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Chapter 2 GANDHIAN EXPERIMENTS: SATYAGRAHA,NON-VIOLENCE,TRUTH:
Introduction :
 
Mahatma Gandhi was the Pioneer of Non-Violence and a great supporter of Truth. He was born on 2nd October 1869. His prominent role in india‟s freedom struggle fetched him the Title of „Bapu‟ (Father of Nation). The birthday of this Indian preeminent spiritual and political leader is celebrated as “International Day of Non-Violence” throught the world. He had a great importance to the concept of Truth and Non Violence. Truth or Satya, Ahimsa or Non- Violance  are foundation of Ganghi‟s philosophy. The word „Non-violence‟ is a translation of the Sanskrit term „Ahimsa‟.He stated that in its positive form,‟Ahimsa‟ means „The largest love,the greatest charity‟. According to Gandhi the word „Satya‟ comes from the word „Sat‟ which means „to exist‟. So by the term „Satya‟ Gandhi also means that which is not only existent but also true. An account of Gandhi‟s theory of Truth necessarily takes us to the consideration of his views on the nature of Non-Violence. Gandhi himself says, “ I have nothing new to teach the world. Truth and Non-Violence are as old as the hills. All I have done is to try experiments in both on as vast a scales are I could. In doing so I have sometimes erred and learnt by my errors. Life and its problems have thus become to me so many experiments in the practice of truth and Non-Violence….In fact it was in the course of my pursuit of truth that I discovered non-violence.” Explaining more clearly the transition from the notion of truth to that of Non-Violence he says, “Ahimsa and Satya are so intertwined that it is practically impossible to disentangle and separate them. They are like the two sides of a coin, or rather a smooth unstamped metallic disc. Who can say, which is the obverse and which the reverse? Ahimsa is the means; Truth is the end. Means to be means must always be within our reach, and so ahimsa is our supreme duty. If we take care of the means, we are bound to reach the end sooner or later.” Gandhi identifies Truth with God. According to many philosophers God is the highest reality. At the same time Gandhi says that there is nothing besides Truth. So both Truth and God stands for the highest reality or the ultimate reality. And hence the two can be identified. He said that there is no person in earth who can deny Truth. God can be denied because the atheist does not believe in God. But the atheist cannot deny the power of Truth. Hence God is identified with truth. 
OBJECTIVES OF THE PAPER : This paper tries to focus the relation between Truth and Non-Violence and try to show how Gandhi influenced by satyagraha. According to Gandhi, ahimsa is the greatest force available to humankind. Though the concept of non-violence was not originated by Gandhi, he was the first person to apply it for a political purpose. Gandhi‟s greatest contribution, therefore, is the use of non-violence into a successful technique for direct mass action. The concept of non-violence was not a new one. Before the teachings of Gandhi, the notion of ahimsa finds an important place in Holy Scriptures, teachings of Gautama Buddha to Prophet Mohammad and works of various philosophers. However, it was Gandhi who converted it into a social and political technique and super humanitarian method of resolution to all type of crisis and problems. Meaning of Satyagraha: Satyagraha is one of the greatest contributions of Gandhi to Indian history, in particular and world history, in general. The principle of Satyagraha was a most powerful and fruitful weapon used by Gandhi and his followers against the British rule in India. The term „Satyagraha‟ is a combination of two Sanskrit words, „Satya‟ meaning „Truth‟ and „Agraha‟ meaning „determined pursuit‟ or „holding on to truth‟. The word therefore, literally means, „insistence on truth‟. It is based on the principle of love and believes in „love for all‟ and „suffer for all’. It excludes the use of any form of violence since it is based on the philosophy that man does not know the absolute truth and therefore, cannot punish anyone. Earlier Gandhi used the term passive resistance for Satyagraha but latter he grew dissatisfied with the expression. Satyagraha differs from passive resistance in many ways. Satyagraha is based on truth and determination and rules out any form of violence or injury. Gandhi based Satyagraha on the Vedantic ideal of self-realisation. He was interested in discovering truth. He says that, “Truth is God”. Satyagraha is a name invented by Gandhi, which means adherence to truth. It means Universal force.  Principles of Satyagraha : Satyagraha should follow the following principles: Non-Violence, Truth, Non-Stealing, Chastity, Non-possession, Body labour, Fearlessness, Equal respect for all religinus, Freedom from untouchability, Every Satyagrahi in India should follow seven rules, Must have a living faith in God, Must believe in truth and non-violence, Must be leading a chaste life etc. Features of Satyagrahi : A satyagrahi must be sincere and honest. He must be open-minded, must be a disciplined teacher, he must learn to put on restraints upon his own self. He leads to sacrifice firm behavior is essential for a satyagrahi. Simplicity and humility are regarded as the key factor of a satyagrahi. A satyagrahi practice truth in his actions, in thought and also in speech. Truth and non-violence with love is essential for satyagrahi. Gandhi says that “the world rests on the bedrock of Satya.” Satyagraha is not a weapon of the coward and the helpless. Gandhi‟s Satyagraha rejects violence. It is a war without violence. It means the resistance of evil by its opposite, i.e. by good it includes moral and religious discipline. It refers the active force and not the inactive force. Gandhi‟s Satyagraha never rejects fighting. Satyagraha as a movement was intended to replace methods of violence and was based entirely upon truth Satyagraha for Gandhi is the adherence to Truth and Truth for Gandhi means God. For him, Truth alone is eternal, everything else is momentary. He believed that everyone should search for Truth according to his lights and in this search for Truth he should always open himself to correction. He considered that one should seek to find truth though to find absolute truth is not possible for man. Ahimsa forms this means to seek truth and for him, both the means and the end are united to one another in a way as seed and tree are integrally related. In his concept of Satyagraha non-violence is very important. He considers that „while truth is the goal, ahimsa or non-violence becomes the necessary and only means of realizing it‟. Non-Violence: Satyagraha, according to Gandhi, excludes all forms of violence since use of coercion, on one hand suppresses the development of the individuals and fails to show respect to adversary and on the other hand, obscures the vision of truth. His concept of Satyagraha is based on the notion that the adversary is also a human being having faculty of reasoning and goodness. Gandhi strongly opposed violence or suppression since it went against the integrity of an individual. Every individual has an equal right to be respected by others as Kant also holds, and bears a moral duty to show the same respect to other people‟s integrity and freedom. Gandhi said that violence can never be justified no matter for what noble cause it is used. This is because for Gandhi means and ends are inseparable. To achieve justice, one cannot force his views on others and curb their freedom. The use of violence for Gandhi not only degrades the opponent but also makes its user a lesser human being. He considered that a violent person is always at war „with the world and believes that the world is at war with him and he has to live in perpetual fear.‟ Therefore, the consequence of violence is always utter helplessness, isolation and it functions to create a gulf between the aggressor and the society. Gandhi‟s concept of non-violence is not restricted merely to disavowing violence; not hurting people in mind and body but it goes beyond and encompasses certain essential values of love, forgiveness and compassion. Ahimsa not only connotes the act of refraining from doing harm to others but it is based on positive values. For Gandhi to practice ahimsa or non-violence one needs a proper training of strong will, patience and moral courage and all these in turn lead to transformation of mind. For this transformation an inner conscience is needed which gives an excess to truth. Each one of us have a relative truth and non-violence acts as a tool that arbitrates between these truth claims. To live a life of non-violence Gandhi asserted, one needs a training to fully arouse his inner conscience and devotion and finally one achieves knowledge of truth about the moral and physical world. Gandhi‟s strategy of non-violent action in India was not only for making constitutional demands rather it went ahead and aimed at something greater. This is so because he knew that mere constitutional changes have not shown fruitful results in first half century, and therefore, he introduces civil-disobedience movement which was an extra-constitutional strategy. The first part of the strategy was to achieve a „mass support‟ or in other words, to make it a „mass movement‟. This movement intended to involve everyone whether from a higher class, lower one or peasant group. The aim was not only to make the foreign rulers leave the land but to completely erase out the influence of the rulers from the mind-set of people after the Britishers left India. Gandhi, being a vibrant visionary, could easily see the consequence of colonization on the mind of the colonized people. He knew that people would remain mentally enslaved even though they became politically free. To maintain the integrity of the people of his nation he coupled non-violence with the search for truth. However, when we thoroughly observe the current sociopolitical situations of Indians we still find that they are in the domain of complete enslavement and politically unfree. Gandhi‟s dream of freedom and non-violence still remains unfulfilled in the twenty first century. Gandhi believed that ahimsa has evolved with the evolution of human civilization. The early man lived in caves and were basically cannibals having no definite place to live. With time an agricultural society was established and man started to settle down. An evolution took place and man became from a member of a family to member of community, following laws and rules to live together in a social environment. With slow process of civilization accompanied the transformation of himsa to ahimsa or violence to non-violence. For Gandhi, this slow evolution of ahimsa with civilization of man is a fact, which he expresses, “Had it been otherwise, the human species should have been extinct by now, even as many of the lower species have disappeared.” Gandhi believed that without the practice of Non-Violence Truth cannot be realized. Gandhi employed a curious argument to establish this point. Gandhi stated that God and Truth are identical. At the same time Gandhi accepted a pantheistic conception of God. He argued that God pervades all being. All beings are united by God and the act of unification is made possible through love or Non-Violence. So Non-Violence is ultimately the cementing bond of the universe that has its origin in God or Truth. Conclussion : In conclusion we can say that both Truth and Non-Violence are closely interrelated. They are the same sides of a same coin. A critical account of the Gandhian concept of Non-Violence shows that Gandhi was not aware of the deep rooted aggressive instinct in man. Contemporary psychologist have pointed out that this instinct plays a major role in the human mental life. Gandhi did not play sufficient attention to it. His account of Non-Violence seems to be more dependent on his reading of religious texts than on psycho-social considerations. This is a major critical point that may be raised against the Gandhian conception of Non-Violence. If Non-Violence is the expression of the life-instinct within man then violence is the expression of the death-instinct.
*MOVEMENTS LED BY GANDHI:CHAMPARAN,BARDOLI,KHALIFAT,NON-COOPERATION,SALT SATYAGRAHA:
Champaran Satyagraha (1917):
· The first civil disobedience movement by Gandhi in the freedom struggle.
· Persuaded by Rajkumar Shukla, an indigo cultivator, Gandhi went to Champaran in Bihar to investigate the conditions of the farmers there.
· The farmers were suffering under heavy taxes and an exploitative system. They were forced to grow indigo by the British planters under the tinkathia system.
· Gandhi arrived in Champaran to investigate the matter but was not permitted by the British authorities to do so.
· He was asked to leave the place but he refused.
· He was able to gather support from the farmers and masses.
· When he appeared in court in response to a summons, almost 2000 locals accompanied him.
· The case against him was dropped and he was allowed to conduct the inquiry.
· After peaceful protests against the planters and landlords led by Gandhi, the government agreed to abolish the exploitative tinkathia system.
· The peasants also received a part of the money extracted from them as compensation.
· Champaran struggle is called the first experiment on Satyagraha by Gandhi and later Ahmedabad Mill Strike and Kheda Satyagraha occurred.
· It was during this time that Gandhi was given the names ‘Bapu’ and ‘Mahatma’ by the people.
Bardoli Satyagraha
Background
· The Bardoli Taluk in modern-day Gujarat was hit by floods and famines in 1925, which adversely affected crop yield. This affected the farmers financially.
· Ignoring the plight of the farmers, the Bombay Presidency increased the tax rates by 22%.
· Despite petitions and appeals from civic groups and farmers to review this unjust hike in tax rates in lieu of the grave situation, the government decided to go ahead with tax collection.
· In 1927, the local Congress Party published a report to show that the farmers could not carry the burden of the enhanced assessment. But the authorities did not budge.
· In January 1928, farmers in Bardoli invited Vallabhai Patel to launch the protest movement wherein all of them resolved not to pay taxes.
· They also assured Gandhiji of their commitment to non-violence.
· Patel agreed to take on the leadership role only after getting assurances from the farmers of their resolve to the movement. He informed them of the possible consequences of their move such as confiscation of land and property and imprisonment.
· Patel got in touch with the government and apprised it of the situation. He got the reply that the government was unwilling to make any concessions.
· Gandhiji also lend support to the movement through his writings in ‘Young India’ magazine.
The Movement
· Patel was an exemplary commander of his non-violent ‘army’ in Bardoli.
· He divided the taluk into camps and organised hundreds of men and women under the camps.
· The volunteers came from Hindu, Muslim and Parsi communities also.
· From the camps, volunteers issued news bulletins, campaigns and also made speeches educating the masses about the need to be disciplined and prepared for austerity.
· Door-to-door campaigning was also done.
· A large number of women took active part in the movement. It was these women who gave Patel the moniker ‘Sardar’.
· Peasants were asked to take oaths in the name of god that they would not pay the taxes.
· Those who paid taxes or were supportive of the British were socially boycotted.
· They also worked for the betterment of the Kaliparaj caste (farmers who worked as landless labourers).
· They refused non-essential goods to government offices in the area.
· They resisted eviction and confiscation (jabti) in unique ways. They had informers in the government offices who would give prior information as to if and when a jabti notice was going to be carried out. The whole village would then move to another place and the officers would be faced with an empty village when they arrived to confiscate the property.
· K M Munshi and Lalji Naranji resigned from the Bombay Legislative Council.
· Although the movement was local, it received nation-wide attention and support.
Bardoli Satyagraha Effects
Effects
· Fearing things could go out of hand, the government set up the Maxwell-Broomfield commission to look into the matter.
· The revenue was reduced to 6.03%.
· The peasants were returned their confiscated land.
· Patel emerged as a national leader after the success of the Bardoli Satyagraha. He showed his remarkable organising skills.
Bardoli Satyagraha Criticism
Criticism
· The movement was focused on the conditions of the rich and middle-class farmers and largely neglected the poor farmers.
· It did not raise the problem of Hali Pratha (a kind of bonded labour system).
· It is said that the movement was an experiment on Satyagraha as a method of freedom struggle. The basic problems of the peasants were not addressed.
Introduction
· Mass Movements: Two mass movements were organized in 1919-1922 to oppose the British rule in India are the Khilafat movement and the Non-Cooperation movement.

· The movements, despite having different issues, adopted a unified plan of action of non-violence and non-cooperation.
· This time period saw the unification of Congress and the Muslim League. Many political demonstrations took place with the joint effort of both these parties.
· Causes of the Movements: The following factors served as the background to the two movements:

· Government Hostilities: The Rowlatt Act, the imposition of martial law in Punjab and the Jallianwalla Bagh massacre exposed the brutal and uncivilised face of the foreign rule.

· The Hunter Commission on the Punjab atrocities proved to be eyewash.
· The House of Lords (of the British Parliament) endorsed General Dyer’s action.
· Discontented Indians: The Montagu-Chelmsford Reforms with their ill- conceived scheme of Dyarchy failed to satisfy the rising demand of the Indians for self-government.
· Economic Hardships: The economic situation of the country in the post-War years had become alarming with a rise in prices of commodities, decrease in production of Indian industries, increase in burden of taxes and rents etc.

· Almost all sections of society suffered economic hardship due to the war and this strengthened the anti-British attitude.
Khilafat (Caliphate) Issue
· Turkey’s Alliance against British: The Muslims all over the world, including India, regarded the sultan of Turkey as their spiritual leader, Khalifa (Caliph).

· During the First World War, Turkey had allied with Germany and Austria against the British.
· Discontented Indian Muslims: The Indian Muslims supported the government during the First World War with an understanding that the sacred places of Ottoman Empire would be in the hands of Khalifa.

· However, after the War, the Ottoman Empire was divided, Turkey was dismembered and the Khalifa was removed from power.
· This angered the Muslims who took it as an insult to the Khalifa. The Ali brothers, Shoukat Ali and Mohammad Ali started the Khilafat Movement against the British government.

· This movement took place between 1919 and 1924.
· Khilafat Committee: In early 1919, the All India Khilafat Committee was formed under the leadership of the Ali brothers, Maulana Abul Kalam Azad, Ajmal Khan and Hasrat Mohani, to force the British Government to change its attitude to Turkey.

· Thus, the grounds for a country-wide agitation was prepared.
· An All India Khilafat Conference was held in Delhi in November 1919 and the call was made to boycott the British goods.
· Demands of Indian Muslims: In India, the Muslims demanded from the British that:

· The Khalifa’s control over Muslim sacred places should be retained.
· The Khalifa should be left with sufficient territories after territorial arrangements.
· Congress’ Initial Stand: The support of the Congress was essential for the Khilafat movement to succeed.

· Although Mahatma Gandhi was in favour of launching Satyagraha and non-cooperation against the Government on the Khilafat issue, the Congress was not united on this form of political action.
· The Congress, later, felt inclined to provide its support as it was a golden opportunity to unite the Hindus and Muslims and to bring Muslim participation in such mass movements.
· The Muslim League also decided to give full support to the Congress and its agitation on political questions.
The Non-Cooperation Khilafat Movement
· Role of Mahatma Gandhi:

· Beginning of the Gandhian Movements: The Non-Cooperation Movement was the beginning of the Gandhian Movement against the British.
· Mahatma Gandhi returned to India in 1915 and started organising peasants and labourers protests, such as those in Kheda, Champaran and Ahmedabad, against the atrocities that were being inflicted upon them.
· Beginning of Non-Cooperation: By the repressive measures of the Jallianwala Bagh Massacre and the denial of justice, Gandhi observed that “the only effective means to vindicate national honour and to prevent a repetition of the wrongs in future is the establishment of Swaraj”.
· Consequently, the non-co-operation campaign was inaugurated by Mahatma Gandhi on 1st August, 1919.
· The Movement was initiated in support of the Khilafat Movement.
· During the Movement:
· Spread of Non-violence Message: Millions of the countrymen stopped their work on that day as a mark of their support to Gandhi and as antipathy towards the Government.
· Gandhi along with Ali-brothers made extensive tours to preach the message of national unity and non-cooperation with the government.
· Boycott of British Titles and Goods: The programme of non-cooperation consisted of a surrender of British titles and honours, boycott of British Courts, Legislatures and educational institutions as well as the boycott of foreign-made goods.
· People lit public bonfires of foreign cloth. The imports of foreign cloth fell drastically between 1920 and 1922.
· Promotion of Swadeshi: The boycott led to the promotion of Swadeshi goods especially hand-spun and hand-woven Khadi cloth, the removal of untouchability, the promotion of Hindu-Muslim unity and abstention of alcoholic beverage.
· Charkha became a household article.
· People’s Response to the Movement:
· Students: Students in thousands left schools and colleges established by the Government and joined the movement in large numbers.
· Middle Class People: They initially led the movement but later showed a lot of reservations about Gandhi’s programme.
· Businessmen: The economic boycott received support from the Indian business group because they had benefited from the nationalists’ emphasis on the use of swadeshi.
· Peasants: There was a massive participation by the peasants. However, it further led to the confrontation between the ‘lower and upper castes’.
· The movement gave an opportunity to the toiling masses to express their real feelings against the British as well as their Indian masters and oppressors.
· Women: Women participated in large numbers, gave up purdah and offered their ornaments for the Tilak Fund.
· They took active part in picketing before the shops selling foreign cloth and liquor.
· The Tilak Swaraj Fund was announced by Mahatma Gandhi after one year of the beginning of the Non-Cooperation movement.
· The Fund was a homage to Bal Gangadhar Tilak on his first death anniversary, aimed at collecting Rs 1 crore to aid India’s freedom struggle and resistance to the British rule.
· Government’s Response: The police resorted to firing which took the lives of a number of people.
· Congress and Khilafat Volunteer Organizations were declared unlawful and illegal.
· Public meetings were banned and most of the leaders barring Gandhi were arrested.
· Important Personalities Involved:
· Eminent persons like C Rajgopalachari, Vallabhbhai Patel, Gopabandhu Das, Ajmal Khan, Subhash Chandra Bose and Jawaharlal Nehru joined the movement.
· Motilal Nehru and Chitranjan Das also joined the movement by giving up their legal profession.
· Withdrawal of Non-Cooperation Movement: In February 1922, at Chauri Chaura, Uttar Pradesh, twenty two policemen were brutally killed by the violent mob after the conflict between the mob and the policemen of the Thana.
· The news shocked Gandhi too much. Not happy with the increasingly violent trend of the movement, he immediately announced the withdrawal of the movement.
· Most of the nationalist leaders including C.R. Das, Motilal Nehru, Subhash Bose, Jawaharlal Nehru, however, expressed their disagreement at Gandhi’s decision to withdraw the movement.
· In March 1922, Gandhi was arrested and sentenced to six years in jail.
Causes of Failure of the Movement
· No Negotiations by Government: The movement began showing signs of fatigue as it was not possible to sustain any movement at a high pitch for very long.
· The Government seemed to be in no mood for negotiations.
· Loss of Relevance of Khilafat Issue: The central theme of the agitation, the Khilafat question, dissipated soon.
· In November 1922, the people of Turkey rose under Mustafa Kamal Pasha and deprived the Sultan of political power. Turkey was made a secular state.
· A European style of legal system was established in Turkey and extensive rights were granted to women.
· Education was nationalised and modern agriculture and industries developed.
· In 1924, the Khilafat was abolished.
· Lack of Active Response: In places like Calcutta, Bombay and Madras, which were centres of elite politicians, the response to Gandhi’s call was very limited.
· The response to the call for resignation from the government service, surrendering of titles, etc., was not taken seriously.
· No Abstinence from Violence: People had not learnt or fully understood the method of non-violence.
· The Chauri-Chaura incident marred the spirit of the movement leading to the withdrawal of Non-Cooperation movement.
Impact of Non-Cooperation Movement
· Maximum Extent of the Movement: With the Non-Cooperation Movement, nationalist sentiments reached every nook and corner of the country and politicised every strata of population: the artisans, peasants, students, urban poor, women, traders etc.
· Establishment of Swaraj and Swadeshi Institutions: National institutions like Gujarat Vidyapith, Kashi Vidyapith, Bihar Vidyapitha, the Bengal National University, Jamia Milia Islamia and the National Muslim University were established.
· It gave birth to the strongest idea of having Swaraj, the love for the use of Khadi and becoming a Swadeshi.
· Instilling Unity among Indians: The country had been united by specific anti feelings, grievances against the British projecting Gandhi as the only unchallenged leader of the century.
· The Khilafat issue was not directly linked to Indian politics but it provided the immediate declaration to the movement and added advantage of cementing Hindu-Muslim unity against the British.
· Impacts on the Economic Front: Foreign goods were boycotted and the import of foreign cloth halved between 1921 and 1922.
· In many places merchants and traders refused to trade in foreign goods or finance foreign trade.
· About the 1930 Dandi March:

· The Dandi March, also known as the Salt March and the Dandi Satyagraha was an act of nonviolent civil disobedience led by Mohandas Karamchand Gandhi.
· The march lasted from 12th March, 1930 to 6th April, 1930 as a direct action campaign of tax resistance and nonviolent protest against the British salt monopoly.
· On 12th March, Gandhiji set out from Sabarmati with 78 followers on a 241-mile march to the coastal town of Dandi on the Arabian Sea. There, Gandhi and his supporters were to defy British policy by making salt from seawater.
· At Dandi, thousands more followed his lead, and in the coastal cities of Bombay and Karachi, Indian nationalists led crowds of citizens in making salt.
· Civil disobedience broke out all across India, soon involving millions of Indians, and British authorities arrested more than 60,000 people. Gandhiji himself was arrested on 5th May, but the satyagraha continued without him.
· On 21st May, the poet Sarojini Naidu led 2,500 marchers on the Dharasana Salt Works, some 150 miles north of Bombay. The incident, recorded by American journalist Webb Miller, prompted an international outcry against British policy in India.
· In January 1931, Gandhiji was released from prison. He later met with Lord Irwin, the viceroy of India, and agreed to call off the satyagraha in exchange for an equal negotiating role at a London conference on India’s future.

