by sel f -suffer ing, self-
pur i f i ca t ion , Uiolence ever f a i i s ; passive resistance is ever 
successful . The fight of a passive resistance is none the less 
sp i r i t ua l because he fights to win. Indeed, he is obliged to 
fight to win, i , e , , to obtain the mastery of se l f . Passive 
resis tance is always moral, never cruel , and any ac t i v i t y , mental 
or otherwise, which fa i l s in t h i s t e s t is undoubteadly not 
passive resistance»S 

Gandhi, as I have already explained in e a r l i e r chapters, was not 

prepared to accept the d i s t inc t ion between a saint and ordinary man or separatifi^n 

between rel igion and p o l i t i c s . He emphatically asserted th i s point in 

controversy with Ti lak, In his considered opinion rel igion and po l i t i c s are 

inseparable and modern c iv i l i za t ion by separating is trying to achieve 

something impossible. 

The similar cr i t ic ism has been echoed by several o thers . It is 
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ra ther interest ing to note that people from the domain of uarious rel igions 

were more host i le to Gandhi's doctrine than the s e c u l a r i s t s . In summarising 

a great deal of cr i t ic ism of the doctrine of satyagraha one could outline two 

major po in t s , 

( i ) That re l igious c r i t e r i a applicable to sa in ts cannot and should 

not be brought into the realm of mass po l i t i c a l action arti 

(fiJi) Satyagraha is necessarily coercive method and, therefore , 

morally not very different or euen superior than the other methods inuoluing 

physical coercion. 

The f i r s t point actually challenges the most basic poin^ of bis 

theore t ica l beginning. The important things in t h i s context to note would be 

the fact of Gandhi's in terpreta t ion of the term ' r e l i g i o n ' , l^ost religioQs 

leaders do make a d i s t inc t ion between 'Morality* and 'religion'^^ Howeuer, 

for Gandhi they were synonyms. Consequently, he argued that it is always 

possible to apply moral c r i t e r i a to any aspect of human l i f e . The objection 

i s rooted in the acceptance of the dis t i | ic t ion between ' r e l i g ion ' and 'moral'p 

which was not the case in Gandhi's thought. The acceptance of the 

d i s t inc t ion and i t s application to Gandhi's thought is bound to produce 

misunderstand ing-. 
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Another debate centered around the doctrine of satyagraha is the 

presence of an element of coercion or compulsion. This objection seems to be 

mainly arising from an inherent ambiguity in the notion of coercion. It 

appears that Gandhi held a different notion of coercion than his opponents. 

He felt that in the absence of violence, both physical and mental, i t is 

useless even misleading ta lk about coercion. However, the opponents of Gandhi 

generally understood by the term coercion the oppressive intentions of the 

user of the doctrine of satyagraha. In Bandhi's opinion satyagraha always 

has i t s aim of converting the opponent rather than coercing him. The conversion 

when i t i s impossible through the appeal to reason one has to achieve i t 

through tapasya, i . e . , se l f - suf fe r ing . Once he was told that in his Rajkot 

fast there was an element of "moral pressure". He repl ied; "If my f a s t , . . . i s 

to be interpreted as pressure, I can only say that such moral pressure should 

7 

be welcomed by a l l concerned". Thus in his opinion certain amount of moral 

pressure was jus t i f ied if i t evokes moral response from the opponents. That 

actually is not genuine coercion and to describe such a s i tuat ion as 

coercive s i tuat ion would be, in a wrong description and i t can be done so by 

over s tretching the meaning of the term coercion. 

Final ly , I wil l l ike to maintain that most object ions to the theoyy 
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of Satyagraha are rooted in misunderstanding of fundamental premises of 

Gandhian thinking. It will not be out of place to point out that Gandhi should 

be regarded as one of the most outstanding contemporary Indian th inker . He 

bui l t his system on existing t r ad i t ion of Indian thought, I believe that 

philosophy is culture bound. Every great philosophical t rad i t ion derives i t s 

inspirat ion and substance froih i t s cul tura l milieu. Seen in t h i s l i g h t , 

Gandhism can be regarded as a revival and continuation of great ancient Indian 

t radi t ion ' i j - . He undoubtedly deserves the credit of in te l lec tua l ly re- in terpre t ing 

and pract ica l ly reinforcing the Indian t r ad i t ion in Indian society and 

also showed the supaipiority in the sense that i t is so broad based that i t 

can accommodate good of every t r a d i t i o n . 
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