· In August 1931, Gandhiji traveled to the conference as the sole representative of the nationalist Indian National Congress. The meeting was a disappointment, but British leaders had acknowledged him as a force they could not suppress or ignore.
· 1930 Dandi March (Background):

· The Lahore Congress of 1929 had authorized the Congress Working Committee (CWC) to launch a programme of civil disobedience including non-payment of taxes.
· On 26th January 1930, “Independence Day” was observed, with the national flag being hoisted in different venues, and patriotic songs being sung.
· In February 1930, CWC meeting at Sabarmati Ashram, invested Gandhiji with full powers to launch the Civil Disobedience Movement at a time and place of his choice.
· Gandhiji’s ultimatum to Lord Irwin, the Viceroy of India (1926-31), stating the minimum demands had been ignored and there was only one way out-civil disobedience.
· Effect of the Movement:

· Civil Disobedience in different forms continued in different provinces. Special stress was laid on the boycott of foreign goods.
· In eastern India, payment of chowkidari tax was refused. This no-tax campaign became very popular in Bihar.
· In Bengal, J.N. Sengupta defied Government laws by reading openly the books banned by the government.
· Defiance of forest laws assumed a mass character in Maharashtra.
· The movement had taken a fire hold in provinces of U.P., Orissa. Tamil Nadu, Andhra Pradesh and Assam.
· Significance:

· Imports from Britain had fallen considerably. For example, imports of cloth from Britain had fallen by half.
· The movement was more widespread than the previous one. Mass participation including women, peasants, workers, students, urban elements like merchants, shopkeepers provided the Congress a new all-India status.
· The support that the movement had garnered from the poor and the illiterate both in the town and countryside was remarkable.
· For Indian women, the movement was the most liberating experience to date and can truly be said to have marked their entry into the public space.
· Although the Congress withdrew the Civil Disobedience in 1934, the movement received global attention and marked a critically important stage in the progress of the anti-imperialist struggle.
CHAPTER 7: GANDHI ON SWADESHI AND SWARAJ:
Introduction
Satyagraha and swadeshi are fundamental in Gandhi's philosophy of life. According to Gandhi, the whole gamut of man's activities constitutes an indivisible whole. Life cannot be segregated into watertight compartments like social, economic, political, religious and so on. So the ideas and concepts he developed in the course of his relentless experiments with truth was an attempt to integrate the various aspects of life. The concept of swadeshi was not an exception. It was not merely an economic doctrine. In fact the concept of swadeshi covered all aspects of the human life. Gandhi's vision of swadeshi is a universal concept even though he propounded it in the context of India's struggle for freedom. He used swadeshi as a means to achieve India's swaraj. India's struggle for freedom was a source of inspiration for many non-violent struggles in different parts of the globe. Swaraj through swadeshi is a principle of universal application and it can be emulated by people in their struggle for freedom. It was one of the eleven vows Gandhi prescribed for a satygraha way of life. In this paper an attempt has been made to understand Gandhi's concept of swadeshi and its manifestation in important facets of human life. Swadeshi as a generic concept covers almost every aspect of human life, all his ideas, concepts, methods and programmes. However, the scope of the present paper has been limited to areas such as economic, political, social, religious, and educational and health. Firstly, we will analyse Gandhi's vision of swadeshi.

Gandhi's vision of Swadeshi
Gandhi described swadeshi as 'law of laws'1 ingrained in the basic nature of human being. It is a universal law. Like nature's law it needs no enacting. It is self-acting one. When one neglects or disobeys it due to ignorance or other reasons, the law takes its own course to restore to the original position like the laws of nature. The necessity for the inclusion of swadeshi as a vow is due to the fact that the people have forgotten this law; to use Gandhi's own words, the law is sunk into oblivion. A person by temperament following this law need not follow it as a vow, that is, a rare thing. According to Gandhi swadeshi in its ultimate and spiritual sense stands for the final emancipation of the soul from her earthly bondage. Therefore, a votary of swadeshi has to identify oneself with the entire creation in the ultimate quest to emancipate the soul from the physical body, as it stands in the way of realising oneness with all life. This identification is possible only by performing the primary duty, that is, the service of one's immediate neighbour. In outward appearance, it may look as exclusion or disservice to others, i.e., the rest of humanity. Pure service can never result in disservice to the far away person. In swadeshi there is no distinction between one's own and other people. With the temptation of serving the whole world, if one fails to perform the duty towards the immediate neighbours, it is a clear violation of the very principle of swadeshi. The very first step of serving the world starts with the immediate neighbour. Service to the nearest individual is service to the Universe. According to Gandhi, swadharma in Gita interpreted in terms of one's physical environment gives us the Law of Swadeshi. Gandhi quotes Gita "It is best to die performing one's own duty or Swadharma. Paradharma, or another's duty, is fraught with danger."2 Further Gandhi explains: "What the Gita says with regard to swadharma equally applies to swadeshi also, for swadeshi is swadharma applied to one's immediate environment."3 The law of swadeshi demands that one should not take more than required to discharge the legitimate obligations towards the family. In swadeshi there is no space for selfishness and hatred. It is the highest form of altruism and acme of universal service in the Gandhian scheme. In the light of the above understanding and after much thinking and reflection, Gandhi defined swadeshi as the "spirit in us which restricts us to the use and services of our immediate, to the exclusion of the more remote."4 This definition is perhaps the best explanation of his concept.

Economic dimension of Swadeshi
Let us first look at the implications of swadeshi in the field of economics. Gandhi was convinced that the deep poverty prevailing among masses was mainly due to the ruinous departure from the path of swadeshi in the economic and industrial life. Gandhi advocated that one who follows the spirit of swadeshi should use only things that are produced by our immediate neighbours and serve those industries by making them efficient, and strengthen them in areas where they are found deficient. During the time of India's struggle for independence Gandhi realised that the economic salvation of India consists in encouraging and reviving indigenous industries. Gandhi found khadi as the necessary and most important corollary of the principle of swadeshi in its practical application to society. Khadi fulfils the kind of service envisaged in swadeshi. Gandhi himself asked the question:"What is the kind of service... the teeming millions of India most need at the present time, that can be easily understood and appreciated by all, that is easy to perform and will at the same time enable the crores of our semi-starved countrymen to live?'5 He found the answer, that it was universalising khadi or spinning wheel which fulfill these conditions. For him, khadi is the Sun of the village solar system. The various industries are the planets which can support khadi. Khadi mentality means decentralisation of production and distribution of the necessities of life. Gandhi advocated the concept of swadeshi in the spirit of universal love and service. A votary of swadeshi will give preference to local products even if they are of inferior grade or dearer in price than things manufactured elsewhere and try to remedy the defects of local manufacturers. Gandhi warned the votary of swadeshi against making it a fetish. "To reject foreign manufactures merely because they are foreign, and to go on wasting national time and money in the promotion in one's country of manufactures for which it is not suited, would be criminal folly, and a negation of the swadeshi spirit. A true votary of swadeshi will never harbour ill-will towards the foreigner: he will not be actuated by antagonism towards anybody on earth. Swadeshism is not a cult of hatred. It is a doctrine of selfless service that has its roots in the purest ahimsa, i.e. Love".6 In the swadeshi economic order there will be healthy exchange of products and not cut-throat competition through the play of market forces. Gandhi explains this ideal situation in the following words: "If we follow the swadeshi doctrine, it would be your duty and mine to find out neighbours who can supply our wants and to teach them to supply them where they do not know how to proceed, assuming that there are neighbours who are in want of healthy occupation. Then every village of India will almost be a self-supporting and selfcontained unit, exchanging only such necessary commodities with other villages where they are not locally producible."7 In such an economic system there will be an organic relationship between production, distribution and consumption.

Political dimension of Swadeshi
The application of swadeshi in politics calls for the revival of the indigenous institutions and strengthening them to overcome some of its defects. Gandhi pleaded the need for internal governance (swaraj) as early as 1909 in his noted booklet Hind Swaraj or Indian Home Rule. He wanted to empower the people through political self governance. His vision of decentralized political system was Panchayati Raj by which the innumerable villages of India were governed. He succinctly describes it as follows: "The government of the village will be conducted by the Panchayat of five persons annually elected by the adult villagers, male and female, possessing minimum prescribed qualifications. Since there will be no system of punishment in the accepted sense, this Panchayat will be the legislature, judiciary and executive combined to operate for its year of office. Here there is perfect democracy based upon individual freedom. The individual is the architect of his own government. The law of non-violence rules him and his government. He and his village are able to defy the might of a world."8 Gandhi further outlined his vision of village swaraj by introducing the concept of oceanic circle in opposition to pyramidical structure of society, placing individual at the centre of the society. "In this structure composed of innumerable villages, there will be ever widening, never ascending circles. Life will not be a pyramid with the apex sustained by the bottom. But it will be an oceanic circle whose centre will be the individual always ready to perish for the circle of villages, till at last the whole becomes one life composed of individuals, never aggressive in their arrogance but ever humble, sharing the majesty of the oceanic circle of which they are integral units."9

Social dimension of Swadeshi
Applying the spirit of swadeshi in the context of Indian social structure, Gandhi initially accepted the institution of Varna associated with it. He welcomed the four-fold division of the society purely based on duties performed by different sections of people. Gandhi considered all professions as equally important. He made an earnest attempt to overcome the defects of the caste system by discarding certain obnoxious practices which he considered as historical accretion, which was not the integral part of original system. He vehemently opposed the prevailing caste system based on birth and the social status attached to it. That was the reason why he launched one of the most relentless battles against the curse of untouchablity which was a part and parcel of the caste system in India. Gandhi looked at the scourge of untouchablity as a blot on Hinduism. He was so much convinced that he did not even hesitate to take up cudgels on the behalf of untouchables against the upper caste Hindu orthodoxy. In the process so much animosity was created among orthodox upper caste and several attempts were made to eliminate him. Unmindful of the risks involved, he stuck to the position till the end of his life. He totally identified with the untouchables and their uplift became his primary concern. Similarly he was deeply concerned about the problems and plight of the vulnerable sections of the society viz., Dalits , women, tribals, lepers and so on. He believed that true swaraj can be attained only by uplifting these deprived sections of the society. Gandhi included the uplift of these sections in his 18 point Constructive Programme. It was primarily drawn taking into account the social realities of our country. Gandhi's Constructive Programme aimed at reconstruction of society through voluntary and participatory social action. In a sense the constructive work plays the role of civil society/NGOs. Gandhi looked upon Constructive Programme as a 'truthful and nonviolent way of winning Poorna Swaraj'.10

Swadeshi in Religion
To follow the spirit of Gandhi's swadeshi in the field of religion one has to restrict to the ancestral religion. It calls for the use of one's immediate religious surroundings. It is the duty of a person to serve one's own religion by purging its defects, if necessary, in order to purify and keep it pure. There is no need to renounce one's religion because of imperfections in it and embrace another. On the contrary one should try to enrich one's own religion by drawing the best from other religions. However Gandhi was not against true conversion and he differentiated it from proselytization. According to Gandhi conversion in the sense of self purification, self realisation is the crying need of the hour. His attitude was not of patronising toleration but developing the spirit of fellowship. His veneration for other faiths was the same as that of his own faith. He believed in the fundamental equality of all religions, what he called Sarvadharma Samabhava. Gandhi's swadeshi approach to religion has great significance in the context of growing communal divide and religious fundamentalism in India and other parts of the globe. This approach is essential to promote harmony among the followers of various faiths and preserving the composite culture of a country like India.

Swadeshi in Education
One of the major areas in which Gandhi applied his swadeshi ideal was the field of education. For him education was meant for all-round development of personality and not purely as a means for earning one's livelihood. In Hind Swaraj he rejected the British educational system prevailing in India. His primary objection against British educational system was that it was primarily meant for 'enslaving' the people of India. It was his firm conviction that the prevailing system of education does not serve the requirements of the country in any form or shape. He believed that education has to be rooted in the culture and traditions of the country. Education through a medium of foreign language put undue stress upon the nerves of the children and they become foreigners in their own country. They are completely cut off from the realities of life. He placed before the nation an alternative system of education called Nai Talim or Basic education. He defined education as follows: "By Education, I mean, an all-round drawing out of the best in child and man-body, mind and spirit. Literacy is not the end of education nor even the beginning. It is only one of the means whereby man and woman can be educated. Literacy in itself is no education. I would therefore begin the child's education by teaching it a useful handicraft and enabling it to produce from the moment it begins its training."11 In his scheme the craft was the pivot and centre of all educational activities. Through the medium of craft he correlated all other subjects to the central craft. It was a self sufficient and self supporting system of education meant for children above the age of seven which was meant to be free and compulsory. He placed before the nation alternative institutions like Gujarat Vidyapith, Kashi Vidyapith and others during the struggle for independence. Later he broadened his concept of basic education and looked upon education as a lifelong process starting from cradle to grave.

Swadeshi in Health Care
Gandhi's prescription for health was an application of principle of swadeshi .i.e. to live according to the laws of nature. He strongly opposed the modern medical system in his seminal work Hind swaraj. He went even to the extent of describing hospitals as "institutions for propagating sin."12 He rejected the modern medical system primarily on the ground that it is purely curative and not preventive. He advocated a new system of medical care wherein one follows the laws of nature with regard to diet, physical exercise, hygiene and sanitation and a new life style based on self restraint. He advocated the system of nature cure to prevent the diseases rather than finding a purely drug based cure for them. In this he underlined the centrality of proper use of earth, water, air sunlight and ether. He primarily emphasised a holistic approach to health care where it will primarily be governed by disciplined way of life. It is also notable that health care was one of his passions since his South African days. He experimented with different kinds of nature cure including the inexpensive and nutritious food which people could easily avail. Not only that, he was instrumental in establishing a nature cure centre at Urulikanchan near Pune and even started practicing nature cure. In fact during the last years of life a new dimension to nature cure practice was added in the form of Ram nam. It must be made clear that for him Ram nam was not like an ordinary mantra to be chanted. It was a part of his spiritual sadhana based on his firm belief that a man with total internal purity would not fall sick or even he would require no medicine other than Ram nam. Here Ram stands for one of the names of God and one can freely choose any other name of God which appeals to him. That was the reason he refused to take medicine in the fag end of his life including the Noakhali mission. Ram nam was nothing but a spiritual means for self purification thereby eliminating all possibilities of illness by keeping the body pure.

Conclusion
It is obvious from the above analysis that swadeshi is key for basic understanding of the edifice of Gandhi's philosophy of life. He successfully demonstrated that the swadeshi spirit could be integrated in every walk of our national life. What is more, he did not stop only at conceptual level of swadeshi. He suggested concrete institutional set up in most of the areas of his concern. As stated earlier for Gandhi life was holistic and indivisible and hence he presented an integrated plan covering virtually all aspects of human life. And that is the most distinctive nature of his thought which could really become a guiding principle for human resurgence. In fact he went beyond it and underlines the oneness of entire creations including the sentient and non-sentient beings. It is real pity that independent India failed to grasp the revolutionary nature of his thought and discarded them in the very initial years of freedom. Now it is more than clear that sooner or later, India, even the world, would have to take to Gandhian path to meet the challenges effectively. If not, it will be totally going against the law of universe which aeons ago ours ancestors called rita.
CRITIQUES ON MODERN CIVILIZATION, MODERN EDUCATION AND MACHINES:
let us get an idea of his opinion on Indian civilisation. In this regard, he wrote: I believe that the civilisation India has evolved is not to be beaten in the world. Nothing can equal the seeds sown by our ancestors. Rome went, Greece shared the same fate; the might of the Pharaohs was broken; Japan has become Westernized; of China nothing can be said; but India is still, somehow or, other, sound at the foundation. The people of Europe learn their lessons from the writings of the men of Greece or Rome, which exist no longer in their former glory… In the midst of all this India remains immovable and that is her glory. It is a charge against India that her people are so uncivilized, ignorant and stolid that it is not possible to induce them to adopt any changes. It is a charge really against our merit. What we have tested and found true on the anvil of experience, we dare not change. Many thrust their advice upon India, and she remains steady. This is her beauty: it is the sheet-anchor of our hope. …We have retained the same kind of cottages that we had in former times and our indigenous education remains the same as before. We have had no system of life corroding competition. Each followed his own occupation or trade and charged a regulation wage. It was not that we did not know how to invent machinery, but our forefathers knew that, if we set our hearts after such things, we would become slaves and lose our moral fiber. They therefore, after due deliberation decided that we should only do what we could with our hands and feet. They saw that our real happiness and health consisted in a proper use of our hands and feet… They saw that kings and their swords were inferior to the sword of ethics, and they, therefore, held the sovereigns of the earth to be inferior to the Rishis and the Fakirs. A nation with a constitution like this is fitter to teach others than to learn from others (ibid, pp. 52-54). While admiring the Indian civilisation, Gandhi was not unaware of the fact that India of his days was not exactly like he described it. He was quite aware of the darker sidechild marriage, child widows, teenaged mothers and housewives, women practising polyandry, existence of the practice of Niyoga, where, girls dedicate themselves to prostitution in the name of religion, goats and sheep killed in the name of religion. He candidly regarded those defects as defects. He declared that nobody mistook evils of Indian civilisation for ancient civilisation. He recognised the attempts that have always been made in the past to remove those evils and believed that such attempts would be made to remove them in future too. He said: We may utilize the new spirit that is born in us for purging ourselves of these evils. But what I have described to you as emblems of modern civilisation are accepted as such by its votaries. The Indian civilisation, as described by me, has been so described by its votaries. In no part of the world, and under no civilisation, have all men attained perfection. The tendency of the Indian civilisation is to elevate the moral being, that of the Western civilisation is to propagate immorality. The latter is godless, the former is based on a belief in God. So understanding and so believing, it behooves every lover of India to cling to the Indian civilisation even as a child clings to the mother’s breast (ibid, p.55). Gandhi declared that “India is unique. Its strength is immeasurable.” He also draws our attention to the historical fact that when other civilisations succumbed, the Indian civilisation has survived many a shock. 9.3 MODERN CIVILISATION AND LOSS OF INDIA’S FREEDOM It is quite possible that one wonders if Indian civilisation was superior to Western civilisation, then what caused the subjugation and colonisation of India by Western nations. Gandhi declares in unequivocal terms that the English did not take India, we Indians gave it to them. He said: “They (the British) are not in India because of their strength, but because we keep them.” Analysing the loss of India’s freedom to the West, Gandhi wrote: They (the British) came to our country originally for purposes of trade. Recall the Company Bahadur. Who made it Bahadur? They had not the slightest intention at the time of establishing a kingdom. Who assisted the Company’s officers? Who was tempted at the sight of their silver? Who bought their goods? History testifies that we did all this. In order to become rich all at once we welcomed the Company’s officers with open arms. We assisted them. If I am in the habit of drinking bhang and a seller thereof sells it to me, am I to blame him or myself’? By blaming the seller shall I be able to avoid the habit? And, if a particular retailer is driven away will not another take his place? …English merchants were able to get a footing in India because we encouraged them. When our Princes fought among themselves, they sought the assistance of Company Bahadur. That corporation was versed alike in commerce and war. It was unhampered by questions of morality. Its object was to increase its commerce and to make money. It accepted our assistance, and increased the number of its warehouses. To protect the latter it employed an army which was utilized by us also (ibid, pp. 34-35). Gandhi opined that Indians distancing themselves from their civilisation which was essentially spiritual and, instead, moving towards the material richness on which the Western civilisation was based on was the inner and fundamental cause for India losing its freedom. He condemns the fratricidal attitude of Indian princes that gave an opportunity for the British to enhance their military presence here. He also cites the animosity between Hindus and the Muslims of India who were at daggers drawn at each other, also as a potential opportunity the East India Company got and thus the Indians created the circumstances that gave the Company its control over India. And Gandhi concludes that, “hence it is truer to say that we gave India to the English than that India was lost.” Gandhi’s Critique of Modern Civilisation 111 112 Philosophy of Gandhi Gandhi was of the opinion that the Indian civilisation was unquestionably the best, but that all civilisations had been on their trial and it was Indian civilisation’s turn during the British period. During this period, Gandhi rued, that because the sons of India were found wanting, its civilisation had been placed in jeopardy. Gandhi, however, sounded quite positive when he ‘recognised’ that the whole of India was not touched by the slavery and those alone who had been affected by modern civilisation had become enslaved. Gandhi begins laying down his plan for freeing India by quoting the maxim “that the removal of the cause of a disease results in the removal of the disease itself.” Similarly, he declares, “if the cause of India’s slavery be removed, India can become free.” He also makes an interesting point that “the whole of India is not touched. Those alone who have been affected by Western civilisation have become enslaved. We measure the universe by our own miserable foot-rule. When we are slaves, we think that the whole universe is enslaved. Because we are in an abject condition, we think that the whole of India is in that condition. As a matter of fact, it is not so, yet it is as well to impute our slavery to the whole of India” (ibid, p. 56). Having given this picture of India he makes the soothing remark that “if we bear in mind the above fact, we can see that if we become free, India is free” (ibid.). Gandhi saw Indian freedom movement as “India’s contribution to peace.” He defined his version of nationalism in terms of Swadeshi and Swaraj. He declared that his Swaraj was to keep intact the genius of our civilisation. 9.4 MODERN CIVILISATION: BANE FOR INDIA Gandhi blamed certain inseparable aspects of modern civilisation like railways, lawyers and doctors for the impoverishment of India. He even warned that if we did not wake up in time, we “shall be ruined.” It appears to us that he unjustly attacked the very institutions which we consider to be good and essential for comfortable living in today’s world. Gandhi, however, justified his argument with confidence. He begins his argument against the symbols of modern civilisation by stating that the “true inwardness of the evils of civilisation you will understand with difficulty” (ibid, p.39). He continues: “Doctors assure us that a consumptive clings to life even when he is about to die. Consumption does not produce apparent hurt it even produces a seductive color about a patient’s face so as to induce the belief that all is well. Civilisation is such a disease and we have to be very wary” (ibid.) Regarding railways he says that but for the railways, the English could not have such a hold on India as they had. He blames the railways as carriers to the length and breadth of India, of virus that caused epidemics like bubonic plague and caused untold misery to the Indian masses. He says: “the railways… have spread the bubonic plague. Without them the masses could not move from place to place. They are the carriers of plague germs. Formerly we had natural segregation” (ibid, pp. 39-40). He identifies Railways as a cause of famine by noting that these modern means of rapid transportation “have also increased the frequency of famines because, owing to facility of means of locomotion people sell out their grain and it is sent to the dearest markets. People become careless and so the pressure of famine increases.” He also says that railways have robbed the holy places of their holiness as with the help of railways bad men “fulfill their evil designs with greater rapidity. The holy places of India have become unholy. Formerly, people went to these places with very great difficulty. Generally, therefore, only the real devotees visited such places. Nowadays rogues visit them in order to practice their roguery.” He concludes that “the railways can become a distributing agency for the evil one only” (ibid, p.40). Gandhi does not accept the notion that it was due to railways that the spirit of nationalism bloomed in India. He cautions us that attributing our spirit of nationalism for the railways is a mistake. He vehemently argues that we were a nation before railways were introduced, even before the British came. He says that the “English have taught us that we were not one nation before and that it will require centuries before we become one nation. This is without foundation. We were one nation before they came to India. One thought inspired us. Our mode of life was the same. It was because we were one nation that they were able to establish one kingdom. Subsequently they divided us” (ibid.). Explaining his argument further he says that “I do not wish to suggest that because we were one nation we had no differences, but it is submitted that our leading men traveled throughout India either on foot or in bullock-carts. They learned one another’s languages and there was no aloofness between them and questions his reader- “What do you think could have been the intention of those farseeing ancestors of ours who established Setubandha (Rameshwar) in the South, Jagannath in the East and Hardwar in the North as places of pilgrimage?” (ibid, pp.40-41). Gandhi insists that in doing so our ancestors were not fools and he recognises the root cause behind their above mentioned actions in the following words: They knew that worship of God could have been performed just as well at home. They taught us that those whose hearts were aglow with righteousness had the Ganges in their own homes. But they saw that India was one undivided land so made by nature. They, therefore, argued that it must be one nation. Arguing thus, they established holy places in various parts of India, and fired the people with an idea of nationality in a manner unknown in other parts of the world. And we Indians are one as no two Englishmen are. Only you and I and others who consider ourselves civilized and superior persons imagine that we are many nations. It was after the advent of railways that we began to believe in distinctions…
EDUCATION AS CRITIQUE OF MODERNITY
 Basic education was arguably the most important arena for the introduction of modernity in India. Designed as it was by the colonial masters, besides remaining generally detached from Indian tradition, it was also oblivious to the needs and problems of the teeming millions in the countryside. Gandhi’s basic education scheme was primarily a system of rural education and handicrafts constituted the medium of instruction. Spinning and weaving was Gandhi’s preference among the crafts and so his entire pedagogy and educational philosophy was intermeshed with his khadi-based approach to life. Gandhi was critical of the Western system of education for much of what it stood for. He felt that it was wholly unsuited to India’s needs, and was a bad copy of the Western model. He further said that the then education system had, by reason of the medium of instruction being a foreign language, sapped the energy of the youths who had passed through our schools and colleges and had produced an army of clerks and office-seekers. He was of strong opinion that it had dried up all originality, impoverished the vernaculars and had deprived the masses of the benefit of higher knowledge which would otherwise have percolated through the intercourse of the education classes with them. This education system created a gulf between educated India and the masses; it stimulated the brain but starved the spirit for want of a religious basis for education and emaciated the body for want of training in handicrafts. He alleged that this system criminally neglected the greatest need of agricultural training. It is difficult to appreciate quite how radical and harsh Gandhi would have sounded to the educated Indians as he castigated their educational training and their values and told them they were traitors to their motherland by being willing victims of the education system in vogue. It is an interesting fact that, despite their opposition to British rule, most of the nationalists did not reject the British rule. At the same time most other nationalists did not reject the British system of education outright, since they viewed it as a means by which India could become a materially advanced nation. Gandhi, however, thought differently from the beginning of his political career. Gandhi launched his experiment in education alongside Champaran Satyagraha, his earliest foray into local politics. In November 1917 the first school was opened in Barharwa and the experiment grew mature. It was fully developed in 1937, after the Wardha Conference. In June 1921, writing in Young India, Gandhi had outlined his views on education with a great deal of clarity: I can see nothing wrong in the children, from the very threshold of their education, paying for it in work. The simplest handicraft, suitable for all, required for the whole of India undoubtedly spinning along with the previous processes. If we introduced this in our educational institutions, we should fulfill three purposes: make education self-supporting, train the bodies of the children as well as their minds and pave the way for a complete boycott of foreign yarn and cloth. Moreover, the children thus equipped will become selfreliant and independent.
 9.7 NATION STATE AND MODERN INDUSTRIALISATION 
Among the borrowings from the modern West, and willingly accepted by most of the western educated Indians, two crucial ones are the idea of nation state and modern industrialisation. Gandhi had a different concept of both. Gandhi asserted that violent nationalism, otherwise known as imperialism, was the curse; non-violent nationalism was a necessary condition for civilised life. Against mechanistic and aggressive concept of nationalism in the West, Gandhi proposed a concept of People’s Swaraj based on truth and non-violence for which Khadi was an apt symbol. Moreover, this symbol also linked the concept of Swaraj with the concern for the poor- the last man, and village, the supposed bastion of backwardness. Prior to Gandhi, the nationalist leaders had acquiesced in by and large to a western concept of nationalism. Gandhi not only critiqued that but also provided an alternative concept, more deeply rooted in the tradition and encompassing all Indians, rich and poor alike. He gave a moral perspective to the national movement for which a set of new symbols were created by him- Khadi, Ramarajya, and Satyagraha. He was designing a new framework of ideology more appropriate for the teeming millions of India, 85% of them residing in the countryside. His critique was not merely an alternative ideology. It was a plan of mass action that he visualised for the political, social and economic regeneration of India.
CHAPTER 8:GANDHION VIOLENCE(DOCTRINE OF SWORD),GANDHI AND SINS, GANDHI’S VEIWS ON WOMEN AND SUSTAINABLE DEVELOPMENT:

GANDHI ON VIOLENCE (THE DOCTRINE OF THE SWORD) :
I do believe that, where there is only a choice between cowardice and violence, I would advise violence. Thus when my eldest son asked me what he should have done, had he been present when I was almost fatally assaulted in 1908, whether he should have run away and seen me killed or whether he should have used his physical force which he could and wanted to use, and defended me, I told him that it was his duty to defend me even by using violence. But I believe that non-violence is infinitely superior to violence, forgiveness is more manly than punishment. Forgiveness adorns a soldier. But abstinence is forgiveness only when there is the power to punish; it is meaningless when it pretends to proceed from a helpless creature. A mouse hardly forgives a cat when it allows itself to be torn to pieces by her. I therefore appreciate the sentiment of those who cry out for the condign punishment of General Dyer and his ilk. They would tear him to pieces, if they could. But I do not believe India to be helpless. I do not believe myself to be a helpless creature. Only I want to use India's and my strength for a better purpose. Let me not be misunderstood. Strength does not come from physical capacity. It comes from an indomitable will. An average Zulu is any way more than a match for an average Englishman in bodily capacity. But he flees from an English boy, because he fears the boy's revolver or those who will use it for him. He fears death and is nerveless in spite of his burly figure. We in India may in a moment realize that one hundred thousand Englishmen need not frighten three hundred million human beings. A definite forgiveness would, therefore, mean a definite recognition of our strength. With enlightened forgiveness must come a mighty wave of strength in us, which would make it impossible for a Dyer and a Frank Johnson to heap affront on India's devoted head. It matters little to me that for the moment I do not drive my point home. We feel too down-trodden not to be angry and revengeful. But I must not refrain from My Non-violence www.mkgandhi.org Page 6 saying that India can gain more by waiving the right of punishment. We have better work to do, a better mission to deliver to the world. I am not a visionary. I claim to be a practical idealist. The religion of nonviolence is not meant merely for the Rishis and saints. It is meant for the common people as well. Non-violence is the law of our species as violence is the law of the brute. The spirit lies dormant in the brute, and he knows no law but that of physical might. The dignity of man requires obedience to a higher law — to the strength of the spirit. I have therefore ventured to place before India the ancient law of selfsacrifice. For Satyagraha and its offshoots, non-co-operation and civil resistance, are nothing but new names for the law of suffering. The Rishis, who discovered the law of non-violence in the midst of violence, were greater geniuses than Newton. They were themselves greater warriors than Wellington. Having themselves known the use of arms, they realized their uselessness, and taught a weary world that its salvation lay not through violence but through non-violence. Non-violence in its dynamic condition means conscious suffering. It does not mean meek submission to the will of the evil-doer, but it means putting of one's whole soul against the will of the tyrant. Working under this law of our being, it is possible for a single individual to defy the whole might of an unjust empire to save his honour, his religion, his soul, and lay the foundation for that empire's fall or its regeneration. And so I am not pleading for India to practise nonviolence because she is weak. I want her to practise nonviolence being conscious of her strength and power. No training in arms is required for realization of her strength. We seem to need it, because we seem to think that we are but a lump of flesh. I want India to recognize that she has a soul that cannot perish, and that can rise triumphant above every physical weakness and defy the physical combination of a whole world. What is the meaning of Rama, a mere human being, with his host of monkeys, pitting himself against the insolent strength of ten-headed Ravana surrounded in supposed safety by the raging waters on all sides of Lanka? Does My Non-violence www.mkgandhi.org Page 7 it not mean the conquest of physical might by spiritual strength? However, being a practical man, I do not wait till India recognizes the practicability of the spiritual life in the political world. India considers herself to be powerless and paralyzed before the machine guns, the tanks and the aeroplanes of the English, and takes up non-co-operation out of her weakness. It must still serve the same purpose, namely, bring her delivery from the crushing weight of British injustice, if a sufficient number of people practise it. If India takes up the doctrine of the sword, she may gain momentary victory. Then India will cease to be the pride of my heart. I am wedded to India because I owe my all to her. I believe absolutely that she has a mission for the world. She is not to copy Europe blindly. India's acceptance of the doctrine of the sword will be the hour of my trial. I hope I shall not be found wanting. My religion has no geographical limits. If I have a living faith in it, it will transcend my love for India herself. My life is dedicated to the service of India through the religion of non-violence which I believe to be the root of Hinduism.
GANDHI AND SINS:
 These are a comprehensive list of behaviours that cause serious harm to society.:
[image: http://www.secureias.com/wp-content/uploads/2018/11/Seven-Social-Sins-by-Gandhi-300x200.jpg]

· Wealth Without Work 
· Pleasure Without Conscience
· Knowledge Without Character
· Commerce (Business) Without Morality (Ethics)
· Science Without Humanity
· Religion Without Sacrifice
· Politics Without Principle
 
Gandhi’s seven social sins refer to behaviours that go against this ethical code and thereby weaken society. When values are not strongly held, people respond weakly to crisis and difficulty. The following are the biggest social sins that Gandhi warned against.
 
1) Wealth without Work : Making wealth by UNFAIR means, by taking short cuts. For Example Tax evasion, scams, insider trading, Black Money etc.
2) Pleasure without Conscience : Happiness that is earned at the expense of others is no less than a sin. Attaining pleasure without a sense of social responsibility. Sexual harassment, mindless consumerism
3) Knowledge without character : Bruce Lee said, “Knowledge will give you power. Character gives you respect.” Character imbibes qualities of INTEGRITY and HONESTY in a knowledgeable person.
4) Business without morality : Business should be fair to all stakeholders involved. Unethical governance structure, lack of infrastructure, lack of integrity, Poor working conditions, adulteration, lack of security are examples of this sin.
5) Science without humanity : Use of digital technologies like social networking sites for propagation of radical terrorism & social & religious hatred. Pakistan has nukes but the socio-economic conditions of the nation are worsening with time.
6) Religion without sacrifice : Religion today has been reduced to mere practices and rituals. Not bringing the religious teachings of COMPASSION, AFFECTION and BROTHERHOOD in our lives is a sin.
7) Politics without principle : Politics driven by greed ,power. opportunism etc will undermine the national interest . Crony capitalism is one such manifestation. The advent of money and muscle power, lack of conviction and principles in politics is a sin.
The idea of “welfare state” can come true when Gandhi’s vision be incorporated in all spheres of life
Introduction
Mahatma Gandhi had expressed his views and had written on numerous issues that concerned the Indian Society in particular and humanity in general. This article examines the importance and relevance of his views on issues that directly or indirectly impacts the status of women in India. The following issues are being considered:
· Equality of Sexes.
· Marriage.
· Purdah.
· Dowry System.
· Widow Remarriage.
· Divorce.
· Women's Honor.
· Education and Co-education.
· Birth Control.
· Sterilization.
The perception of the self is a matter of conditioning. The way men and women perceive themselves is also a matter of conditioning that had and is taking place since the dawn of human race on earth. Given the biological differences, can woman be psychologically different from man? Can women be cerebrally inferior to man? I am sure that the answer would be clear 'No'. Yet, differential conditioning over many a millennia have contributed to the perception that both men and women are different, both psychologically and cerebrally. Religion, customs and laws from times immemorial had relegated women to the backyards of human civilization. When you fear the power of the other and when you have no means to equal the other, you connive and lay traps for the subjugation of the other. This is what the history of hitherto existing man's civilization has done to women, save exceptions like the Mahatma.
Unlike many other noble souls who wrote and worked with the principle of sexual equality in mind, Mahatma Gandhi, the father of the nation, sought to bring about a revolutionary change in the status of women in the first half of the 20th century. The views expressed by the Mahatma and the actions undertaken by him may not go entirely with the current times because the times have irreversibly changed but the honesty of the Mahatma, the love and respect he had for women can never be doubted.
The Mahatma on Women
The Mahatma said that women have been suppressed under custom and law for which man was responsible and in the shaping of which she had no hand. Rules of social conduct must be framed by mutual co-operation and consultation. Women have been taught to regard themselves as slaves of men. Women must realize their full status and play their part as equals of men. (Ref. Constructive program, pp. 17-18).
The Mahatma on wives
Wives should not be dolls and objects of indulgence but should be treated as honored comrades in common service. The educationally ill-disposed should be educated by their husbands. The customary and legal status of women is bad and demands radical change. (Ref. Constructive program, pp. 17-18).
The Mahatma on traditional rules and regulations
Legislation has been mostly done by men and has not been always fair. The blemishes represented in our Shastras should be removed by women. Women of firm, pure and self-controlled character like Sita, Damayanti and Draupadi should be produced and they will be able to remove these blemishes from our Smritis.
Gandhi considers these women of pure, firm and self-controlled character. Yes they were firm and self-controlled but one can always debate about the purity aspect of a character, particularly women, because purity is generally related to sexual purity. The question is therefore, whether sexual purity is a virtue or an ideal criterion to measure the character of a person. Or for that matter, is sexual purity the only criterion to measure the character of a woman? These women suffered the domination of men in the society, they suffered an oppressive social system and succumbed to it. For instance, Sita rejected this world of men and their laws and vanished in the parted earth. Draupadi married to Arjuna in the Swayamwar and accepted his four brothers as co-husbands against her desire (a rare case of fraternal polyandry amongst the ruling classes). Damayanti fought for her beloved Nala and succeeded. But none of these women fought against the oppressive social system created by Manu and his ilk. Could these women be considered as role models for the modern woman?
Women are gifted with equal mental capacities and therefore she has equal rights. However, due to the force of custom, ignorant and worthless men have been enjoying superiority over women. (Speeches and Writings of Mahatma Gandhi, ps. 424-425).

Manusmriti on women
The blemishes referred to by the Mahatma as obtained in Manusmriti can be found in Chapter IX which deals with the Eternal Laws for Husband and Wife. There are in all 336 verses in this Chapter which describes women in abysmally lowly words. While a great part of this body of laws are hateful and deserves to be condemned and not expunged as the Mahatma wanted it, I must say that every Indian women and men must read Manusmriti to know what great damage it has done to women and Indian society. (Ref. Manusmriti translated by George Buhler, www.sacredtext.com).
Equality of sexes
Women must not suffer any legal disability which is not suffered by men. Both are perfectly equal (Young India, 17th October, 1929). Sexual equality does not translate into occupational equality in spite of the absence of a legal bar. Women instinctively recoil from a function that belongs to men. Nature has created sexes as complements of each other. Their functions are defined as are their forms. (Harijan, 2nd December, 1939).
The Mahatma's view on sexual equality will not be taken kindly either by the modern man or the woman. The instinctive recoiling of women from a function that belongs to men is a consequence of historical indoctrination. What belongs to men and what belongs to women is deeply embedded in the psyche of men and women. The question is therefore who should complement whom. It should be matter of choice both for the man and the woman as husband and wife as to what vocation they should take up. It is unjust to expect the women to complement as a matter of an unwritten rule. To say that their functions are defined as are their forms is to emphasize on the sexual division of labor. The theory of sexual division of labor has been set aside by the developments since the departure of the Mahatma. Today men and women, compete and co-operate, complement and even supplant each other. However, the Mahatma's view on women being a complement of man should be looked at from the point of view of his intention. The Mahatma's intention was honest. He wanted to protect the institution of family and at the same time exalt women with equal status.
Marriage
Marriage is a sacrament. It is a natural thing in life (Harijan, 22nd March, 1942). Thinking of the state of affairs in our country, very few Indians need marry at the present time. The purpose of marriage is to get progeny but all progeny that is born now is the issue of passion, mean and faithless. Gandhi advised young men not to marry till 25 or 30. He preferred arranged marriages but the young man needs to be consulted by the parents if he is more than 25 (A Handbook of Sarvodaya, Part-2, p55, compiled by Subhash Mehta).
Marriage has become a contract between consenting individuals. It is an artificial fact of life. However, considering the fact that the population of India grew from 23 crores in 1891 to only 25 crores in 1921 and that from 25 crores in 1921 to 36 crores in 1951, a phenomenal increase in the latter period, the Mahatma was duly alarmed by the rapid increase in population and therefore was right in saying that "very few Indians need marry at the present time". His views on the age at marriage for young men are however relevant to this day. His view that marriages should be arranged by parents and that a young man of more than 25 should be consulted by the parents reflects upon the fact that the Mahatma had a traditional view of life and that he wanted reforms within the tradition.
Purdah
Chastity cannot be protected by the surrounding wall of the Purdah. It must grow from within and it must be capable of withstanding every unsought temptation (Young India, 3rd February, 1927). Why is there all this morbid anxiety about female purity? Have women any say in the matter of male purity? Female or male purity cannot be superimposed from without. It is a matter of evolution from within and therefore of individual self effort (Young India, 25th November, 1926).
The Indian man has been unduly obsessed with female chastity right from the ancient times. The Mahatma was different to the extent that he demanded male chastity also. That the Hindu Purdah or the Muslim Purdah cannot protect chastity and that only self-control and purity of mind can do that is absolutely right.
The Dowry System
The dowry system is a product of the caste system. The abolition of caste will lead to the abolition of dowry (Harijan, 23rd May, 1936). Demanding dowry is akin to discrediting womanhood. Young men who demand dowry should be excommunicated. Parents of girls should cease to be dazzled by English degrees and should not hesitate to travel outside their little castes and provinces to secure true, gallant young men for their daughters (Young India, 21st June, 1928).
The Mahatma was a very complex personality. He expected the women to play a complementary role in the society and wanted women to scale the highest peaks of life in the female domain, not realizing the fact that the complementary status of women was a product of the caste system. However, when it came to the dowry system, he wanted the abolition of the caste system. He came down on the dowry system very strongly and wanted the dowry demanding husband to be ex-communicated. He advocated inter-caste marriages and expected gallantry or chivalry from men. He wanted women to wait till the ideal suitor comes. The Mahatma had a very sublime and soft view of women and did everything to protect the pleasing side of the traditions.
Widow Remarriage
Widowhood imposed by religion or custom is an unbearable yoke and defiles the home by secret vice and degrades religion. In order to save Hinduism, enforced widowhood must be ridden. Child widows must be duly and well married and not remarried. They were never really married (Young India, 5th August, 1926).
One cannot have a better view on Widow Remarriage than what the Mahatma has presented. He was clearly against Child Marriages and wanted child widows to be well married because they were not really married. He was the man who led the country by example. In 1918, when Hiralal's wife died of influenza, he was fifty and wanted to remarry. Gandhi did not allow his son to remarry. He later on relented but wanted Hiralal to marry only a widow. Hiralal was emotionally bankrupt after his wife's death and took to alcohol and women, only to be found dead in the Sewree hospital in midtown Bombay (Mahatma Gandhi, His Life and by Times, p261 by Louis Fischer and Mahatama versus Gandhi, p15 by Dinkar Joshi).
Divorce
Marriage confers no right upon one partner to demand obedience of the other. However, divorce is not the only alternative. Marriage is a state of discipline. When one partner breaks discipline, the other can break the bond. The breach here is moral and not physical. It precludes divorce. Hinduism regards each as absolute equal of the other. Hinduism leaves the individual absolutely free for the sake of self-realization, for which and which alone he or she is born (Young India, 21st October, 1926).
The Mahatma believed that marriage was not serfdom for men and women and that men and women had equal status. The loss of discipline is a moral breach and divorce is not a solution. Moral breach can be corrected by moral restraint and repentance. More importantly, he says that Hinduism offers the freedom of self-realization for both men and women. The Mahatma is clearly against any kind of male chauvinism.
Woman's Honor
It is physically impossible to violate a woman against her will. The outrage takes place only when she gives way to fear or does not realize her moral strength. If she cannot meet the assailant's physical might, her purity will give her the strength to die before he succeeds in violating her, for example, Sita (Harijan, 14th January, 1940). When a woman is assaulted, her primary duty is self protection. God has given her nails and teeth. She must use them with all her strength and if need be, die in the effort (Harijan, 01st March, 1942).
Perhaps due to the overriding importance given to female chastity in the Indian society, the Mahatma emphasizes once again on female chastity and purity. His solution for the helpless woman under sexual assault to die before the violation takes place is a very traditional view of what women should do when they are sexually assaulted. It is akin to hara-kiri or jouhar. In the days of armed sexual assaults and gang or group sexual assaults on women, the Gandhian solution is inadequate. Further, chastity is not an exclusively female virtue. The male person who assaults sexually also loses his chastity and therefore, he must also die. In fact, chastity as a virtue has been imposed upon women since times immemorial and has been the single most important cause of her degraded status in the society.
Women's Education
Education enables women to uphold their natural rights. Men and women are complementary to each other. Man is supreme in the outward activities and therefore he should have a greater knowledge thereof. Home life is entirely the sphere of woman and therefore in domestic affairs, in the upbringing and education of children women ought to have more knowledge. Unless courses of instruction are based on a discriminating appreciation of these basic principles, the fullest life of man and woman cannot be developed (Harijan, 27th Febraury, 1937).
The Mahatma's views on women's education are based on family ideals because he assumes that man is supreme in the extra-mural activities and that woman is supreme in intra-mural activities. Hence, education imparted to both men and women should be according to their pre-ordained stations in life. The Mahatma's views on women's education are based on his belief in woman being a complement of man and are therefore out of sync in the modern context.
Birth Control
Brahmacharya is an infallible sovereign remedy. Artificial methods are like putting a premium upon vice. They make man and woman reckless. Adoption of artificial methods must result in imbecility and nervous prostration. The remedy will be found to be worse than the disease.
It is immoral to seek escape from the consequences of one's acts. Moral results can only be produced by moral restraints. All other restraints defeat the very purpose for which they are intended (Young India, 12th March, 1925). The use of contraceptives kills the desire to exercise self restraint. Man must understand that woman is his companion and not a means of satisfying his carnal desire. The purpose of human creation was wholly different from that of the satisfaction of animal wants (Key to Health, pp.52-54). Sex is only meant for creation. Any other use is a sin against God and humanity (Harijan, 28th March, 1936).
Woman must be taught the art of saying no even to her husband. She has rights as well as duties. The first thing is to free her from mental slavery, to teach her sacredness of her body and to teach her dignity of national service and the service of humanity (Harijan, 02nd May, 1936).
If Brahmacharya was to be taken as a solution to birth control, we would need to spiritualize India as a whole. Given the impossibility of the task, the Mahatma's solution of Brahmacharya, although virtuous in every sense of the term, can only be considered as one of the remedies of birth control.
Sterilization
I consider it inhuman to impose sterilization law on the people. I am against the use of contraceptives in case of women. I do not mind voluntary sterilization in case of man since he is the aggressor (Amrita Bazaar Patrika, 12th January,1935).
While the Mahatma conceded Sterilization for men because he thought that man was the aggressor, he was clearly against the use of contraceptives by women. His thoughts about self control and purity seems to have clouded his mind and prevented him from making practical big time solutions to big time problems like the problem of population explosion.
The Mahatma was convinced about the need of self control in matters of sex. The overriding belief in self control was also because of his personal success in pursuing Brahmacharya. While self control is a very good solution, a virtuous solution by every means, it cannot be expected from the entire population. The Mahatma always led the society by example. In South Africa, a young Indian married woman successfully assaulted Manilal's continence (bramhacharya). When the dereliction was discovered, Gandhi made a public scandal, fasted, persuaded the woman to shave her hair and said he would never allow Manilal to marry. He only relented under Ba's pressure, in March 1927 when Manilal was thirty five.
Conclusion
On a scale of one to ten, the Mahatma comes out with flying colors for his views on the various aspects concerning women in our society. Considering the fact that he wrote his ideas about 70 to 80 years ago, we can set aside some of his views such as the women being a complement of men in matters of occupation and education and female chastity in the context of women's honor. The Mahatma, by far, can be considered the best friend of women in India and the world. The Mahatma's purity of thought and honest intentions are beyond question. No other man in the entire history of India or in the world had such godly ideas about women. For both men and women, to have a better perspective of each other and life, Gandhian literature will continue to be a prescription for many years to come.
The Mahatma by far was one of the most honest and divine historical figures of the modern age. His philosophy of non-violence, although not new, assumed revolutionary proportions under his tutelage and captured the hearts and imaginations of people all over the world. Non-violence as enunciated by the Mahatma is the strongest weapon of the strong as against violence which is the weakest weapon of the weak. Humanity as a whole can seek deliverance from darkness to light and from bondage to freedom with this mighty weapon of non-violence. The power of non-violence is located in the spirit of the human being and the Mahatma indubitably is the greatest architect of this spirit and spirituality, he is the greatest sculptor of this spirituality called non-violence. He is the noblest of all nobles and the bestowal of the Nobel on him will only be a recognition which is widely known and recognized.
Gandhi’s views on sustainable development:
 The Gandhian concept of self-control or restraining oneself from desires to have unrestricted consumption teaches us for minimum exploitation, which is against the core concept of today’s industrialised world promoting unlimited consumption. The economic model suggested by Gandhi greatly relies on small is beautiful concept this in turn stands on a strong base of micro economic concept supported by village industries. Similarly, ethics has a greater role in Gandhian model, emphasising man is more important than money. Gandhi himself said in many occasions that his idea of ideal economy is that of small scale and locally oriented production, using local resources and meeting local needs, so that employment opportunities are made available everywhere.We can learn that Social welfare and Justice also plays a key role village economy by enhancing employment opportunity and less labour displacement.
The Gandhian Economy and Sustainable Development
Defining Gandhian Economy- The definition of economy forwarded by Gandhi is always a network of ethics and values, similarly his economics is rich in its comprehension of the dynamics of economic processes, and imaginative and thought provoking in its completeness of creative alternatives. To Gandhi, economics is a part of the way of life, which related to collective values and cannot be separated from human life as a whole. As mentioned earlier, Gandhi believed in social welfare and justice therefore he always stood for ensuring distributive justice by ensuring that production and distribution were not separated.
Sustainable Economy- In economic parlance, sustainable development requires maintenance of inter generation wellbeing that is ensuring that the total well-being of individual in future generations does not decline over time. In other words sustainable development ensures that the future generation of individuals are at least at the same level of welfare as today’s generations of individual. Hence inter-generational equity in the welfare of the future generation lies at the heart of sustainable development. In this broader view of sustainability an economy is sustainable if and only if is dynamically efficient and resulting stream of total welfare levels is non-declining over time.
Gandhian Model of sustainability -While Gandhi’s philosophy had wide acceptance to deal with political and social issues, it had not many followers in the arena of economics. He was aware of it too. Gandhi was not impressed by the two prevailing dominant systems of the management of the economy, the capitalist freemarket economy and the state-bureaucratic socialism of the communist countries. The liberation and globalization process also not helped us in solving issues like poverty and backwardness and the question of progress and development eluding us even today.
Today the world economy with liberalization as its key word is in a state of severe crisis, we can see several examples from crumpling of economies once considered as healthier. The policy makers and thinks are all searching for the right model of economic development but it is nowhere in sight. To Gandhi, economics is a part of the way of life, which related to collective values and cannot be separated from human life as a whole. Gandhi’s vision of sustainable development challenges the basic assumption of capitalist model of development on over exploitation of nature and natural resources as well as the influence put by them over formulation and implementation of public policy. Keeping all the above mentioned ideas and concepts, we ca conclude that Gandhian vision on sustainability based four concepts viz; Swaraj, Swadeshi,Trusteeship and Non-Possessiveness
1. Swaraj- Todays’ economic models make the common man completely clueless and helpless in the matter of production and distribution of resources. In this context the model forwarded by Gandhi is that of Swaraj. Swaraj is necessary for the liberation of weaker economies from clutches neo-liberal capitalism. Swaraj in a sense means – economic Swaraj by which every country should stand on its own strength. Since resources are scarce, production cannot be increased indefinitely. The basic principles of economic activity are based on needs and not on affluence. The later creates inequality as it based on economic values and similarly greed breeds out of affluence, here self - control can play a crucial role by conditioning human mind for change. The Swaraj itself stand for control the human wants. The basic ingredients of Swaraj are that of agriculture and agro - centric industries, this will bring a balance of three sectors (Primary, Secondary and tertiary) of economy in balance. And this will bring importance to villages and Gandhi observed that “you cannot build non-violence society on a factory civilization but can build on self-contained villages”. So it is clear that sustainable models of economy should be rural minded.
2. Swadeshi- Gandhi said: “The true India is to be found not in its few cities but in its villages. If the village perish, India will perish too” Under Swadeshi society has to avoid economic dependence on external market that could make village community vulnerable. Village must depend on strong economic base of its needs, and it is the responsibility all villagers to give preference to local goods and services. Gandhi was never against trade with other nations but he was more concerned about the system of trade based on comparative advantages and importance given to free trade not to fair trade.
3. Trusteeship - Gandhi criticised the capitalist system because he strongly believed equality. He wanted to spiritualise the economy. The spirit behind this concept is detachment and a mind for rendering service to humanity. All the conflicts occur in the world are based economic inequalities and restricted access to resources so he equated private property in excess of basic needs of human existence with exploitation and held that private property was not a natural right but a man-made privilege, so it could be modified and altered by social action. Gandhi simultaneously proclaimed his profound belief in the rightness of economic equality. He did not visualise a world where there will be no property but he would restrict the right of private property to what was necessary to yield an honourable livelihood, while for the excess he prescribed the principle of trusteeship. He asked those who own money to behave like trustees holding their riches on behalf of the poor. Trusteeship is the only ideal way to economic equality; it will promote the concept egalitarian society.
4. Non-Possessiveness- This concept is also known as non-grasping or non –greediness, this is based on restriction on over consumption happening in today’s world. Over consumption is the level of consumption that threatens very existence of human beings and our world. The discussion over the ecological foot print which is based on consumption shows that westerns countries are more per capita foot prints than countries India and Bangladesh. However, in today’s world abundance of opportunity are there for consumption and almost all the societies have become consumerist ones and now the situation is very complex. In Gandhi’s view non-possession or restricting wants is depend on ethics.
Conclusion- Economies and societies organized along Gandhian lines are unlikely to suffer from the malady of over-consumption, and its accompanying consequences like global warming, climate change and ecological degradation. 
CHAPTER- 9 GANDHI AS POLITICAL STRATEGIST, GANDHI’S VEIWS ON HINDU-MUSLIM RELATION,COW PROTECTION,UNTOUCHABILITY AND CASTE QUESTION:
Gandhi as a political strategist:

While dealing with the political philosophy of Gandhi, it is well established that Gandhi was basically religious as well as the ethical personality. He upheld highest moral standards in politics. As the most crucial strategist in politics, he developed the political methods and campaigned the movements to capture the state's power through the prolonged mass movement. Gandhi avowed on politics that, "For me there is no politics without religion not the religion of the superstitious and the blind, religion that hates and fights, but the universal religion of toleration. Politics without morality is a thing to avoid."
He believed that the politics is the one of media to open the door of service to public and not for exploiting the power for one's selfish purpose. Additionally, he said, "For me politics bereft of religion are absolute dirt, ever to be shunned. Politics concern nations and that which concerns the welfare of nations must be one of the concerns of a man who is religiously inclined, in other words a seeker after God and truth. Therefore, in politics also we have to establish the Kingdom of Heaven."
Gandhi has defined about the nature of power, that is "Possession of power makes men blind and deaf; they cannot see things which are under their very nose and cannot hear things which invade their ears. There is thus no knowing what power-intoxicated government may not do. So patriotic men ought to be prepared for death, imprisonment and similar eventualities." He supposed that the power can be gained through the service to the people and also through the majority of votes. He defined "Power is of two kinds. One is obtained by the fear of punishment and the other by arts of love. Power based on love is a thousand times more effective and permanent than the one derived from fear of punishment." Gandhi opposed the power concentration in a few or single hand. He believed that the concentration of political power leads to the exploitation, inequality and promote the hierarchal society. So equal power possession in the hands of public is necessary to make true democracy. He said that "When people come into possession of political power, the interference with the freedom of the people is reduced to a minimum. In other words, a nation that runs its matters smoothly and effectively without such State interference is truly democratic. Where such a condition is absent, the form of government is democratic in name."
Gandhi was considered as the combination of prophet and a politician by many political theorists as well as the activists all over the world in a highest calibre. Within himself, Gandhi combined the feature of the Philosopher and politician. Netaji Subhas Chandra Bose, one of the crucial follower and detractor of Gandhi, once he said that Gandhi had to play the roles of a world teacher as well as the Supreme leader of the Indian National Liberation Movement. He additionally believed, often his former role is the role of a world teacher became so prominent that he had to compromise with his other role. The points of Netaji's may or may not amenable but it appears that in the context of national liberation movement it is true. While studying the ideologies of Gandhi's Philosophy thoroughly, it is established that there is no contradiction in Gandhi's perception. It can be thought that Gandhi considered politics as a tool for strengthening human beings in social, economic, moral and spiritual fields. Gandhi himself confessed this to his South African friend that he was religious and not political. In his Sarvodaya political order, there is no space for politics of Power. Rather it is the base for politics of cooperation. Sarvodaya is the realization of the happiness and elevation of all. There are two techniques for stabilization of power of the people
Constant propaganda, publicity
Decentralization of power.
The aim is to change the heart of the people. Sarvodaya opposes the ideas of egoism and wealth. There is no scope for class struggle in Sarvodaya. Social good, rationality and communal harmony are basic philosophies of Sarvodaya. Therefore, Sarvodaya accepts the universalization of self-government. Thus, the political philosophy of Sarvodaya is a powerful intellectual attempt to build the plan of political and social reconstruction on the basis of metaphysical perfectionism.
Gandhi's political thought originated from different traditions, Eastern and Western. Though he had inherited many traditions, he had not agreed in to with any one of them. He had selected many traditional concepts from his immediate precursors as well as from ancient texts. Gandhi did never claim to be an original thinker. But when apprising all his sayings, it can be said that his literature is a conceptual framework, common to a philosopher. Furthermore, when it is found that his theoretical formulations and practical pursuits are identical, there is a reason to accept him as a philosopher in the Indian sense.
Gandhi himself acknowledged to his South African friend that his bent of mind was religious and not political. Romain Rolland in his biography of Gandhi written in 1924, had remarked that if Tilak would not have died Gandhi might have chosen a religious life rather than a political. According to Gandhi, politics itself was his religion. He was opposed to politicizing religion. He was for spiritualizing religion but he was essentially a sophisticated man and never sought this own salvation secluded from the world. Gandhi stated politics had surrounded him like the coil of a snake. He could have thought of avoiding politics, if without politics food and work could be provided to the hungry jobless people of India. He strongly sensed that without involving himself in politics, it is not possible to remove socio-economic mistreatment and political suppression and thereby moral humiliation of the people of Indian unless he involved himself in politics.
In this standpoint, this can be successfully performed if we can alleviate the present state of politics to Dharmic politics. Gandhi described Dharmic politics as it should be removed from corrupting influences and sectarianism. This politics should be the privilege of all. Gandhi was not prepared to accept any fixed doctrine or mechanical way for either of politics or religion.
Gandhi had a dream of transforming the socially and morally deteriorated and separated individuals in a manner where individuals can enjoy their freedom in a spirit altruism. To understand Gandhi's politics, it is also necessary to understand Gandhi's concern for the cleavage between state and civil society. The community life is weakening rapidly and civil society could not formulate any mechanism to control it.
Gandhi was concerned since his days of Hind Swaraj that the Western civilization had been hedonistic, in the sense of self-pleasure centred, pragmatic in the sense of immediate material benefit and individualistic in the sense of egocentric in the sense of sovereign individual oriented. He found British parliament had become a sterile women, where they display self-interest or party interest (or power only). He accused disease lying with the western civilization itself. Gandhi found that the whole business of politics had been running to a wrong path on a trick.
It is known to all that Gandhi was a God-oriented man. According to him, Truth is God and as in other spheres of life, politics should also be an exploration after truth and this search must be understood by Gandhi, is for raising general conscience of the people. Every individual must be free from spasms of hunger must prevent exploitation and subjugation. He would be in a position to work for his own development through the performances of duties. A universal morality would emerge which would create an atmosphere for healthy political life. People should accept self-transformation as a continuous process. Gandhi was ardent in saying that politics grieving of religion is a death trap which kills the soul. By spiritualization of politics, Gandhi intended something larger than our day to day life but not excluding world of day to day experiences. A community of persons on the process of self-realization be able to resist the corrupting influences of existing interests.
According to Gandhi, this is not just a philosophical dream far from realities of political life. Many great philosophers such as Plato could not reconcile the dichotomy between reality and ideal. From Gandhian viewpoint, we should not distrust the capability of commoner to rise above passion and self-interest and we can evolve a modus operandi by which a new kind of politics might emerge as Gandhi imagined.
It can be said that Gandhi considered politics as an instrument to strengthen human beings in social, economic, moral and spiritual fields. Gandhi himself self-proclaimed this to his South African friend that his bent of mind was religious and not political.
Gandhi had a dream of changing the socially, morally degenerate and alienated persons in a manner where individuals can enjoy their freedom in the spirit of unselfishness. To comprehend Gandhi's politics, it is also essential to know Gandhi's concern for the cleavage between state and civil society. Gandhi contrasting the Western Civilization because, it had been self-indulgent nature in practice, in the sense of self-centred pleasure, pragmatic in the sense of immediate material benefit and individualistic in the sense of egocentric in the respect of sovereign individual oriented. There by, the community life is fast waning and civil society could not prepare any method or system to control it.
The practice for adjusting and reconciling differences, a method on which Mahatma Gandhi's eminence must ultimately rest, assumes the moral potential of the wrongdoer, the possibility of reasonableness in the adversary. In his political theory Gandhi concentrated on the means of achieving political ends to a degree uncommon in the history of Western thought. If there is a single theme in his philosophy, it is that the character of the means determines that of the results. As one student of Gandhi has mentioned, "It is only when means themselves are understood to be and designed to be more than instrumental, to be, in fine, creative, that the next step will be taken in the evolvement of a constructive philosophy of conflict" .
Hindu-Muslim Relations:
 Given the challenges of cultural and religious diversity and the threats of terrorism that the 21st century will face, there are good reasons to believe that Gandhian social and political ethics will witness a revival and would need a new interpretation because massive injustices and grievances continue to haunt the destiny of humankind. Gandhi would probably define civilisation as the ability of people to live in peace in a just and fair social order, notwithstanding their differences in beliefs and cultural affiliations. On the other hand, barbarism to him would be a celebration of tribalism in its various garbs. All this can be verified by having a close and dispassionate look at how he approached Hindu-Muslim 3 relations. He employed a number of regular practices to enhance Hindu-Muslim understanding. He also took part in some political events to create better understanding between the two communities. It would be fair to say that his practices and efforts were motivated by two primary objectives: to bring British colonial rule to an end and to keep India united. Equal Respect for All Religions The most important idea and practice that he introduced in his daily public interaction with people was to declare that all religions deserve equal respect. The correct wording for it is Sarva Dharma Samabhava. In its original Sanskrit meaning this Vedic adage stood for ‘all religions are equal and harmonious to each other’ and one can consider it the most original principle emanating from the Indic civilisation. In contrast, Middle Eastern monotheism has had great difficulty in accepting such an outlook. However, in the increasingly pluralist societies of the contemporary era equal respect for all religions is an imperative so as to create a sufficiently stable basis for social harmony. In the deeply religious and communitarian cultures of Asia Sarva Dharma Sahabhava needs very special emphasis since it corresponds more readily to the fact of strong religious affiliations and associations among individuals. However, as already noted, Gandhi did not imply by respect for all religions a dogmatic or uncritical approach to how established religion impacts on society and social relations. His struggle against untouchability as alien to the spirit of what he believed was Vedic Hinduism is ample testimony of his efforts at reform from within. When he spoke about religion he had in mind the deepest moral and spiritual values such as truth and kindness within religious systems that he emphasised. With regard to HinduMuslim relations his morning sessions of public prayers are particularly significant. He began the day with recitations from the Bhagwad Gita, Quran, Bible and other sacred scriptures. Doing this was an exceptional way to demonstrate that all paths lead to the same God. Many Muslims who witnessed the morning prayers have admitted to the present author that they were deeply touched by the sanctity Gandhiji accorded to the Quran. Thus Gandhi elevated Sarva Dharma Sahabhava the leitmotif of his social philosophy and gave it a dignity in his daily actions that did not exist in the past. Statements on Hindu-Muslim Amity and Solidarity Gandhi was a prolific writer who wrote and spoke regularly on the need to build bridges between Hindus and Muslims. His statements cover a span of almost 50 years. Some of his quotes are given below and they represent two different contexts, one, when India was not partitioned and the other when India and Pakistan had come into being.
 • If not during my life-time, I know that after my death both Hindus and Mussalmans will bear witness that I had never ceased to yearn after communal peace. (1921)
 • My longing is to be able to cement the two [Hindus and Muslims] with my blood, if necessary. 1924)
 • [Hindu-Muslim unity] has been my passion from early youth. I count some of the noblest of Muslims as my friends. I have a devout daughter of Islam as more than daughter to me. She lives for that unity and would cheerfully die for it. I had the son 4 of the late Muezzin of the Jama Masjid of Bombay as a staunch inmate of the Ashram. (1938)
 • The lawlessness [of communalism] is a monster with many faces. It hurts all in the end, including those who are primarily responsible for it. (1940) 
• If one side ceases to retaliate, the riots will not go on. (1946)
 • My one aim with respect to the Hindu-Muslim question is that the solution will be complete only when the minority, whether in the Indian Union or Pakistan, feels perfectly safe, even if they are in the minority of one. (1947)
 • The minorities must be made to realise that they are as much valued citizens of the State they live in as the majority to look to for justice. (1947)
 Patriotism versus Nationalism :An important distinction needs to be made between nationalism and patriotism although the two words are often used as interchangeables and in some situations the two can coincide. Patriotism is love for the land of birth and is an inclusive term. It is perhaps one of the most universal sentiments. It does not mean hatred of others. Gandhi was committed to such an understanding of the love for India. Thus he wanted an end to British rule but did not hate the British as a people. He could even envisage Englishmen settling in India and becoming a part of South Asian society, enriching its already very diverse pluralist social and cultural order. On the other hand, nationalism in its strong sense is essentially an ethnic term. It divides the world into different nations or tribes and assumes tension and conflict between them as inevitable. In the milder sense of course nationalism means the right of a people to exercise sovereignty and that can coincide with patriotism. When it comes to Muslims, as argued above, Gandhi wanted to bring the Muslims into the patriotic anti-colonial struggle against the British. He recognised that Indian Muslims were in an emotional and religious sense affiliated with a universal community, but rather than hold this against them he tried to win them over by coming out openly in favour of the Khilafat Movement. The Khilafat movement (1919-24) originated in India in the aftermath of Ottoman Turkey’s defeat in the First World War. The institution of Khilafat or caliphate was established in 632 following the death of the Prophet Muhammad. Thereafter, it symbolised continuity of Islamic political sovereignty. Sunni Muslims all over the world recognised the Ottoman sultan as their caliph – more in a symbolic and emotional rather than political sense. Thus, when the war broke out, Indian Muslims were confronted with a veritable moral and religious crisis: how to continue associating themselves religiously with the caliphate while simultaneously maintaining good relations with their British rulers. A way out was found by agreeing to remain loyal to the British on the understanding that the caliphate will be spared and suzerainty over the Muslim holy places in the Middle East continue to be vested in the Ottoman sultan. However, an Arab revolt in 1916, masterminded by British agents, under the leadership of Sharif Hussain of Mecca hastened the defeat of the Turks. The victorious allies now wanted to penalise the Ottomans severely by depriving them of their remaining nonTurkish areas. Among them, British Prime Minister Lloyd George was the most vengeful. Most crucially, the allies wanted to confer sovereignty over the holy lands on their Arab protégés. The Treaty of Sevres aimed virtually at reducing Turkey to an Anatolian rump state. 5 Indian Muslims felt cheated. They suspected that a sinister conspiracy against Islam and Muslims existed. Consequently many stalwarts stepped forward to mobilise support for Turkey. 1n 1919 some Western-educated Muslims as well as many ulama and some Sindhi pirs (spiritual divines) came together to establish the Khilafat Committee. The Muslim realised that without the support of Hindu leaders and masses they could not challenge British authority. They were therefore greatly pleased when Gandhi declared the Khilafat cause just and offered his support. He was invited to join the All-India Khilafat Committee that was set up in 1919. He served for a while as its president. Consequently, a genuine patriotic upsurge took place in which Muslims and Hindus joined ranks at all levels against colonial rule. Muhammad Ali Johar and his brother Shaukat Ali, Maulana Abdul Bari of Firangi Mahal, Mahmud Hasan of Deoband, Zafar Ali Khan and Abul Kalam Azad were some of the leading Muslims who took part in the movement. Some of them were incarcerated or confined to remote areas. Civil disobedience, boycott of foreign goods, rejection of government grants, titles and employment were some of the tactics employed. However, Gandhi suddenly called off the support when in some areas violence was used by the protestors. From 1922 onwards the Muslim-Hindu alliance began to crumble and instead rioting took place in many places. The most well-known being the uprising of Muslim peasants called Moplahs against their Hindu landlords. Gandhi was attacked by liberal Muslims such as Jinnah who were opposed to mass politics and mixing of religion and politics, while rightwing Hindu leaders felt that Gandhi provided a popular forum to the ulema and thus conferred legitimacy on their radical type of Islamism. Unity versus Separatism Individual Hindus as well as Muslims had talked of separate nationhood since the late 19th century but the first notable demand for the division of India on a religious basis was made by Hindus in the Punjab in the 1920s following the activism and radicalism of the ulema during the Khilafat Movement. Among prominent Muslims the first to demand a separate Muslim state was Allama Iqbal, who took up the issue at the annual session of the Muslim League in Allahabad in 1930. Only a year earlier, the Indian National Congress at Lahore had demanded independence for an undivided India. While much has been written on the separatist tendency among Muslims, especially the landed elites who felt threatened by the Indian National Congress’s anti-feudal thrust one needs to bring into the picture the role of rightwing Hindu leaders and organisations. In 1923 the Hindu Mahasabha (founded 1915) leader Vinayak Damodar Sarvarkar threw up the idea of “Hindutva” — an ethno-cultural concept purporting to bring all Hindus into a “communitarian” fold. Non-Hindu Indians were urged to accept a Hindu cultural identity and declare that their prime loyalty was to India. It is important to point out that until the mid-1930s separatist ideas from both Hindu and Muslim sources remained marginal and nobody took much notice of them. The 1930 (Allahabad) session of the Muslim League, for example, was so poorly attended that the organisers had to run around town to bring people to meet the quorum requirement (75) to adopt the resolutions. The stage for broad-based electoral politics was set by the Government of India Act of 1935. The 1937 elections resulted in a victory for Congress in six provinces and for regional parties elsewhere. The Muslim League did very poorly in the Muslimmajority provinces. The Congress then blundered by not extending a generous hand towards the Muslim League. For example in Uttar Pradesh where some informal understanding existed between the Congress and Muslim League to share power the Congress after 6 trouncing completely in that province demanded that Muslim Leaguers should first join the Congress before they could be considered for a ministerial post. Most scholars have noted that it was the beginning of the real rise of Muslim separatism.
·  COW PROTECTION
PLACE OF THE COW
THE COW is a poem of pity. One reads pity in the gentle animal. She is the mother to millions of Indian mankind. Protection of the cow means protection of the whole dumb creation of God. The ancient seer, whoever he was, began with the cow. The appeal of the lower order of creation is all the more forcible because it is speechless.316
…The cow is the purest type of sub-human life. She pleads before us on behalf of the whole of the sub-human species for justice to it at the hands of man, the first among all that lives. She seems to speak to us through her eyes: 'you are not appointed over us to kill us and eat our flesh or otherwise ill-treat us, but to be our friend and guardian'.317
I worship it and I shall defend its worship against the whole world.318
Mother cow is in many ways better than the mother who gave us birth. Our mother gives us milk for a couple of years and then expects us to serve her when we grow up. Mother cow expects from us nothing but grass and grain. Our mother often falls ill and expects service from us. Mother cow rarely falls ill.
Here is an unbroken record of service, which does not end with her death. Our mother, when she dies, means expenses of burial or cremation. Mother cow is as useful dead as when she is alive. We can make use of every part of her body-her flesh, her bones, her intestines, her horns and her skin. Well, I say this not to disparage the mother who gives us birth, but in order to show you the substantial reasons for my worshipping the cow.319
THE COW IN HINDUISM
The central fact of Hinduism is cow protection. Cow protection to me is one of the most wonderful phenomena in human evolution. It takes the human being beyond this species. The cow to me means the entire sub-human world. Man through the cow is enjoined to realize his identity with all that lives. Why the cow was selected for apotheosis is obvious to me. The cow was in India the best companion. She was the giver of plenty. Not only did she give milk, but she also made agriculture possible…..
Cow protection is the gift of Hinduism to the world. And Hinduism will live so ling as there are Hindus to protect the cow……
Hindus will be judged not by their TILAKS, not by the correct chanting of MANTRAS, not by their pilgrimages, not by their most punctilious observances of caste rules, but their ability to protect the cow.320
COW-SLAUGHTER
I would not kill a human being for protection a cow, as I will not kill a cow for saving a human life, be it ever so precious.321
My religion teaches me that I should by personal conduct instil into the minds of those who might hold different views, the conviction that cow-killing is a sin and that, therefore, it ought to be abandoned.322
Cow slaughter can never be stopped by law. Knowledge, education, and the spirit of kindliness towards her alone can put and end to it. It will not be possible to save those animals that are a burden on the land or, perhaps, even man if he is a burden.323
My ambition is no less than to see the principle of cow protection established throughout the world. But that requires that I should set my own house thoroughly in order first.324
Cow protection to me is not mere protection of the cow. It means protection of that lives and is helpless and weak in the world.325
But lit me reiterate….that legislative prohibition is the smallest part of any programme of cow protection.
…People seem to think that, when a law is passed against any evil, it will die without any further effort. There never was a grosser self-deception. Legislation is intended and is effective against an ignorant or a small, evil-minded minority; but no legislation which is opposed by an intelligent and organized public opinion, or under cover of religion by a fanatical minority, can ever succeed.
The more I study the question of cow protection, the stronger the conviction grows upon me that protection of the cow and her progeny can be attained only if there is continuous and sustained constructive effort along the lines suggested by me.326
GOSEVA
Preservation of cattle is a vital part of GOSEVA. It is a vital question for India . . . There is urgent need for deep study and the spirit of sacrifice. To amass money and dole out charity does not connote real business capacity. To know how to preserve cattle, to impart this knowledge to the millions, to live up to the ideal oneself, and to spend money on this endeavour is real business.327
In so far as the pure economic necessity of cow protection is concerned, it can be easily secured if the question was considered on that ground alone. In that event all t he dry cattle, the cows who give less mild than their keep, and the aged and unfit cattle would be slaughtered without a second thought. This soulless economy has no place in India, although the inhabitants of this land of paradoxes may be, indeed are, guilty of many soulless acts.
POSITIVE MEASURES
Then, how can the cow be saved without having to kill her off when she ceases to give the economic quantity of milk or when one becomes otherwise an uneconomic burden? The answer to the question can be summed up as follows:
By the Hindus performing their duty towards the cow and her progeny. If they did so, our cattle would be the pride of India and the world. The contrary is the case today.
By learning the science of cattle-breeding. Today there is perfect anarchy in this work.
By replacing the present cruel method of castration by the humane method practised in the West.
By thorough reform of the PINJRAPOLES [institutions for aged cows] of India, which are today, as a rule, managed ignorantly and without any plan by men who do not know their work.
When these primary things are done, it will be found that the Muslims will, of their own accord, recognize the necessity, if only for the sake of their Hindus brethren, of not slaughtering cattle for beef or otherwise.
The reader will observe that behind the foregoing requirements lies one thing and that is AHIMSA, otherwise known as universal compassion. If that supreme thing is realized, everything else becomes easy. Where there is AHIMSA, there is INFINITE patience, inner calm, discrimination, self-sacrifice and true knowledge.328`

• The cow to me is a sermon on pity. 
• The cow is the purest type of sub-human life. 
• Mother cow is as useful dead as when she is alive. 
• Mother cow expects from us nothing but grass and grain. 
• Mother cow is in many ways better than the mother who gave use birth. 
• Man through the cow is enjoined to realize his identity with all that lives. 
• Cow protection is the gift of Hinduism to the world. 
• Cow protection to me is one of the most wonderful phenomena in the human evolution. 
• We cry for cow protection in the name of religion, but we refuse protection to the human cow in the shape of the girl widow. 
• Cow protection can only be secured by cultivating universal friendliness, i.e. ahimsa. 
• Cow protection means protection of the weak, the helpless, the dumb and the deaf. 
• Cow protection to me is infinitely more than mere protection of the cow.
• The central fact of Hinduism is cow protection. 
• Cow preservation is an article of faith in Hinduism. 
• The only way Hindus can convert the whole world to cow protection is by giving and object-lesson in cow protection and all it means. 
• My religion teaches me that I should by my personal conduct instil into the minds of those who might hold different views the conviction that cow-killing is a sin. 
• By ahimsa we will be able to save the cow and also to win the friendship of the English. 
• When I see a cow, it is not an animal to eat; it is a poem of pity for me and I worship it and I shall defend its worship against the whole world. 
• If I were overfull of pity for the cow, I should sacrifice my life to saveher but not to take my brother’s. 
• Cow-slaughter and man-slaughter are in my opinion the two sides of the same coin. 
• Cow-slaughter can never be stopped by law. 
• The cow can be saved only if buffalo-breeding is given up. 
• It is no part of religion to breed buffaloes or, for that matter, cows. 
• Nowhere in the world you find such skeletons of cows and bullocks as you do in our cow-worshipping India
COW PROTECTION
Mahatma Gandhi's Sound Advice, 
In my opinion the economic side of the cow question, if properly handled, automatically provides for the delicate religious side. Cow slaughter should, and can be made economically impossible, whereas unfortunately of all the places in the world it is the sacred animal of the Hindus, which has become the cheapest for slaughter. To this end I suggest the following:
1. The State should buy every cow offered for sale on the open market by out-bidding every other buyer.
2. The State should run dairies in all principal towns ensuring a cheap, consistent supply of milk and all non-violent bi-products.
3. The State should run tanneries where the hides, bones, etc., of all dead cattle in its possession may be utilized. They should also offer to buy all privately-owned dead cattle.
4. The State should keep model cattle farms (goshalas) and instruct people in the art of breeding and keeping cattle.
5. The State should make a liberal provision for pasture land and import the best experts in the world for imparting knowledge of the science of cattle to all people.
6. There should be a separate department created for this purpose and no profit should be made so that people may receive the full benefit of every improvement that might be made in the different breeds of cattle and other matters pertaining to them.
  
GANDHI’S VEIWS ON UNTOUCHABILITY AND CASTE QUESTION:
The Caste system in India is a system of Social Stratification and social restriction.At first the word “caste” is mentioned in Purusha Sukta in RigVeda. Later scriptures such as Bhagavad Gita and Manusmriti state that the four Verna‟s (Brahmins, Kshatriyas, Vaishyas and Shudras) are created by God. However at the same time, Gita says that one‟s Verna is to be understood from one‟s personal qualities and one‟s Karma, not one‟s birth. The Brahmans, usually priests and scholars, are at the top, next are the Kshatriyas, or political rulers and soldiers. They are followed by Vaishyas, or merchants and the fourth are the Shudras; who are usually laborers, peasants, artisans and servants. At the very bottom are those who considered the Untouchables. Those performed such as occupations that are considered unclean and polluted like; scavenging and skinning dead animals are considered outcastes. Later this evil was worsly surrounding Hindu Indian Society. Buddha, Mahavira, Kabir, Nanak, Dayanand and others played their social religious role to remove this evil from Hindu Society. The work of removing Untouchability was undertaken in all earnestness by Gandhi during the Indian National movement. Gandhi began using the term „Harijans‟ to refer to the untouchables in order to encourage, a shift towards positive attitude towards the lower castes. 
The Indian caste system is a classification of people in to four hierarchically ranked Castes called Verna. They are classified according to occupation and determine access to wealth, power, and privilege. Leadership position in society is monopolized by a few dominant castes1 . Historically the Caste system in Ancient India defined communities in to thousands of endogamous hereditary groups called „Jatis‟2 .The Jatis were grouped in to four well known Caste categories: Brahmins, Kshatriyas, Vaishyas and Shudras.At first the word „Caste‟ is mentioned in Purusha Sukta (Rig Veda) and four order of the society has been mentioned. Later scriptures such as Bhagavad Gita and Manusmriti state that the four Verna‟s (Brahmins, Kshatriyas, Vaishyas and Shudras) are created by God. However at the same time, Gita says that one‟s Verna is to be understood from one‟s personal qualities and one‟s Karma, not one‟s birth. The Brahmans, usually priests and scholars, are at the top, next are the Kshatriyas, or political rulers and soldiers. They are followed by Vaishyas, or merchants and the fourth are the Shudras; who are usually laborers, peasants, artisans and servants. At the very bottom are those who considered the Untouchables. Those performed such as occupations that are considered unclean and polluted like; scavenging and skinning dead animals are considered outcastes. The Hindu law books insisted that there were only four Verna and never a fifth, which was used as a reason to not accept the tribal people of India3 . Untouchability peoples are not allowed to enter in public temples, public schools and to use public wells. This social boycott is applied on their children also. Untouchable people are confronted with this problem in their daily life. So they are not considered to be included in the ranked classes. In some cases, the Untouchables could face criminal charges if they polluted certain things with their presence. So Untouchability became a social evil which enhance the idea of the superioty of one section of people over another on account of their birth. It generated social hatred and discrimatory feeling of high and low, and as a result of it latter category suffered for centuries in the hands of the former4 . This was however, a most complex problem, the complete or satisfactory solution of which could not be evolved in spite of efforts by prominent personalities including social reformers, educationists and political leaders of our society. Buddha, Mahavira, Kabir, Nanak, Dayanand and others played their social religious role at one time or the other.
 The Arya Samaj and the Hindu Mahasabha was attained a great success to remove this evil from Northern India. This success was remarkable and deserved appreciation. Hindu Indian society worsely surrounded many social evils. Women were discriminated at all stages of life. Practices of female infanticide, child marriage, sati etc prevailed in Indian society. Indian society underwent many changes after the British came to India. The British new ideas (freedom, liberty equality) resulted in to several reforms movements for the improvement of conditions of Indian Women. William Bentinck banned Sati in 1829, widow remarriage act was passed in 1856, slavery declared illegal. But proactive British policies and the attempt to extend British rule by taking over native states provoked both the Hindu and Muslim communities to participate actively in the rebellion of 1857. With the end of this rebellion, British policy towards Indian society became much more conservative. Britishers changed their reforms policy towards Indian society. After 1857 they followed Divide and Rule policy .They tried to encourage the Indian society divisions on communal bases. So Britishers would not be interested to remove Untouchability (a social evil) from Indian society. Therefore British courts had recognized this evil custom. According the British India Panel Code the entry of Untouchable in to Hindu temple would be punishable as a crime under the I.P.C. They want to take political advantages from this as they follow their “Divide and Rule” policy in India. In the name of minorities, the depressed classes were attempted to be allured by Communal Organizations especially Muslim league. When Gandhi comes back from South Africa to his motherland in 1915, he was also confronted from this evil. So Gandhi realized that without removing this evil from Indian Hindu society, they couldn‟t get Swaraj. During the Indian National movement some Dalit leaders started focusing on distancing themselves from Hinduism and began to advocate for a separate electorate for the Dalits.But Gandhi who was one of the leaders of Indian National Congress tried to encourage the incorporation of Dalits as part of reformed Hinduism. Therefore the movement against Untouchability has been gathering strong. The work of removing Untouchability was undertaken in all earnestness by Gandhi6 . Gandhi drew a sharp distinction between untouchability and Verna or caste .According to him caste system had a scientific basis. It creates a social and moral restraint. He argued that the Four Division of the Indian Hindus society defined only their duties which they perform to serve society.Therefore there is no question of superioty or inferiority .So Gandhi condemned the Brahmins superioty philosophy. 
He said that a Brahmin, who regards himself as superior being born to look down upon the others caste, is not a real Brahmin7 . We are all children of same God. God can never create distinctions among their children so „if we are children of the same God, how can there be any rank among us‟8 .He strongly regarded that Untouchable are integral part of Hindu community and Untouchability is no part of Hinduism. Gandhi condemended Untouchability and he wrote “Untouchability is a snake with a thousands of mouths,though each of which it shows its poisonous fangs...”9 Gandhi criticized the conversion of Untouchables in to Islam and Christianity.In 1932 the British government announced the communal award for separation of lower Hindu castes from Swarn Hindu. Gandhi strictly stated that religious bonds are matter of the heart, so it is not right that others take advantages of the helplessness of Untouchables. Gandhi warned to Swran Hindus that they would not be able to get “Swaraj”, if they did not grant freedom to the depressed classes10 . Mahatma also showed great concern about the Vykom Satyagraha which organized to obtain permission for Untouchables to use certain roads round about the temple in Travancore on 1924-25.Gandhi said that temples are houses of God worship and they are for all who believe in them. Temple entry is one spiritual act that would constitute the message of freedom to the Untouchables and assure them that they are not outcastes before God.11 Later Swran Hindus have open the door of their temples for lower caste peoples on the same terms as to other Hindus. On 24 March 1933, temple entry bill was also introduced by C.S Ranga Iyer. The All India Congress Committee has also sanctioned an expenditure of more than Rs.50, 000 for Antyaja (Untouchable) welfare activities at various places. Provincial Congress Committee devotes greater attention to the depressed classes in regard to use ordinary wells, schools and temples. Gandhi also remarked that the Congressmen had certainly done much in this matter12 . Gandhi began using the term „Harijans‟ to refer to the untouchables in order to encourage, a shift towards positive attitude towards the lower castes. Gandhi stated Untouchables as “Harijans” as “men of God”. He advocated many devising schemes for a change of their status. He said that there should be perfect freedom for Harijans to enter public temples and public schools and to use common wells. Gandhi also recommended specially designed model schools and temples for the use of Untouchables. Gandhi strongly stated that Harijans should not look upon themselves as lowly, weak or crippled13 Gandhi advocated that Harijans would get high education which enhance their academic standard and would enable them to become better citizens for India. During the period of their education the boys will be taught handicrafts like. Carding, Spinning, Weaving, Dyeing and bleaching; carpentry, Smithy or Paper making, Book binding and Ordinary Composing etc. which should enable them to earn an Independent and decent living. They will have self confidence. He expected that this education encourage these boys to serve rest of the Harijans.
CHAPTER-3 SOCIAL MOVEMENTS: 1.  AHMEDABAD MILL STRIKE: 
Ahmedabad mill strike 1918 was one of the most important historical events. It was one of the earliest strikes in one of the biggest production centres of the cotton mill during that time. The Ahmedabad mill had around 40000 labourers working in 1918.
The Indian Independence Movement: Entry of Mahatma Gandhi 
Mahatma Gandhi’s entry into the independence movement led to many formative and historical events which are remembered even today. The appearance of Mahatma Gandhi in Indian politics led to many remarkable campaigns, Ahmedabad mill satyagraha, and other events. One such historical event in the history of India is the Ahmedabad mill strike, the topic of discussion of this article. 
After spending more than 20 years in South Africa, Gandhi returned to India in 1915. Gandhi became quite popular in South Africa as he led many peaceful yet powerful agitations against the discrimination faced by Indians there. Soon, Gandhi emerged as a leader in South Africa.
When he returned to India, he initially lived in the Sabarmati ashram, located in Ahmedabad. Gopal Krishna Gokhale, a social reformer, advised Mahatma Gandhi to observe the socio-political situation in the country first and then act accordingly. 
Gandhi used his leadership abilities and skills against British rule in India in Champaran for the first time. The first satyagraha is famously known as the Champaran satyagraha. Then he organised the Kheda satyagraha in 1918 and the Ahmedabad mill strike in 1918.
Ahmedabad Mill Satyagraha 1918 –
· In 1917, a heavy monsoon destroyed the crops of the season and led to an epidemic (plague), claiming more than 10% of lives in Ahmedabad
· The duration of the epidemic ranged between August 1917 and January 1918
· During this phase, employers gave plague bonuses to the workers of the textile factories to help the workers and dissuade them from fleeing to some other place
· However, in January 1918, after the plague subsided, the mill owners declared their intention to stop the plague bonuses. It made the workers demand DA or dearness allowances (cost of living) of 50% of their salaries for their livelihoods to sustain the wartime inflation due to the involvement of Britain in World War I
· The whole incident soured the relationship between the mill owners and workers. Also, the former dismissed the latter randomly and hired new from Bombay. It agitated the workers even more
· The frustrated mill workers turned to Anusuyya Sarabhai, a famous social worker, for help
· Anusuyya Sarabhai then requested Mahatma Gandhi to intercede and help fix the ongoing dispute between the owners and the workers
Ahmedabad Mill Satyagraha 1918 – The Highlights
The highlights of Ahmedabad Mill Satyagraha:
· Following the Champaran Satyagraha movement in 1917, the Ahmedabad mill strike became the biggest civil disobedience movement of its time. In this strike, Gandhi used the tools of non-violence in the form of a hunger strike and satyagraha for the first time
· Under British rule, Ahmedabad was part of the Bombay presidency. It was a prominent commercial centre at that time. The cotton industry in Ahmedabad grew during British governance
· In 1918, there was an industrial dispute between the workers and owners of a cotton mill located in Ahmedabad
· The owners of the mill wanted to take back the plague bonus that was entitled to the workers
· On the other hand, the workers demanded a 50% hike in their wages. However, the mill owners were ready to only give a 20% hike
· Gandhi organised a peaceful strike where he also went on a hunger strike to protect the rights of the workers
· The Ahmedabad mill satyagraha, just like other satyagrahas, was successful
· When Gandhi took the responsibility to lead the protests, he wanted to find a way that would not harm the self-respect and interests of both the parties – workers and owners of the mill
· He then started demanding a 35% wage hike for workers. It was between what workers demanded (50%) and what mill owners were willing to give (20%)
· Gandhi organised protests in a non-violent way. If he had not been there as a leader during the strike, it is believed that many shops would have been picketed
· However, the protests were completely non-violent, which resulted in a 35% wage hike for workers
· As mentioned earlier, it was in the Ahmedabad mill strike Gandhi used the means of hunger strike for the first time. His fast created a stir amongst the mill owners, and they finally had to submit to the demands that were put forward
Conclusion
This article reads about the context and outcomes of the Ahmedabad mill strike held in the year 1918. The father of the Nation, Mohandas Karamchand Gandhi, played a key role in devising and making this movement a success with the weapons of non-violence.
2. Vaikom Satyagraha: Background
· According to the prevalent class structure in Kerala similar to the rest of India, low-caste Hindus weren't allowed to enter the temples.
· In Kerala, they weren't allowed even to steer on the roads that led to the temples also.
· At a Congress Party Meeting in the Kakinada in 1923, a report citing the discrimination that the depressed castes’ people were facing in Kerala was presented by T K Madhavan.
· It was after this session that movements against untouchability got promoted. A committee was formed in Kerala, comprising people of various castes to fight untouchability
· K. Kelappan, Chairman of the committee, comprising T K Madhavan, Velayudha Menon, K Neelakantan Namboothiri, and T R Krishnaswami Iyer was formed.
· In February 1924, they decided to launch a ‘Kerala Paryatanam’ so as to urge temple entry and also the proper use of public roads for each Hindu regardless of caste or creed.
	
	
	

	
	
	



Course of Vaikom Movement
· The Vaikom movement started on March 30, 1924.
· At Vaikom Mahadeva Temple, lower caste people (Avarnas) were denied entry by the board.
· The Satyagrahis made the batches of three people together and entered the temple. They were resisted and arrested by the local police.
· Gandhi, Sree Narayana Guru, and Chattampi Swamikal supported the movement.
· The movement gained prominence within the entire India and support came from far and wide.
· The Akalis of Punjab supported by fixing kitchens to supply food to the Satyagrahis.
· Even Muslim and Christian leaders were in support of the movement. However, Gandhi was not entirely happy with this as he wanted the movement to be an intra-Hindu affair.
· On Gandhi's advice, temporarily the movement was taken back in April 1924.
· After the failure of discussions among Hindus, the leaders again started the movement.
· Leaders K P Kesava Menon and T K Madhavan were arrested.
· E V Ramaswami Naicker travelled from Tamil Nadu to support the movement. He was arrested too.
· On 1st October 1924, a team of upper caste called Savarnas moved forward during a procession and submitted a petition to the Regent Maharani Sethu Lakshmi Bai of Travancore with about 25000 signatures for allowing entry to the temple for everybody.
· Gandhiji also met with the Regent Maharani.
· The procession was led by Mannath Padmanabhan from Beginning with approx 500 people at Vaikom, the amount increased to 5000 approximately when the procession reached Thiruvananthapuram in the month of November 1924.

Effect and Significance of Vaikom Satyagraha
· On 23rd November 1925, except for the eastern gate, all the gates of the temple were opened to Hindus.
· In 1928, backward castes got the right to move on public roads in the vicinity of all temples in Travancore.
· This was the primary time that an organized movement was being conducted on such a huge scale for the essential rights of the untouchables and other backward castes in Kerala.
· It became a primary struggle for human rights in India
· It became a laboratory for testing important methods like Satyagrahas.
· It instilled rationality among the masses.

GANDHI’S VEIWS ON FOREST, HEALTH, NATUROPATHY AND SUSTAINABLE DEVELOPMENT:
Any approach which puts limitations on passion and greed and which aims at fulfilling the fundamental needs remain central to the concept and practice of sustainable development. In this sense his book Hind Swaraj became a manifesto of sustainable development. It prophetically stated that modern urban industrial civilization contained in itself its own seeds of destruction
. Gandhi on Air Pollution
 Tackling air pollution by adopting suitable remedial measures is one of the essential aspects of sustainability and sustainable development. It is educative to note that Mahatma Gandhi while spearheading the first Satyagraha in South Africa in 1913 observed that in modern civilisation access to clean air involved some cost and expenses. In his illuminating write up "Key to Health" which had a separate chapter on Air he observed that the structure of the body needed three kinds of nourishment: air, water and food and of these air constituted the most essential aspect. Stating that "Nature has provided it to such extent that we can have it at no cost" he noted with anguish" But modern civilization has put a price even on air. In these times, one has to go off to distant places to take the air, and this costs money ". On 1st January 1918, hundred years back, he while addressing a meeting in Ahmedabad defined independence of India in terms of three elements- Air, Water and Grain. What he did in 1918 is being done by law courts to explain right to life in terms of right to clean air and water and adequate food. Yet again in late 1930s he defined democracy in terms of access of all citizens to pure air and water. All such understanding of Gandhi on air more than hundred years back and his contextualisation of clean air by referring to modern civilisation, independence of India and democracy make his ideas so contemporary for twenty first century world grappling to uphold sustainability wholly, substantially and in full measure.
 Remodeling the outlook for leading a sustainable life
 There are many statements of Mahatma Gandhi which can be quoted to substantiate his worldview on sustainable development. One particular statement he made in the context of Europeans is of abiding relevance for the whole mankind. He wrote in 1931: “The incessant search for material comfort and their multiplication is such an evil and I make bold to say that the Europeans themselves will have to remodel their outlook, if they are not to perish under the weight of the comforts to which they are becoming slaves.” In fact the Europeans are gradually listening to the ringing words of Mahatma Gandhi. It is evident from the approach of some British citizens who have taken measures to simplify life so as to reduce their dependence on energy and resources. They have established a zeroenergy (fossil) development system which enables them to run a housing society in London. At the entrance of the Society there is a line written which reads as follows: “If everyone on the planet consumed as much as the average person in the U.K. we wood need three planets to support us.” These words recapture thoughts of Gandhiji who eight decades back wrote that if India followed the western model of development she would require more than one planet to achieve the progress they had attained. The residents of the Housing Society in no way belong to the movements launched to protect climate and environment. They pursue diverse professions and services and are a part of the vibrant middle class. What distinguishes them is their remodeled outlook which eschew excessive consumption and production and follow in practice the methods of simple living. They have resolved not to eat food which come from distant places. They are convinced that when items are transported from long distances a lot of energy is used for transporting, preserving and packing them. The growing consciousness that dependence on food from far off places would lead to excessive use of energy which in turn would lead to emission of more carbon dioxide and green house gases persuades them to use resources available within a few kilometers. The Nicolas Stern Committee Report from the U.K. on Economics of Climate Change stressed on reduction of green house gas emissions by remodeling life style and by transiting from a carbon economy to a non-carbon economy. He wrote on numerous occasions that failure on the part of human beings to satisfy their material needs by using resources available with fifteen or twenty kilometers would disturb the economy of nature. His usage of the phrase Swadeshi and and coining the phrase “economy of nature” in 1911 brings out his sensitivity and deeper understanding of human action vis-à-vis ecology.
 Danger of Industrialism 
In 1928 he cautioned that pursuit of industrialism in the pattern of western countries would spell danger to the humanity and planet earth. His ringing words, “God forbid that India should ever take to industrialization after the manner of the west. The economic imperialism of a single tiny island kingdom, England is keeping today the world in chains. If the entire nation of 300 million took to similar economic exploitation, it would strip the world like bare locusts” sound so contemporary. Right of common people over resources We are familiar with his historic Dandi March of 1930. It asserted the right of common people over natural resources of which salt is the most basic and primary one. The British empire thrived in monopolizing resources and depriving their legitimate owners access to them. Denial of access of common people to the basic resources is part of a strategy for unsustainable development. Mahatma Gandhi by breaking the salt law and asserting the rights of ordinary people to make salt was empowering the common people which is central to the issue of sustainable development. After Dandi March was over, he outlined its larger goal by stating that the aim of the March went beyond the independence of India and encompassed in its scope the much broader objective of freeing the world from the monstrous greed of materialism. It was a powerful statement which in combination with his criticism of the greed based modern civilization made Mahatma Gandhi one of the greatest exponents and practitioners of sustainable development. Creatively interpreting non-violence and non-violent mass action in its broadest sense he stressed, among other things, on communal harmony, economic equality, eradication of untouchability, progressive amelioration of the toiling people, social enfranchisement of women, free and compulsory primary education and overhauling of the system of higher education so as to meet the requirements of the ordinary people instead of the middle class. It is striking to note that most of these issues form integral part of Agenda-21 of the Rio Summit and the Sustainable Development Goals which gave a blue print for sustainable development.
Gandhi cautioned against too many cars
 One of the defining features of modern civilisation is proliferation of cars and air planes to make communication easier for enhancing mobility. Joseph Stizlitz in his book ‘Making Globalisation Work’ has written that while 80% of the global warming is caused by hydrocarbons and 20% is caused by deforestation. The threat posed by growing number of cars to environment is well known. When in 1938 he was told that the then President of America wanted each citizen of his country to possess two cars and two radio sets Mahatma Gandhi reacted by saying that if every Indian family would possess a car there would be lack of space on road to walk. Adding further he stated that in his vision of Indian society possession of a car would not be considered a meritorious thing. Again during the Dandi March when some people brought oranges in a motorized transport he disapproved of it and said, “The rule should be avoid the car if you can walk.” There are many European countries where congestion tax is imposed for cars to enter certain key areas to keep them free from vehicular pollution. There are several other countries in Europe which are adopting a car less day. The adoption of odd even formula to reduce the number of cars on roads testify to the realization of the problems caused by too many cars to our environment. The demerit of possessing too many cars spoken by Mahatma Gandhi are now being realized with added poignancy. 
Gandhi on Rain water Harvesting and Afforestation for water Security
 In the context of water scarcity and water famines in the world it is important to recall Mahatma Gandhi’s ideas on water. During our struggle for independence he referred to the water famine occurring in the Kathiawar region of Gujarat ruled by many princes. To address the issue of acute shortage of water he advised all the princely States to form a confederation and take long term measures for planting trees in vast tracts of land. He opined that afforestation on a large scale constituted the most effective step to face the water crisis. The twenty-first century world need to follow his words with utmost seriousness. The British rulers who treated forests as a source of revenue hardly understood their relevance from the point of view of ecology and sustainable development. Gandhiji also stressed on rain water harvesting. While speaking in a prayer meeting in Delhi in 1947 he advocated for for harvesting rain water and using it for irrigational purposes to avoid famines and food shortages. The M.S. Swaminathan Commission for Farmers in its report submitted in 2006 recommended to harvest rain water for addressing the problem of irrigation affecting our farmers. Green Party in Germany owes its origin to Gandhi’s ideas Establishment of Green Party in Germany owes to the vision of Mahatma Gandhi. One of the founders of Green Party Ms. Petra Kelly admirably summed up the impact of Mahatma Gandhi in forming the party when she wrote the following: In particular area of our work we have been greatly inspired by Mahatma Gandhi. That is in our belief that a life style and method of production which rely on endless supply of raw materials and which use those raw materials lavishly, also provide motive force for violent appropriation of raw materials from other countries. In contrast a responsible use of raw materials as part of an ecologically oriented life style and economy reduces the risk that policies of violence will pursue.
 Non-violence and simple life style can save the planet
 A book “Surviving the Century: Facing Climate Chaos” edited by Professor Herbert Girardet and brought out by the World Future Council talks about four normative principles - nonviolence, sustainability, respect and justice- to survive the century and save planet earth. All those aspects remained central to Mahatma Gandhi’s life and work. There is slow but sure realization that by following Gandhiji’s ideals we can survive the century. The Time Magazine in its 9th April 2007 issue came out with 51 Global Warming Survival Guides. The 51st Guide earnestly suggests to share more, consume less and simplify life. In other words the Time Magazine, one of the mouth pieces of the western world, is turning to Mahatma Gandhi to save the world from the danger of extinction caused by global warming. It is a measure of Mahatma Gandhi’s enduring and deeper significance in the context of attempts to protect the planet earth. It is therefore indispensable to rediscover his writings and comprehend them to further the cause of sustainable development.

CHAPTER 4 GANDHI AS A LEADER: GANDHI AS  A MODEL AND GANDHIAN METHODOLOGY:

Gandhi as a leader:
The Servant Leadership Behaviour Scale Model
Sendjaya et al., (2008) identified more than 20 themes pertinent to servant leadership by extensive review of the literature and categorized them into six different dimensions of servant leadership behavior. They called it the Servant Leadership Behaviour Scale (SLBS), which consisted of six dimensions, namely Voluntary Subordination, Authentic Self, Covenantal Relationship, Responsible Morality, Transcendental Spirituality, and Transforming Influence. This SLBS model relates very well with existing empirical models of servant leadership, namely Laub’s (2003) Organizational Leadership Assessment, Wong and Page’s (2003) Revised Servant Leadership Profile, Barbuto and Wheeler’s (2006) Servant Leadership Questionnaire, and Whittington, Frank, May, Murray and Goodwin’s (2006) Servant Shepherd Leadership Scale.
The SLBS model extends the existing instruments by adding two important dimensions, namely spirituality and the morality-ethics dimension, both of which are omitted by others (Sendjaya et al., 2008). The validity and reliability of the SLBS were verified through a combination of qualitative and quantitative methods, including semi-structured interviews with 15 senior executives, content validity tested by quasi-quantitative approach, confirmatory factor analysis, and internal consistency reliability estimation (Sendjaya et al., 2008). Chathury (2008) has used SLBS model in his study and criterion validity (concurrent) is tested as part of this study by correlating servant leadership with perceptions of trust as measured by the Organizational Trust Inventory (Nyhan & Marlowe, 1997), and discriminative validity is also verified. Thus the SLBS model appears to be the most comprehensive instrument in its coverage of servant leadership characteristics and was used as part of this study.
Leadership Qualities of Mahatma Gandhi in relation to SLBS Model
The literary enquiry on the six behavioral dimensions of this model on Mahatma Gandhi is given below.
VOLUNTARY SUBORDINATION
This quality is a revolutionary act of will to voluntarily abandon one’s self to others by being a servant and by acts of service (Sendjaya, 2005). According to Nair (1994), Gandhi was a symbol of service to mankind.
While most leaders identify with symbols of power to elevate themselves above the people they lead, Gandhi symbolized the people he was trying to serve. He tried to be like them with his loin cloth and his commitment to voluntary poverty. He symbolized service rather than power. (Nair, 1994, p. 6)
Gandhi had the two outstanding qualities of voluntary subordination namely being a servant, combined with acts of service in his life.
Being a servant. This quality makes servant leaders view themselves as servants first, not leaders first (Sendjaya, 2005). Sir. R. Radhakrishnan (1939, p. 20) states: “Gandhi is among the foremost of the servants of humanity.” Gandhi’s (1948a) following statements show how he considered serving people a pleasure and privilege.
“Service of the poor has been my heart’s desire, and it has always thrown me amongst the poor and enabled me to identify myself with them” (p. 190).
…service can have no meaning unless one takes pleasure in it. When it is done for show or for fear of public opinion, it stunts the man and crushes his spirit. Service which is rendered without joy helps neither the servant nor the served. But all other pleasures and possessions pale into nothingness before service which is rendered in a spirit of joy. (p. 215)
Acts of service. Gandhi’s service started in his days in South Africa, where he taught English to Indians without any remuneration, to improve their living conditions among racial tensions (Gandhi, 1948a, p. 157). At one point, when a leper came to his door, he gave him food, dressed his wounds, looked after him, and then sent him to the hospital (Gandhi, 1948a, p. 249). As he longed to be involved in humanitarian work, he helped as a nurse in a hospital and spent two hours daily serving the patients when he was in South Africa (Gandhi, 1948a, p. 249, 250).
When the black plague, or pneumonic plague, which was more terrible and fatal than the bubonic, struck Indians in South Africa, Gandhi (1948a, p. 354-359) volunteered to nurse the victims, disregarding infection and fully knowing the risks.
When Gandhi was in South Africa with his family, the Zulu rebellion took place and many Zulus were injured and there was no one to attend to their injuries. At that time Gandhi (1948a, p. 487), along with twenty-three Indian volunteers, formed the Indian ambulance corps with the permission of the Governor and attended to the injured and nursed them back to health.
AUTHENTIC SELF
According to Sendjaya et al. (2008), servant leaders are capable of leading authentically, as manifested in their consistent display of humility, integrity, accountability, security, and vulnerability. The study reveals that Gandhi had the quality of authentic self with all its subsidiary qualities given below.
Humility. Humility is the ability to make a right estimation of one’s self (Sendjaya, 2005). Gandhi did not seek after influential posts. He was the leader of the Indian National Congress on its formation, but when young leaders like Jawaharlal Nehru rose up, he gave way to them to become leaders of the Indian National Congress. After independence, he did not hold any post in the government but remained a humble servant who sacrificed his life for the cause of India. Qadir (1939) writes about this, “One of the strong points of Gandhi’s character is his supreme indifference to what people say about any course of conduct which he has decided for himself, for good reasons that satisfy his conscience” (p. 239).
Integrity. Integrity is consistency between words and deeds (Sendjaya, 2005). A high degree of integrity and self-efficacy, which Gandhi possessed as a boy, stayed with him throughout his adult years (Schwartz, 2008, p. 4). In South Africa, when Gandhi (1948a) practiced law, he stated: “I had always heard the merchants say that truth was not possible in business. I did not think so then nor do I do now” (p. 157).
So far as I can recollect, I have already said that I never resorted to untruth in my profession, and that a large part of my legal practice was in the interest of public work, for which I charged nothing beyond out-of-pocket expenses, and these too I sometimes met myself. (p. 443)
In the middle of 1896, Gandhi returned to India from South Africa (Fischer, 1982, p. 68). He stayed in India for about six months and campaigned for the cause of ill-treated Indians in South Africa. This was reported in the South African Press with exaggeration and caused fierce resentment among the whites. In the end of December 1896, he sailed back to South Africa. On January 13, 1897, as soon as Gandhi stepped ashore, a menacing crowd surrounded him, and they threw stones, bricks, and rotten eggs at Gandhi. They tore off his turban and kicked and beat him. Several days later, the Natal authorities asked Gandhi to identify his assailants so they could be prosecuted. Gandhi knew several of his assailants but refused to prosecute. He said it was not their fault (Fischer, 1982, p. 72). Gandhi forgave his abusers. Gandhi preached forgiveness and there was consistency between his words and his actions.
S. S. Wadia (1939), founder in India and editor of The Indian, P. E. Z., Bombay, writes, The so called inconsistencies and impracticalities of Gandhiji are understood when we see him as a Soul, and when we take into account the fact that he is one who refuses to make compromises between his head and his heart, who declines to go against his own conscience, who views all events not from the mundane standpoint, but as avenues for Soul – learning for himself and of Soul-service of others. He practices his philosophy, he lives up to his principles. (p. 298)
Gandhi thus practiced what he preached.
Accountability. Sendjaya (2005) defines accountability as the leaders’ willingness to give the rights to a few trusted people to ask them hard questions on a regular basis, question the decisions and actions the leaders made, and make them accountable. An incident which happened in 1901, when Gandhi decided to return to India from South Africa after leading the South African Indians in their struggle for equality, demonstrates his accountability. On the eve of his departure, he was presented with gold and silver objects and diamond ornaments by the Indian community as a token of gratitude for his public service in South Africa (Fischer, 1982, p. 83). Gandhi (1948a) spent a sleepless night and about this incident he wrote in his autobiography:
The evening I was presented with the bulk of these things I had a sleepless night…. It was difficult for me to forego gifts worth hundreds, it was more difficult to keep them. And even if I could keep them, what about my children? What about my wife? They were being trained to a life of service and to an understanding that service was its own reward. I had no costly ornaments in the house. We had been fast simplifying our life. … I decided that I could not keep these things. I drafted a letter creating a trust of them in favour of the community…. In the morning I held a consultation with my wife and children and finally got rid of the heavy incubus. (p. 270)
Gandhi thus created a community fund with the costly ornaments, which was held by trustees and the fund was used for serving the needs of South African Indians (Fischer, 1982, p. 85).
When Gandhi returned to India from South Africa, Ghanshyam Das Birla, of the famous business dynasty of Birlas, was responsible for most of the privately owned industry in India (Mehta, 1977, p. 59). Birla was a follower and benefactor of Gandhi. After Gandhi formally retired from the Indian National Congress, he lived and developed Sevagram, the ashram from where he became involved in the crusade against untouchability, promotion of handicrafts, organization of village rehabilitation work, and launching of a basic education movement. Business tycoon Birla financed most of Gandhi’s spiritual activities during this period (1930 – 1947). Birla (Mehta, 1977) testifies about the accountability of Gandhi: “He sent me detailed accounts of everything that he spent or that was spent for him, down to the last paisa, even though I told him he could spend the money I gave him in any way he liked” (p. 62).
Security. A servant leader has an accurate understanding of his or her self-image, moral conviction, and emotional stability, and this security enables him to work behind the scenes willingly without seeking public acknowledgement (Sendjaya, 2005).
When Gandhi was in South Africa, he used to walk past the President Kruger’s house in Johannesburg daily. One day, when there was a change in guard, he was pushed and kicked into the street. One of his influential friends saw the incident and asked him to go to court. But Gandhi (1948a) replied: “I have made it a rule not to go to court in respect of any personal grievance. So I do not intend to proceed against him” (p. 163). So Gandhi humbly forgave his abuser and was not hurt by the underestimation of his self by the guard.
Gandhi was a servant leader who worked behind the scenes willingly, without the need for constant acknowledgement or approval from others. Gandhi had a secure sense of self and he remained true to his self. L. Powys (1939), writes about this,
The applause of the noisy world seems to affect him as little as does its hatred. His personal dignity is of a kind so supreme that he can suffer the most mortifying physical indignities and remain unviolated and inviolable. Harrried here and there, now being pulled through the window of a crowded train, now bending his spine to sweep up the dung of indentured labourers, now serving “untouchablesii” as though they were of his nearest kin, his perfect simplicity and perfect goodness appear utterly unaffected. (p. 234)
Vulnerability. Vulnerability is the capacity to be honest with feelings, doubts and fears, and the ability to admit mistakes openly (Sendjaya, 2005). Gandhi openly accepted his mistakes. Of this virtue Mallik (1948) writes:
There were many instances when Bapuji [Gandhi] openly regretted the mistakes and blunders that he made. There was no occasion when he claimed perfection for himself or an unerring comprehension of truth. (p. 3)
Similarly, Nair (1994) admits that “Gandhi was not infallible, he committed mistakes but he was not afraid to acknowledge them” (p. 7).
COVENANTAL RELATIONSHIP
This quality refers to behaviors of the leader that foster genuine, profound, and lasting relationships with followers (Sendjaya, 2005). Collaboration, equality, availability and acceptance are the building blocks proposed by Sendjaya et al. (2008) to build Covenantal Relationship, and Gandhi had all these qualities.
Collaboration. Servant leaders always work with others collaboratively, giving each of them opportunities to express their individual talents collectively. Gandhi went to Pretoria, South Africa in 1893 (Fischer, 1982, p. 57). He personally suffered greatly at the hands of the European colonists who treated the Indians as outcasts. He was kicked out of the first class compartment even though he had a valid ticket; he was refused a hotel room, and was not allowed to sit inside a stagecoach along with white people. Within a week after he arrived in Pretoria, he summoned the local Indians to a meeting to discuss their wretched condition. He collaborated with them to fight for their rights (Fischer, 1982, p. 60-61). He worked along with the people and made them fight for their rights.
After he returned to India, Gandhi was the congress leader, but he worked and made plans in consultation with his co-workers always (Gandhi, 1948a, p. 503). For instance, when he wanted to start a school in six villages in Bihar, a very backward state of India, he did it in consultation with his companions from Bihar (Gandhi, 1948a, p. 512, 513).
Equality. In South Africa, where indentured laborers who work under a restrictive contract of employment for a fixed period in exchange for payment of passage, accommodation, and food were ill-treated, he treated them as equals (Gandhi, 1948a, p. 192).
When an untouchable family wanted to join Gandhi’s ashram, he willingly gave them admission and persuaded others in the ashram to accept them and treat them as equals (Gandhi, 1948a, p. 485; Nair, 1994, p. 25). This brought opposition, and monetary help to the ashram stopped, but Gandhi, in spite of the difficulty, persisted and received monetary help miraculously to run the ashram (Gandhi, 1948a, p. 486).
In 1931, Gandhi spent two weekends at Oxford in England. He stayed with Professor Lindsay, the Master of Balliol, who later became Lord Lindsay of Birker (Fischer, 1982). Gandhi interacted with the students and the elite of Oxford in various public meetings and discussions.
“Both my wife and I said,” Lindsay wrote in 1948,
“that having him in our house was like having a saint in the house. He showed that mark of a great and simple man that he treated every one with the same courtesy and respect whether one were a distinguished statesman or an unknown student. Any one who was in earnest in wanting an answer to a question got a real one.” (Fischer, 1982, p. 356) About the way Gandhi treated all people as equal, Radhakrishnan (1939) wrote: Gandhi started his passive resistance movement on a mass scale to protest against the oppressive restrictions. He stood out for the essential principle that men are equal and artificial distinctions based on race and colour were both unreasonable and immoral. (p. 21)
Availability. Gandhi was available to his followers and built real and genuine relationships. When he returned to India from South Africa and started the Indian National Congress, he willingly spent his time with workers and carried out clerical work at the Congress office (Gandhi, 1948a, p. 277).
Sheridan (1939), traveler and author of many travel books, who was privileged to be with Gandhi during his Round Table Conference days in England in 1931 to model his portrait, wrote about his availability to all who sought his advice, “Every morning, from ten to twelve, he was available to all those who sought his advice or proffered appreciation. He received them with a fraternal kindliness and tolerance, but never let them interrupt his spinning” (p. Heath, (1939) the Chairman of Indian Conciliation Group, London, wrote about Gandhi, “… he is also the man of much physical work, very approachable, lovable and humorous – right in the thick of the human struggle, moral and religious, social and political” (
Acceptance. Sendjaya (2005) wrote that servant leaders relate with others with unconditional acceptance regardless of their backgrounds, limitations, characteristics, and past failures. Alexander (1939) states: …to Gandhi each one of the ‘teeming millions’ is an individual man or woman, with a personality as sacred as his own. He knows how to make friends with the most ignorant peasant as sincerely as with a man of his own educational level. To him, no man or woman is common or unclean. This is not a beautiful theory that he preaches: it is his daily practice. (p. 45)
RESPONSIBLE MORALITY
Sendjaya (2005) states that this fourth dimension of servant leadership is manifested in the leader’s moral reasoning and moral action.
Moral actions. As servant leaders always appeal to higher ideals, moral values, and the higher-order needs of followers, they make sure that both the ends they seek and the means they employ are morally legitimized, thoughtfully reasoned, and ethically justified (Sendjaya, 2005). Gandhi’s way of fighting with the British was using Satyagraha, which, when literally translated, means insistence on truth (Shridharani, 1939). Gandhi championed love, non-violence, forgiveness, and peaceful civil disobedience as a response to the unjust laws by the British, and successfully led Indian masses to a largely bloodless revolution and finally independence (Fawell, 2007, p. 228).
When Gandhi was pressured to wear the sacred thread, which is a mark of a high caste Hindu, Gandhi (1948a) firmly refused.
If the shudras [lowest caste] may not wear it, I argued, what right have the other varnas [classes of Hindu] to do so? And I saw no adequate reason for adopting what was to me an unnecessary custom. I had no objection to the thread as such, but the reasons for wearing it were lacking. (p. 479)
Moral reasoning. Gandhi was able to influence people by moral reasoning to do what is right. Britain declared war (First World War) on August 4, 1914, and Gandhi (1948a, p. 423) reached Britain on August 6, 1914. Even though India was under British Government and was fighting for independence, Gandhi, along with Indian men and women whom he mobilized, did their part in the war by treating the injured and providing for the injured. About this Gandhi (1948a) wrote,
If we would improve our status through the help and cooperation of the British, it was our duty to win their help by standing by them in their hour of need … I thought that England’s need should not be turned into our opportunity and that it was more becoming and far-sighted not to press our demands while the war lasted. I therefore adhered to my advice and invited those who would to enlist as volunteers. There was a good response, practically all the provinces and all the religions being represented among the volunteers. (p. 425)
Transcendental Spirituality
This quality refers to the inner conviction in a leader that something or someone beyond self and the material world exists and makes life complete and meaningful (Sendjaya, 2005), and is expressed by religiousness, interconnectedness, sense of mission, and wholeness (Sendjaya et al., 2008). Gandhi’s life was driven by his religion, truth and non-violence and a life of service to others (Nair, 1994, p. 3).
Religiousness. About Gandhi’s religion, Andrews (1939) stated: Mahatma Gandhi is essentially a man of religion. He can never think of any complete release from evil apart from God’s grace. Prayer is, therefore, of the essence of all his work. The very first requirement of one who is a Satyagrahi – a striver after Truth – is faith in God, whose nature is Truth and Love. I have seen the whole course of his life changed in a few moments in obedience to an inner call from God which came to him in silent prayer. There is a voice that speaks to him, at supreme moments, with an irresistible assurance; and no power on earth can shake him when this call has come home to his mind and will as the voice of God. (p. 48)
Gandhi believed the Bhagavad Gita, the holy book of the Hindus, and read it regularly and also memorized some verses everyday (Gandhi, 1948a, p. 322).
Sims (1994) affirms that Gandhi ‘was primarily a religious leader.’ Azariah (1939, p. 57) wrote about Gandhi’s dependence on God, “We in India know what this spirit consists in: sensitiveness to the supernatural and a frank recognition of man’s dependence upon God in all details of life…”
Interconnectedness. Sendjaya (2005) defines interconnectedness as the alignment between the self and the world which starts with an inner awareness of one’s self, the knowledge of which enables the individual to fittingly contribute to the world and engage in meaningful and intrinsically motivating work.
Ismail (1939) wrote about this interconnectedness of Gandhi,
Mahatma Gandhi has immense faith in himself – a faith which has increased with his mystical confidence in the efficacy of spiritual force and which sometimes borders on inspiration…. “Plain living and high thinking” is his maxim of life, and the degree to which he has disciplined his emotions, his conduct and his very physiology is at once the admiration and despair of lesser men. (p. 152)
Gandhi believed that his search for God led to service to the world that was intrinsically motivating. He wrote about this:
If I found myself entirely absorbed in the service of the community, the reason behind it was my desire for self-realization. I had made the religion of service my own, as I felt that God could be realized only through service. (Gandhi, 1948a, p. 197)
Sense of mission. According to Sendjaya (2005), a servant leader’s sense of mission is a calling to service, not merely a job or a career. The fulfillment of that calling is manifested in the experience of making a difference in the lives of others through service, from which one derives meaning and purpose in life.
About this calling to selfless service in Gandhi’s life in South Africa, Wolpert (2002) wrote:
Soon after launching his monumental Satyagraha movement in South Africa, Gandhi resolved, as he wrote in 1906, that “sacrifice” was the “law of life.” He gave up his pleasures as a British barrister, his Saville Row suits, and sexual relations with his wife, vowing to focus all the heat of his passion toward helping India’s emigrée and indentured community, living in Natal and the Transvaal, win freedom from racial prejudice and discrimination…. . Gandhi’s wife and eldest son found it impossible to understand his courting hatred and violent contempt in his selfless service to the Indian community. … he taught his self-sacrificing yogic spirit to relish the “delicious taste” of fasting, taking pleasure in every pain he suffered for the “common good. 
Gandhi believed in his calling to free the Indians in South Africa from racial discrimination. After his return to India in 1915, his mission was to free the Indians from the British rule, and towards the end of his life his mission was to remove hatred between Hindus and Muslims and make Indians live in harmony.
Wholeness. Gandhi strived to live a holistic, integrated life which promoted values that transcended self-interest and material success (Sendjaya, 2003). Gandhi gave away his money and personal possessions, renounced his career, and moved to a communal farm in South Africa. After returning to India, Gandhi lived in a small, mud-and-bamboo hut which contained a spinning wheel, a straw mat, a low writing table, and two shelves for a few books. He traveled like the poor, by third class rail or walked long distances by bare feet. He dressed like the poor, in his simple white loincloth. He made his own clothes and ate a meager diet of fruits and vegetables 
About the source of his holistic integrated life, Radhakrishnan (1939) wrote: It is his faith in God that has created in him a new man whose power and passion and love we feel. He has the feeling of something close to him, a spiritual presence which disturbs, embarrasses and overwhelms an assurance of reality. Times without number, when doubts disturb his mind, he leaves it to God. 

TRANSFORMING INFLUENCE
Central to the idea of servant leadership is its transforming influence on other people through trust, mentoring, modeling, vision, and empowerment (Sendjaya et al., 2008).
Trust. Servant leaders are willing to delegate responsibilities and share authority with others and trust them, even if doing so is risky (Sendjaya, 2005).
In South Africa, an ordinance called the Black Act was passed in July 1907, requiring Indians to be fingerprinted, registered, and to carry identification cards at all times, and failure to do so was to be punishable by prison, heavy fines, or deportation (Fischer, 1982, p. 104). Indians, led by Gandhi, resisted by picketing the offices at which they were supposed to register. The authorities arrested the leaders of the satyagraha movement, including Gandhi. Later, Gandhi was called to a conference with the Boer leader, General Jan Christian Smuts. Gandhi was offered a compromise by Smuts. Smuts asked the local Indians to register voluntarily to prevent more immigrants from coming into South Africa and he promised to repeal the offensive Black Act. Gandhi agreed, and he and the other political prisoners were released. Indians opposed this compromise and questioned Gandhi in a public meeting on what would happen if General Smuts betrayed them. In response,
‘A Satyagrahi,’ Gandhi said, ‘bids good-bye to fear. He is therefore never afraid of trusting his opponent. Even if the opponent plays him false twenty times, the Satyagrahi is ready to trust him for the twenty-first time – for an implicit trust in human nature is the very essence of his creed’. (Fischer, 1982, p. 106)
Smuts refused to fulfill his promise. Even though Gandhi knew it was risky, he was ready to trust even his enemy.
When the black plague, or pneumonic plague, struck Indians in South Africa, Gandhi’s office workers also volunteered joyfully to help him nurse the victims, disregarding infection, fully knowing the risks of catching the disease (Gandhi, 1948a, p. 354-359). Powys (1939) wrote about this:
It is impossible not to respond to the story of Mr. Gandhi’s four Indian clerks who, when they were asked whether they would come with him to nurse men striken with the plague, with the terrible Black Death, answered simply, “Where you go we will go also.” (p. 236)
This was a spontaneous response to his trust in the workers.
Mentoring. Gandhi was able to mentor his followers to follow Satyagraha. During his struggle for freedom in South Africa, an incident narrated by Sen (1945) shows how a Pathan (soldier) named Saiyad Ibrahim did not seek for revenge but:
 …bared his back and said to Gandhiji: “Look here, how severely they have thrashed me. I have let the rascals go for your sake, as such are your orders. I am a Pathan, and Pathans don’t take but give a beating.” To him Gandhiji said: “Well done, brother, I look upon such forbearance as real bravery. We will win through people of your type,” and he was right, for, years later hundreds of Pathans took the pledge of non-violence, and many came to the Congress fold sheathing their swords rather than brandishing them to fight the battle of freedom. (p. 54)
Similarly, Shridharani (1939) wrote that there have been cases of Pathans “…. after starting out as hirelings of the government, joined the ranks of the Satyagrahis and became ‘nonviolent’ soldiers” (p. 53).
Modelling. Gandhi was a model for Satyagraha and non–violence. He practiced what he preached. When the Natal Indian Congress was started, Gandhi (1948a, p. 185, 186) advocated all who joined to pay subscription; he set an example by paying the subscription.
In South Africa, after Gandhi started publishing the Indian Opinion from Phoenix, he faced difficulty as the printing machine failed to work. During that hard time, Gandhi worked along with his carpenters who had worked all day long in the night and operated the machine to print the journal on time. About this incident Gandhi (1948a) wrote:
I woke up the carpenters and requested their cooperation. They needed no pressure. They said, “If we cannot be called upon in an emergency, what use are we? You rest yourselves and we will work the wheel. For us it is easy work.” …. I partnered the carpenters, all the rest joined turn by turn, and thus we went on till 7 a.m. (p. 370)
During the early days of the Indian National Congress formation, when the workers were unwilling to clean toilets, Gandhi set an example by taking a broom and cleaning the toilets with his own hands (Sen, 1945, p. 49). Similarly, in the ashram he started, there was a rule that all the inmates, including Gandhi, had to do all the work—even cleaning of toilets (Nair, 1994, p. 25). Gandhi modelled simplicity by wearing a simple loin cloth around his waist and a home spun cloth or blanket round his shoulders wherever he went. Be it to France or big function in London or in the sittings of the Round Table Conference, his attire was the same simple one (Qadir, 1939, p. 239).
Vision. Gandhi was a man of vision. Ismail (1939) described Gandhi:
…as the inspiring leader of a resurgent India who has given the Indians a new spirit, a sense of self-respect and a feeling of pride in their civilization, he is something more than a mere politician. He is a great statesman, a man of vision. (p. 152)
Prior to independence, Gandhi’s vision was to see India independent, and after independence and partition, his vision was to see Hindus and Muslims live in unity without looking for revenge and retaliation. He said in a speech in Delhi,
I plead with all the earnestness at my command that all the Hindus, Sikhs and Muslims in Delhi should meet together in friendly embrace and set a noble example to the rest of India, shall I say, to the world? Delhi should forget what other parts of India have done or doing. Then only will it claim the proud privilege of having broken the vicious circle of private revenge and retaliation. (Gandhi, 1948b: p. 32)
He underwent fasting before independence and also for the union of Muslims and Hindus after the partition during periods of violence (Gandhi, 1948b, p. 331).
Empowerment. Empowerment is a key characteristic of servant leadership. This characteristic enables servant leaders to possess a commitment to and derive satisfaction from the growth of others, believing that people have an intrinsic value beyond their contribution as workers (Sendjaya, 2005).
Gandhi’s first Indian campaign in 1917, on behalf of the peasants of Champaran, demonstrates how Gandhi empowered the peasants (Fischer, 1982, p. 189). Deceived and oppressed by the British landlords, the peasants invited Gandhi to Champaran, a remote area at the foothills of the Himalayas. He went to investigate their complaints but was advised by the British commissioner to leave. When he did not leave, he received an official notice ordering him out of the district. As he refused, he was summoned to court. On the day of the trial, masses of peasants appeared in town in a spontaneous demonstration of unity. The officials were bewildered and perplexed when Gandhi pleaded guilty. Judgment was postponed, and in a few days the case was withdrawn.
Gandhian methodology : Prayer, Consequences, Building and Fasting:
Prayer:
According to Gandhi : "Worshipping God is singing the praise of God. Prayer is a confession of one's unworthiness and weakness. God has a thousand names, or rather, He is Nameless. We may worship or pray to Him by whichever name that pleases us. Some call Him Rama, some Krishna, others call Him Rahim, and yet others call Him God. All worship the same spirit, but as all foods do not agree with all, all names do not appeal to all. Each chooses the name according to his associations, and He being the In-Dweller, All-Powerful and Omniscient knows our innermost feelings and responds to us according to our deserts.
Worship or prayer, therefore, is not to be performed with the lips, but with the heart. And the prayers of those whose tongues are nectared but whose hearts are full of poison are never heard. He, therefore, who would pray to God, must cleanse his heart. Rama was not only on the lips of Hanuman, He was enthroned in his heart. He gave Hanuman exhaustless strength. In His strength he lifted the mountain and crossed the ocean. That faith is nothing but a living, wide awake consciousness of God within. He who has achieved that faith wants nothing. Bodily diseased he is spiritually healthy, physically poor, he rolls in spiritual riches.
The language of the lips is easily taught; but who can teach the language of the heart? Only the bhakta - the true devotee - knows it, can teach it. The Gita has defined the bhakta in three places and talked of him generally everywhere. But a knowledge of the definition of a bhakta is hardly a sufficient guide. They are rare on this earth. I have therefore suggested the Religion of Service as the means. God Himself seeks for His seat the heart of him who serves his fellowmen...
Repeating the same thing at prayer from day to day is objected to on the ground that it thus becomes mechanical. (However) the point is not whether the contents of the prayer are always the same or differ from day to day. Even if they are full of variety, it is possible that they will become ineffective. The Gayatri verse among Hindus, the confession of faith (kalma) among Musalmans, the typical Christian prayer in the Sermon on the Mount have been recited by millions for centuries every day; and yet their power has not diminished but is ever on the increase. It all depends upon the spirit behind the recitation. If an unbeliever or a parrot utters these potent words, they will fall quite flat. On the other hand when a believer utters them always, their influence grows from day to day."
Fasting:
To Gandhi, fasting was an important method of exerting mental control over base desires. In his autobiography, Gandhi analyses the need to fast to eradicate his desire for delicious, spicy food. He believed that abstention would diminish his sensual faculties, bringing the body increasingly under the mind's absolute control. Gandhi was opposed to the partaking of meat, alcohol, stimulants, salt and most spices, and also eliminated different types of cooking from the food he ate.
Fasting would also put the body through unusual hardship, which Gandhi believed would cleanse the spirit by stimulating the courage to withstand all impulses and pain. Gandhi undertook a "Fast Unto Death" on three notable occasions:
· when he wanted to stop all revolutionary activities after the Chauri Chaura incident of 1922;
· when he feared that the 1932 Communal Award giving separate electorates to Untouchable Hindus would politically divide the Hindu people;
· and in 1947, when he wanted to stop the bloodshed between Hindus and Muslims in Bengal and Delhi.
In all three cases, Gandhi was able to abandon his fast before death. There was some controversy over the 1932 fast, which brought him into conflict with the other great leader B.R. Ambedkar. In the end, Gandhi and Ambedkar both made some concessions to negotiate the Poona Pact, which abandoned the call for separate electorates in turn for voluntary representation and a commitment to abolish untouchability.
Gandhi also used the fasts as a penance, blaming himself for inciting Chauri Chaura and the divisive communal politics of both 1932 and 1947, especially the Partition of India. Gandhi sought to purify his soul and expiate his sins, in what he saw as his role in allowing terrible tragedies to happen. It took a heavy toll on his physical health and often brought him close to death.
Consequences and Building:
Foundation Stones of Gandhian Economics Thoughts: Truth and Non-violence
According to Gandhi, work is not only an economic activity. Itâ€™s necessary for spiritual growth. He wanted that India should have its own economic policy. It should not follow any foreign countries policy.
In this paper I would be highlighting on six points:
1. Swadeshi
2. Mechanization
3. Industrialization
4. Trusteeship
5. Villagism
6. Decentralization
Swadeshi literally means 'of one's own country
Swadeshi is defined as that spirit within us which restricts us to use the service of our immediate surroundings to the exclusion of the more remote. It aims at the removal of unemployment and poverty. It doesn’t advocate rejection of foreign trade, in fact it advocates a healthy and non-exploitative form of trade. Swadeshi is not just good, it comprises of our culture, tradition and values. He wanted that people in India should have sufficient demand for their produce; therefore, he pleaded for the use of Swadeshi goods. However, its wrong to assume that he was altogether against foreign goods. It is clear from his words: “It is criminally foolish to produce the goods which are not profitable to be produced in our country, instead of producing them we should import them.”
Mechanization
Gandhiji had no objection to mechanization of production if it doesnâ€™t hurt the dignity of man and self-reliance of villages. He believed that mechanization is good when the hands are few for the work to be done. In a country like India, here lab is abundance maximum industries should be labor intensive and not capital intensive.
Industrialization
Gandhian economics is not based entirely on handicraft and cottage industries. Gandhiji visualized that electricity, ship building, iron works etc. should exist side by side with village and cottage industries. Industrialization leads to maximum exploitation of man and nature. Industrialization is based on large scale and highly sophisticated technology which leads to unemployment, poverty, urbanization, deforestation, desertification, pollution etc. Large scale industries should be owned by the state and administrated wholly for public good.
Trusteeship
According to Gandhi, capitalists and the rich should consider themselves as trustees of society and make use of their wealth to benefit society which is known as trusteeship. Gandhiji wanted the development of a co-operative system.
Village Economy
Gandhiji always said that India can't be developed unless we develop the village of India. There has to be grass root development. In his opinion, the process of development in India should being from village level. Gandhiji always propounded that agriculture should be supported by some subsidiary occupations like bee keeping, animal husbandry, khadi, paper making, mud utensils making etc. Gandhiji advocated that women should contribute in agriculture and subsidiary industries or by playing charkha. He wanted every home to possess a charkha which will enable the use of local productive resources and manpower in villages.
Decentralization
Gandhi strongly advocated decentralization of economic system. He believed that centralization is the root cause of exploitation which leads to unemployment and poverty in India as the powers are concentrated in the hands of a few because of centralization. There is a wide gap between the haves and have nots. i.e. is rich are become richer and the poor are becoming more poor.
CHAPTER  1 : BACKGROUND INFLUENCES:HISTORICAL: SOUTH AFRICA, INTELLECTUAL:THOREAU, RUSKIN,TOLSTOY :
Historical  South Africa :
Gandhi’s association with South Africa
· As Gandhi himself stated, South Africa was critical to his personal success.
· This timid young man who had just passed the bar examination became the man who would lead India to independence and instigate the global decolonization movement during the 21 years he spent in South Africa, from 1893 to 1914, interrupted by a few visits to India and England.
· Gandhi's arrest for defending his right to travel in the whites-only waggon at the Pietermaritzburg train station – a routine procedure at the time – would later change the world.
· This event sparked Gandhi's interest in racial discrimination and marked the beginning of his philosophy of nonviolent protest and numerous arrests in defence of the Indian people.
	
	

	
	

	
	


Gandhi’s Contribution to South Africa
· Despite having a first-class ticket, Gandhi was thrown off a train to Pretoria by authorities because a white man complained about an Indian sharing the space with him.
· It was this incident that marked the beginning of active non-violence by Gandhi.
· It is fair to say that at the time, Indians in South Africa were primarily concerned with their status as traders, and many lacked not only education but also political sophistication.
· Gandhi raised political awareness through regular comments in Indian Opinion (his newspaper) and petitions to the governments of Natal, India, and Britain.
· Gandhi formed the Natal Indian Congress in response in 1894. This organisation led nonviolent protests against white people's oppressive treatment of native Africans and Indians.
· In 1896, he visited India briefly and gathered 800 Indians to serve alongside him in South Africa. An enraged mob greeted them, and Gandhi was injured in the attack.
· During the outbreak of the Boer War in 1899, Gandhi gathered approximately 1,100 Indians and organised the Indian Ambulance Corps for the British, but ethnic discrimination and torture against Indians persisted.
· Gandhi was inspired by English artist John Ruskin's book Unto This Last, and he established Phoenix Farm near Durban.
· Gandhi would come here to train his cadres in nonviolent Satyagraha, or peaceful restraint. Satyagraha is said to have begun at Phoenix Farm.
· Satyagraha, on the other hand, was shaped into a weapon of protest at the Tolstoy Farm, Gandhi's second camp in South Africa.
· Gandhi organised the first Satyagraha campaign in September 1906 to protest the Transvaal Asiatic ordinance, which was enacted against the local Indians. In June 1907, he held another Satyagraha against the British.
· He was imprisoned in 1908 for organising nonviolent movements. He was released, however, after meeting with General Smuts, a British Commonwealth statesman.
· However, he was later attacked for this and sentenced to prison again, prompting him to organise Satyagraha once more.
· He was also in long-term negotiations with the Attorney-General of Transvaal, Jan Smuts, first on behalf of Indians in that Province, and later, after the Union was established in 1910, on behalf of all South African Indians.
· He was sentenced to three months in prison in Volkshurst and Pretoria in 1909. Following his release, Gandhi travelled to England to seek the help of the Indian community there.
· In 1913, he also fought against the nullification of non-Christian marriages.
· Gandhi organised yet another peaceful resistance campaign in Transvaal against the oppression of Indian minorities. He led a group of approximately 2,000 Indians across the Transvaal border.
· Gandhi spent a total of 21 years in South Africa. By the end of his stay, the government had passed the Indian Relief Act, which granted many of Gandhi's and his colleagues' demands.
· For the first time in the 1950s, all racial groups banded together to protest the apartheid government through the Defiance Campaign, which was also the largest nonviolent resistance movement ever seen in South Africa.
· This historic campaign also saw the emergence of a new generation of African National Congress leaders, including Nelson Mandela, Walter Sisulu, and Oliver Tambo.
Natal Indian Congress (NIC)
· The Natal Indian Congress (NIC), founded by Gandhi in 1894 in South Africa, was the dominant political organisation among Indians throughout the twentieth century.
· It campaigned against discrimination against Indians.
· On August 22, 1894, a constitution was drafted and later the NIC formed an alliance with the African National Congress (ANC), breaking the mould of racially exclusive mobilizations.
· Since the 1920s, the organisation has operated under the auspices of the SAIC (South African Indian Congress).
· However, when Dr G.M. Naicker arrived on the scene in the 1930s-1940s, the NIC experienced more radical leadership.
· In 1945, Dr Naicker was elected to the organization's leadership.
· Because of more militant protests, several NIC leaders were imprisoned by the 1950s and 1960s.
· Although the NIC was not outright banned, the harassment of its leaders, combined with the repressive conditions of the time, forced a halt to its operations.
· The NIC was only resurrected in 1971, with a focus on civic work.
· In the mid-1980s, the organisation was instrumental in the formation of the United Democratic Front (UDF).

Intellectual influences: Thoreau, Ruskin, Tolstoy:
 INTRODUCTION
 Although Gandhi was an Indian and a staunch nationalist, there was a profound influence of the West on him. He was very largely influenced by Western thinkers and writers. He himself acknowledged his indebtedness to the West in the following words: “I have nothing to be ashamed of if my views on Ahimsa are the result of my Western education. I have never tabooed all Western ideas, nor am I prepared to anathematize everything that comes from the West as inherently evil. I have learnt much from the West, and I should not be surprised to find that I had learnt something about Ahimsa too from the West.” Elsewhere he states: “I do not think that everything Western is to be rejected. I have condemned Western civilization in no measured terms. I still do so, but it does not mean that everything Western should be rejected. I have learnt a great deal from the West and I am grateful to it. I should consider myself unfortunate if contact with, and the literature of the West had no influence on me.” Mahatma Gandhi is rightly described as the heir of the immortal heritage of humanity, “which knows no age or weariness or defeat”. As Dr. S. Radhakrishnan pointed out, “It is a foolish pride that impels some of us to combat all external influences. Every spiritual or scientific advance which any branch of the human family achieves, is achieved not for itself alone but for all mankind.”
INFLUENCE OF JOHN RUSKIN
 In the year 1903, Gandhi, who was a practicing lawyer in South Africa, had an occasion to travel from Johannesburg to Durban in the course of his professional and voluntary work. At the Johannesburg Railway Station, one of his friends, Henry Polak gave him a copy of John Ruskin’s Unto This Last to read during the twenty-four hour journey, with the remark that he would surely like it. In Gandhi’s own words, “The book was impossible to lay aside, once I had begun it. It gripped me…I could not get any sleep that night.” He was simply entranced by it. It actually provided the stimulus for an extra-ordinary transformation in his way of life. Gandhi tells of the experience in his own words: “I believe that I discovered some of my deepest convictions reflected in this great book of Ruskin, and that is why it so captured me, and made me transform my life. A poet is one who can call forth the good latent in the human breast. Poets do not influence all alike, for everyone is not evolved in an equal measure. The teachings of ‘Unto This Last’ I understand to be:
 1. That the good of the individual is contained in the good of all;
 2. That a lawyer’s work has the same value as the barber’s, inasmuch as all have the same right of earning livelihood from their work;
 3. That the life of labour, that is, the life of the tiller of the soil and the handicraftsman, is the life worth living. 
The first of these I knew. The second I had dimly realized. The third had never occurred to me. ‘Unto This Last’ made it as clear as daylight for me that the second and the third were contained in the first. I arose with the dawn, ready to reduce these principles to practice.” An immediate consequence was the establishment of the Phoenix Settlement near Durban in1904, which proved so important to the Satyagrahis in South Africa.
 Gandhi also translated the book into Gujarati and gave it the title of ‘Sarvodaya’, meaning ‘welfare of all’. How does one capture the essence of Ruskin’s arguments in ‘Unto This Last’? There is a bitter denunciation of the accepted views on political economy, after John Stuart Mill and other orthodox economists of that time. He pleads for a ‘human’ view of economics. Men are not mechanical, and the way to induce the best from men is to treat them with affection. Every vocation is to service and every servant should rather die than see the end of his service corrupted. 
“For truly, the man who does not know when to die does not know how to live!” He urges that the real aim of economics is not to accumulate material wealth or power over men, but the promotion of the welfare of people at large – the manufacture of “souls of good quality”. For, to accumulate much for one’s self is to deny our neighbour his rightful share. He asks the wealthy to curtail luxury now so that all can have it in the future.
 Ruskin, upholding the dignity of man, stressed that whatever hurts must be relentlessly rejected. He thought that political economy took no account of the spirit of man and it concentrated on the material aspect of human welfare. He, therefore, attacked the mammon worship in society. He thought that riches were a power like that of electricity, acting through inequalities or negations of itself. That country, he emphasised, was the richest which nourished the greatest number of noble and happy human beings; that man was the richest, who, having perfected the functions of his own life to the utmost, had also the widest helpful influence, both personal and by means of his possessions, over the lives of the others. 
There was no wealth but life. His irrefutable conclusion was that true economics was the economics of justice. He believed in the eternal superiority of some men to others, sometimes even of one man to all others and approved the advisability of appointing such person or persons to guide, to lead, or on occasions even to compel and subdue their inferiors according to their own letter, knowledge and wiser will.
 Gandhi resembles Ruskin in several respects. Both preach the supremacy of the spirit and trust in the nobleness of human nature; to both character is more important than intelligence; both seek to moralise politics and economics; both emphasise the priority of social regeneration to mere political freedom; both greatly distrust machinery and plead that if employed at all, it should be so used as to free and not enslave men; both insist that the capitalist should adopt a wise paternal attitude in relation to his employees.
 However, there are significant points of differences too. Unlike Gandhi, Ruskin did not believe in non-violence, democracy and equality. Gandhi differed from Ruskin in his distrust of the people and in his belief in the rule of the wisest. Both disagreed in their views regarding the nature and functions of the State. Gandhi has drawn inspiration on education from Ruskin. Both of them attach primary importance to education in their constructive programmes. According to them, education is the discipline of the inherent instinct of man. Both took into consideration the child’s essential nature and emphasised that education must begin with the child. Ruskin regarded individual taste, national character and all those things which arose from national character as reflections of home life. Gandhi also stressed the home education
. Both attached equal importance to the education of boys as well as of girls. Both were of the opinion that spirit was higher than matter, both of them tried to spiritualise the political, economic and social spheres of human life.
 The writings of Ruskin made Gandhi to realise the dignity of labour and the ideal that action for the good of all is the most virtuous principle. Ruskin’s Unto This Last left such an abiding impact on Gandhi’s life and thought that he started experimenting the philosophy contained therein, in his own life, renounced property and privileges, established socialist colonies thereafter, thought in terms of Sarvodaya and gave to the translation of the book, the title of Sarvodaya, under the impact of Ruskin’s book. Gandhi equally believed that differential wage should not be paid for intellectual work in preference to manual work since intellectual labour should not be treated as superior to manual labour

  INFLUENCE OF HENRY DAVID THOREAU:
 Gandhi was influenced by the ideas and activities of Henry David Thoreau, the well known American Anarchist who refused to pay taxes as a protest against slavery in America. Thoreau’s plea for the supremacy of conscience under all circumstances appealed to Gandhi so much that he admitted that his technique of passive resistance found scientific confirmation in the former’s essay on ‘Civil Disobedience’. The core of Thoreau’s politics was his belief in a natural or higher law. He rejected the idea that the highest responsibility of the individual must be to the State. He refused to recognise a government, which failed to establish justice in the land. Western Influences: Ruskin, Thoreau, Tolstoy,.
Gandhi: The Man and His Times The anarchist view of Gandhi was fully supported by Thoreau’s declaration that ‘that government is best which governs the least’. Gandhi believed that a free and enlightened State could be established on this planet if its inhabitants could be truthful and non-violent in thought, word and deed. Thoreau was the first to use the term, ‘Civil Disobedience’ in one of his speeches in 1849. Gandhi, however, did not derive his idea from the writings of Thoreau. He wrote, ‘The statement that I had derived my idea of Civil Disobedience from the writings of Thoreau is wrong. The resistance to authority in South Africa was well advanced before I got the essay of Thoreau on Civil Disobedience. I began the use of his phrase to explain our struggle to the English readers. But I found that even Civil Disobedience failed to convey the full meaning of the struggle. I, therefore, adopted the phrase of ‘Civil Resistance’ and finally modified even this to ‘Non-Violent Resistance’. Thoreau believed in man’s natural impulses to goodness, argued for the supremacy under all conditions of conscience and held up the ideal of a future society without any government”. Thoreau’s primary contribution to the realm of thought is his plea for defiance of a state based on injustice. A champion of the dignity of man and liberty of the individual, he would sweep aside the obstacles preventing fulfillment of their personality. He advocated a just social and political order devoid of exploitation in the form of slavery. He viewed that the poverty of the poor was the direct consequence of the luxury of the rich. He said: “Perhaps it will be found that just in proportion as some have been placed in outward circumstances above the savage, others have been degraded below him. The luxury of one class is counter-balanced by the indigence of another. On the one side is the palace on the other are the alms house and ‘Silent Poor’. The myriads who built the pyramids to be the tombs of the Pharaohs were fed on garlic, and it may be were not decently buried. The mason who finishes the cornice of the palace returns at night perchance to a hut not so good as a wingman. It is a mistake to suppose that in a country where the usual evidence of civilization exists, the condition of the very large body of the inhabitants may not be as degraded as that of savages”. Thoreau’s message is contained in his saying ‘if thy hand has plenty, be liberal as the date-tree; but if it affords nothing to give away, be an azad or freeman like the cyprus’. He advocated service to fellow beings which may lead to renunciation. He was convinced that every one should earn his bread by his own labour. His very thesis that one can produce his own food for the year only by working for six weeks is a hint that earning one’s bread by physical labour is a philosophy that covers even the intellectual.
 Freedom
 Thoreau and Gandhi conceive of Freedom as obedience to law, not so much to law in the narrow legal sense of the term as to the moral law which is a categorical imperative. It impels men to seek good and to attain it. “A man is free to speak the truth, not free toil, free to serve, not to exploit, free to sacrifice himself but not free to kill or injure,” says Gandhi. Similarly, Thoreau attaches no value to freedom from a King George, if it is not accompanied by freedom from King Prejudice! Thus, freedom, far from being mere absence of restraint is construed as willing acceptance of restraint and control of selfimposed bonds and obligations It is submission to the law of one’s being and the conquest of the self, an attempt to correct the false values ascribed to things material, to subdue them and sublimate them. It is a rational synthesis of desires and passions in an integrated life.
 Right to Resist
 Both Thoreau and Gandhi had to face tyrannical governments. Their problem was the age-old problem which still remains in institutional terms – the problem of a proper choice between conflicting loyalties. It is the problem of the conscientious objector forced to choose between obedience to the laws of the State and the moral law as revealed to him by his conscience. Both believe that the laws of the State should be obeyed so long as they are just. However, submission to an unjust law, far from being a duty is an immoral barter for liberty. Thoreau is of the opinion that if the injustice arises as a result of the necessary friction of the machinery of the government, it may be overlooked, but if it is such that it requires one to be the agent of injustice, then “break the law and let your life be a counter-friction to stop the machine”. According to him, no law should be enforced simply because it is declared to be good by the legislators if it is not really good. He exhorts all the citizens to cultivate enough boldness to rise in revolt against immoral laws and be prepared to lose their lives, if need be, in obedience to eternal laws. Hence his wellknown statement: “Under a government which imprisons any unjustly, the true place for a just man is in prison.” Exhorting the people to cultivate moral courage to resist unjust laws, Gandhi observed: “Swaraj will come, not by the acquisition of authority by a few but by the acquisition by all of the capacity to resist authority when it is abused.” Both Thoreau and Gandhi believed that citizens are men first and subjects afterwards. Gandhi thought that it is the height of good fortune to be in jail in the interest and good name of one’s country.
 Civil Disobedience
 The method used for protest by Thoreau and Gandhi was Civil Disobedience. Thoreau was the first to use this word in one of his speeches in 1849. For him, it stood for maximum cooperation with all people and institutions when they lead to good, and non
cooperation with them when they promote evil. It included defiance on the part of the people and resignations from their offices on the part of the officers. According to him, a real revolution is accomplished when this happens. Thoreau’s essay on ‘Civil Disobedience’ became a Bible for the Satyagrahis in South Africa, and the teachings of Thoreau were applied by Gandhi for the uplift of downtrodden millions of Indian workers. Thoreau and Gandhi are two irrepressible optimists and conscientious objectors who courageously fought for right; moral rebels who believed in practising what they preached. Thoreau was certainly not the only influence on Gandhi but he influenced him as many others did and helped him to work out a synthesis of the wisdom of the East and the West in theory and to work as a chosen instrument through whom was presented an attitude and a method which proved to be a panacea for the troubled world.


INFLUENCE OF LEO TOLSTOY
 There is no parallel in modern Indian intellectual history to what Gandhi says he owed to Leo Tolstoy. Western Influences: Ruskin, Thoreau, Tolstoy, Quakers 47 48 Gandhi: The Man and His Times Tolstoy exercised a greater influence on him. As we look at Appendix 1 of Hind Swaraj, we notice that of the twenty books listed there as many as six were by Tolstoy. Gandhi considered three of these – Letter to a Hindoo, The Kingdom of God is Within You, and What is Art –so important that either he himself translated them or he had others translate them into Gujarati. His adaptation into Gujarati of Ivan the Fool, gives us an idea of the high esteem in which he held Tolstoy. A study of the Gandhi-Tolstoy relationship has a great lesson for us even today. It is that where universal ideas are concerned, cultural origins do not matter: they transcend all cultural barriers. The Gandhi-Tolstoy relationship is valuable for yet another reason. It is a model of how one should go about assimilating ideas taken from other cultures. Gandhi read Tolstoy carefully but critically, and he assimilated only those elements in his works which he thought were necessary for the development of his own original philosophy. By the time Gandhi came to know Tolstoy, which was in 1894, he was just an unknown Indian lawyer finding his way in South Africa, while Tolstoy - forty one years senior to Gandhi in age- had already reached the zenith of his fame. Their correspondence started only in1909, a year before Tolstoy’s death. They exchanged seven letters in all, four from Gandhi and three from Tolstoy. Tolstoy came to know Gandhi only through Hind Swaraj (1909), and Doke’s biography, M.K. Gandhi: An Indian Patriot in South Africa (1909). Though the duration of their contact was very short, it nevertheless proved to be very significant. Tolstoy had enough time to recognise the historic importance of Hind Swaraj, and of what Gandhi was doing in South Africa. Thanks to that contact, Gandhi came to be seen as an inheritor of Tolstoy’s moral legacy into the twentieth century. Looking back on this historic relationship, we see three works of Tolstoy as being especially significant. They are
 (1) The Kingdom of God is Within You;
 (2) Letter to a Hindoo; and
 (3) What is Art?
 They deal with three enduring themes in Gandhian philosophy, namely, the need for spirituality based on a practical love of God and fellow human beings; the problem of violence and its resolution; and the place and function of art in life. 
(1) The Kingdom of God is Within You
 Gandhi read this book in 1894, the year of the first English translated version. As he states in his Autobiography, the book overwhelmed him. It was a required reading for members of the Phoenix Settlement and Tolstoy Farm. It was his constant companion during his South African days and all three of his prison stays in South Africa. The underlying theme of the book is the question of violence and its peaceful resolution. Its basic insight, which remains valid even today, is that peace is a social good, and that there can be no peace on earth, unless there is a genuine spiritual self-renewal among individuals, supported by a strong public opinion favouring peace. By spiritual selfrenewal, Tolstoy meant a new understanding of the meaning of pure religion. The essence of pure religion, in his view, lay in “man’s faculty of foreseeing prophetically the true meaning of life”. As far as the resolution of violence was concerned, he felt that a new appreciation of the relevance of the ethic of the Sermon on the Mount was needed. Tolstoy next turned to a discussion of what pure religion was and how it alone could lead to true inner progress. Pure religion had its source in the unconditional love of God, from which flowed the true love of fellow human-beings. And human life, taken at the individual level, was a process of striving to achieve the fullness of this love. The love of God guides human beings not by external rules but by “an inward consciousness of the possibility of reaching divine perfection”. This growth in inner perfection is the necessary spiritual condition that would make life at the social and political level less violent. He called the reality of this development as the kingdom of God. It is a metaphor signifying “a new system of life, free from violence”. This kingdom is found within each individual human being. It can flourish only if we live “according to the light in us”. The development of such an inner kingdom was the end of all true religions. And its attainment depends on human effort. “The Kingdom of God can only be reached by effort, and only those who make such effort reach it.” And effort here meant the effort to rise above external conditions and to follow the truth that is revealing itself within. The ability to cultivate the kingdom within was an ability which all human beings possessed. The kingdom within, then, provides the most effective solution to the problem of violence: it provides a solution superior to that provided by the State and by scientific humanism. This is, more or less, the basic contention of Tolstoy in the book.
(2) Letter to a Hindu 
The background to the Letter is as interesting as its contents. It was written in response to two letters from Taraknath Das (1884-1958). The first was written on 24th May 1908 from University Station, Seattle, Washington State, and the second on 15th July 1908 from Norwich University, Northfield, Vermont. A former member of Bengal terrorist organisation, Das had emigrated to the United States in1906. His two letters to Tolstoy gave a brief description of the terrible plight of India under colonial rule. Their purpose was to seek Tolstoy’s support for India’s cause. Western Influences: Ruskin, Thoreau, Tolstoy, Quakers 49 50 Gandhi: The Man and His Times Tolstoy took Das’s letters very seriously. It took him seven months, 29drafts and 413 manuscript pages to prepare the Letter, which is only about 6,000 words long. That a writer of Tolstoy’s stature would devote so much time and effort to compose this document is in itself a sign of its historical importance. Even though the Letter originated as a result of Das’s initiative, it probably would never have become famous, had it not been for Gandhi. For, a copy of a typescript of the Letter fell into his hands in 1909 while he was in London. To verify its authenticity, he wrote directly to Tolstoy. He had also asked permission, if the document proved to be authentic, to have it published in both English and Gujarati. The permission was readily granted, and Gandhi edited and translated it. The Letter makes two basic points. The first is that “the chief, if not the sole” cause of the enslavement of India is the absence of a pure religious consciousness in all nations, including India. Nations no longer believe in a spiritual element in their lives, an element which manifests itself in the love of God and fellow human beings. Secondly, Indians are implicated in their own enslavement. Tolstoy pointed to them that they were repeating “the amazing stupidity” indoctrinated in them by their European teachers such as Herbert Spencer that force could be resisted only with force. The conclusion is clear: “If the people of India are enslaved by violence, it is only because they themselves live and have lived by violence, and do not recognize the eternal law of love inherent in humanity”. Tolstoy’s conclusion was that India’s liberation lay with Indians liberating themselves from the belief that violence could liberate them. They should begin to believe in the power of the soul and in that of a public opinion favourable to non-violence.
(3) What is Art?
 The first question that will cross the mind of anyone who looks into Appendix I of Hind Swaraj is this: Why would Gandhi include in it two works on art by two of Europe’s greatest art critics, Ruskin and Tolstoy? The reference is to Ruskin’s The Political Economy of Art or, in its revised title, A Joy For Ever, and to Tolstoy’s What is Art? What have Western art and art criticism to do with India and its swaraj? What made Gandhi think that all serious students of his philosophy should read these works as well? Living in a pluralistic society, Gandhi saw how art could bring different people together. He was able to invent and popularise universal symbols such as the charkha and khadi. His loincloth itself expressed ‘the agony’ of his soul for the poverty of the masses and his solidarity with them. A bare body and bare head, he said, were signs of mourning for India’s plight. It was painful for him to eat or dress as rich people do, so long as the poor did not have enough to eat and enough to cover their bodies with. Whatever critics and art historians might say, those who knew Gandhi personally well, or those who were artists themselves, saw the artist in him. Here, perhaps, E.M. Forster expresses the idea better than most. Speaking of Gandhi, he said that he was with the great artists, though art was not his medium. And Tagore, in the end, came to understand him as an artist. Nehru called him “the perfect artist”. Of the three works of Tolstoy, some consider ‘What is Art?’ to be the most significant, for it gives us a unique entry into Gandhi’s mind and feelings. We see him inventing new symbols, using them to shape public opinion, and to move people to action. Gandhi agreed with Tolstoy’s reminder to the mass of humanity, the language of Christ, that “We are all sons of one father, no matter where we live or what language we speak; we are all brothers and are subject only to the law of love, which the common father has implanted in our hearts”. Tolstoy pointed to the division of men into castes: one labouring, oppressed, needy and suffering; the other idle, oppressing and living in luxury and pleasure. Gandhi upheld the Tolstoyan dictum that an ideal state would be an ordered anarchy, in which everyone would rule himself in such a manner that he would never be a hindrance to his neighbours. Love is the basis of Tolstoy’s principles of non-resistance and non-cooperation. He asserts, in his ‘Three Parables’ that ‘Evil must not be driven out with evil, that all resistance by violence merely increases the evil’. Tolstoy’s philosophy of Christian anarchism repudiates the authority of the state and private property, for they are based on physical balance. His philosophy is the application of the teaching of the Sermon on the Mount, which contains the essence of Christianity, teaches us to live in peace with all men, to harbour anger towards none, and to love all men alike without distinction of nationality. Tolstoy was the great apostle of ahimsa. His penetration into the efficacy of this weapon was deep. None in the West had so fully read and understood ahimsa as Tolstoy. J.J. Doke is of the opinion that the miscellaneous writings of Tolstoy, especially on ethical, religious and allied problems were traced out, read and digested by Gandhi; He calls him a disciple of Tolstoy. Gandhi wrote his first letter to Tolstoy in October, 1909, in which he described the passive resistance which was going on in Transvaal for three years. Tolstoy replied to this letter, addressing Transvaal Satyagrahis as ‘dear brothers and coworkers’. In 1910, Gandhi laid the foundation of Tolstoy Farm which was to become a laboratory for experiments on the philosophy and teachings of passive resistance. Tolstoy condemns the State and its machinery, law courts, police and military, private property and capitalism, even the schools, as all these offend against the law of love. He is opposed to the use of force, payment of taxes, and compulsory military service. He lays great stress on the moral regeneration of the individual.
CHAPTER 5: GANDHIAN VEIWS ON POLITICS: ROLE OF ETHICS ,MORALITY,RELIGION AND SERVICE:

ROLE OF ETHICS AND MORALITY:
Ethics can be defined as the realisation of the need to justify one’s life and the decision to be ethical entails the choice of a particular value: “the sense of satisfaction derived from knowing that one may judge his own life as he would judge another’s and find it good”. This requires some critical self-analysis and for
A brief about Gandhian Ethics:
Gandhi is considered as one of the greatest moral philosopher of India. The major principles of Gandhian ethics are:
1. Ends and Means: Gandhi always emphasised on pure means and ends. Improper means cannot be adopted to achieve proper ends. As a wrong path cannot take you to right destination.
2. Satyagraha: It is the continuous realisation for truth. It mainly includes self sacrifice, peace and non violence. Only a person with will and determination can follow satyagraha.
3. Trusteeship: Wealthy people should acts Trustees of trust that looked after the welfare of the people.
4. Concept of seven sins: Wealth without work, Pleasure without conscience, Knowledge without character, Commerce without morality, Science without Humanity, Religion without Sacrifice, Politics without Principle are seven sins in a society that should be rectified.
5. Sarvodaya: It means Universal Upliftment of all. By inclusiveness many evils of the society can be removed.
6. Dignity of Labor: Gandhi tried to established equality among all by making bread labor compulsory to all.
Role and relevance of Gandhian ethics in conflict resolution:
1. The Gandhian technique of conflict resolution is through satyagraha which has been interpreted as passive resistance, nonviolent resistance etc. Satyagraha according to Gandhi is holding on to Truth.
2. A satyagrahi enjoys a degree of freedom not possible for others, for he becomes a truly fearless person. Once his mind is rid of fear, he will never agree to be another’s slave. Having achieved this state of mind he will never submit to any arbitrary action.
3. Satyagraha is more than a method of conflict resolution that lends itself easily to scientific analysis. It is in fact an ethical system that places heavy emphasis on the quality of the relationship between individuals.
4. According to Gandhian ethics the sense of mutual satisfaction with the outcome, need to be stressed for conflict resolution.
5. Nonviolent action is the most important method in the process of conflict resolution. The technique of nonviolent action conducts protest, resistance and intervention without physical violence by:
6. acts of omission- the participants refuse to perform acts which they usually perform, are expected by customs to performs, or are required by law or regulation to perform.
7.  acts of commission- that is, the participants perform acts that they usually do not perform, are not expected by custom to perform, or are forbidden by law or regulation from performing.

MORALITY:
Gandhi successfully demonstrated to a world, weary with wars and continuing destruction that adherence to Truth and Non-violence is not meant for individual behaviour alone but can be applied in global affairs too. Pandit Jawaharlal Nehru gave an immortal tribute to Gandhi at the time of his passing, “The light has gone out of our lives.” Now we have to try and see what we can do with our limitations to overcome what Gandhi described as the seven social sins: (1)Politics Without Principles, (2)Wealth Without Work, (3) Commerce Without Morality,(4)Education Without Character, (5)Pleasure Without Conscience, (6) Science Without Humanity and (7) Worship Without Sacrifice. Gandhi’s world was a spiritual and moral world where the establishment of ‘Sanatan Dharma’ was the binding force. Gandhi regarded all religions to be equal and simply different roads to the same destination. Peace and non-violence 171 were the core tenets of his policy. Dignity of labour was very important to him. Ethics and Morality Gandhi believed that nothing was too small so as not to be done too well. Coercion was never his choice of weapon, but a spiritual conversion was what he always desired. According to Gandhi one could judge the correctness of an action by holding it up to public exposure. An action or decision which was transparent would ultimately be just and benevolent. Gandhi could not separate rights and duties. For him they were the two sides of the same coin. Staunch resistance or non-cooperation to actions which were humiliating and dehumanizing was the first step in his path of Satyagraha. The upliftment and benefit of masses must be the aim of all actions. The meekest must be empowered. Fear according to him was simply a lack of faith, as faith grew fear would recede. Physical might can never win over moral might. Gandhi said that if the people of India wanted their country to be free and under their own control, one needed to have a constructive programme to run it. Self-governance cannot be equated with good governance. His views on war and violence were clear. He pronounced these acts a ‘wicked’ and said that these stemmed from the spiritual weakness of the Western civilization. At heart, Gandhi’s love for humanity and his belief in India’s strength, ahimsa and Satyagraha won over even his enemies. He inspired other world leaders like Martin Luther King Jr. and Nelson Mandela to seek higher plateaus in their lives. To the Indian people, Gandhi gave a nation. To the world, he gave Satyagraha, arguably the most revolutionary idea of a long and ravaged century. He showed that political change could be affected by renouncing violence; that unjust laws could be defied peacefully and with a readiness to accept punishment; that ‘soulforce’ as much as armed force, could bring down an empire. He drew this lesson from his readings of the Bible and Tolstoy and the ‘Bhagavad-Gita’, and he taught it to Martin Luther King Jr., Nelson Mandela, and countless other political protestors who would follow his example in the years to come. In some sense, Gandhi’s greatest achievement lay in his legacy; for his ideals, and the example he provided in living them out, inspired, and continue to inspire, people of all nations to take up the peaceful struggle for freedom from oppression.
ROLE OF RELIGION AND SERVICES:
The Role of Religion in our life As had already been mentioned, Gandhi was of the firm opinion that man cannot live without religion. Gandhi expressed the view that ‘man without religion is man without roots. Therefore, religion is the basis on which all life structure has to be erected, if life is to be real’. According to him, the problems from national to international, political to moral are best solved by religion. D. K. Dutta says, ‘Gandhi was of the opinion that religion is the root or key to all these problems. These can be solved in and through religion. It can be stressed that he (Gandhi) breathed religion’ (p.138). Religion was the basis, inspiration and mainspring of all his activities. Further, his belief in God may be termed as the mainspring of his religious consciousness. Gandhi’s insistence was more on the moralistic dimension since man, being inherently good and divine, needs to progress towards self-realisation, which is a much higher goal than that of industrialising society or pursuing material wealth and wants. The very existence of man is based on such ethical values that can be strengthened by his faith in God and religion that encompasses unity and harmony. The ethical values thus enhance the development of an individual and the absence of the same triggers dehumanisation. With the pursuit of materialism replacing ethical values, man stoops to much lower levels antithetic to the very purpose of his life and existence that has a spiritual goal. Further, materialistic pursuits weaken the rationality and wisdom in man, giving way to chaos and confusion, and finally leading to crisis and unrest. Gandhi advocated faith in religion and God to prevent mankind to slip into the life of misery and treachery. Moreover, the so-called development of science and technology, which the scientists proclaim as an essential means to progress of man have failed in their promise of greater happiness to mankind. With the human mind becoming prey to prejudices, passions and aggression, the virtues of love, humanity and sympathy have been relegated to the background causing untold misery to mankind. Gandhi tried to interpret religion as the solution to such problems. Gandhi advocated that philosophy, religion and spirituality should go hand in hand with other aspects. Precisely, for this reason, he linked religion with politics and other activities. As he said, ‘I must try to live in society and yet remain untouched by its pitfalls’. Gandhi’s religion was not a formal religion, not Hindu religion; not a mere uttering of the name of God; neither customary nor narrow and definitely not the practice of untouchability. Religion, as Gandhi viewed it, meant self-realisation, knowledge of self, where God rules every breath, that which prompts us to follow the path of truth and non-violence, that which deals with ‘the science of soul’ and that which is in consonance with the obedience to the Law of God. This is inherent in every individual and binds him closer to God. To him, truth and non-violence are eternal, equal to religion, equal to God. Religion, as Gandhi felt, expresses itself with the help of these two concepts. No doubt, Gandhi advocated strict adherence to these two virtues that are much crucial in taking man closer to God. Religion thus holds an impermeable place in our life.
GANDHI ON ISLAM:
Gandhi was drawn to some of the most tolerant and universalistic tenets of Islam. Firstly, it speaks of the spiritual upliftment of all human beings and secondly, by assigning the role of messenger rather than attributing divinity to Prophet Mohammed; the religion has displayed its simplicity and purity, making it a pure monotheistic religion. The sufferings and humiliation on The Prophet, which were endured in graceful silence, impressed Gandhi. To him, suffering was an example of peaceful and non-violent approach, the prominent characteristic of a Satyagrahi.
Islam highlighted the virtue of prayer, fasting, almsgiving, hospitality and code of personal conduct. This had a profound impact on Gandhi and found many of the injunctions of the discipline of Brahmacharya / Celibacy. Virtues like obedience to parents, avoidance of adultery, cheating and lying, refraining from theft, murder, etc. are also emphasised in Islam to which Gandhi too prescribed in the code of ethical virtues.
GANDHI ON BUDDHISM:
Buddhism, Gandhi was attracted by its ‘non-recognition of the caste distinctions’. Gandhi was impressed with ‘the one thing that Buddha showed India was that God was not a God who can be appeased by the sacrifice of the innocent animals’. Those who do so, were guilty of double sin, as he viewed it. Gandhi perceived dharma as ‘God’, who is not distinct from His own law. The law and law-maker are thus one and the same, the laws being eternal and unalterable just as its maker. Buddha preached and practised Ahimsa in true letter and spirit. Since anger begets anger and hatred begets hate, the source of all evil, it may be countered by Ahimsa through the right conduct as prescribed by Buddha. Buddhism also emphasises self-discipline and moral conduct, through its eight-fold path. The universalistic and humanistic message of Buddhism was deeply imbibed by Gandhi.
GANDHI ON HINDUISM:
Gandhi acknowledged that Hinduism would suit him the best. Though this religion had its own crippling practices and pre-conceived notions, it is the essential ethical virtues and principles as cited in various texts like the Upanishads, Vedas and The Gita that pacified Gandhi the most. Datta further states that ‘the presence of God in all beings, the love of all creatures, the ethics of self-discipline, and selfless service, leading to liberation’ appealed to Gandhi (D. M. Datta, p.47). Gandhi considered Hinduism as not an exclusive religion; he opined that ‘there is room for the worship of all prophets of the world in it. It is not a missionary religion. Hinduism tells everyone to worship God according to faith or dharma, and so lives at peace with all religions’ (Young India, 6-10-1921). He was deeply impressed by its assimilative characteristic and its profound stress on the unity of all beings, which is fundamentally moralistic and spiritualistic in essence. The absolute oneness of all beings and omnipresence of God, in animate and inanimate beings as well represents its universalistic nature. Its insistence on Ahimsa towards respect for all living beings, including animals, made a profound impact on Gandhi.
CONCLUSION:
Gandhi’s religion is essentially a universal religion, devoid of customs, superstitions and irrational givings. For him, truth and non-violence were the ultimate forms of unity of mankind. He denied being christened as ‘saint’, ‘yogi’ or ‘ascetic’ and described himself as a seeker of truth, the ultimate eternal truth. It had nothing to do with theology, as Bhikhu Parekh put it, which over–intellectualised religion. True or pure religion, to him, transcends but does not supersede organised religions, and constitutes their common basis and connecting link.
CHAPTER 6 : GANDHI’S CRITIQUE ON ENGLISH PARLIAMENT AND GANDHI ON NATION AND NATIONALISM:

GANDHI’S CRITIQUE ON ENGLISH PARLIAMENT:
He gathered experience in South Africa that more and more power to the state meant more and more violence or greater amount of coercion. In the name of the maintenance of law and order the South Africa’s white government acquired enormous power and this led to the ruthless administration, exploitation and curtailment of individuals’ liberty.
He once said that a political organisation based on violence would never receive his approval. Rather, he is always afraid of such an organisation. What he felt about the Western state system is quite explicit in a comment which he made, “I look upon an increase in the power of the state with greatest fear, because although while apparently doing good by minimising exploitation, it does the greatest harm to mankind by destroying individuality which is at the root of progress”.
From the above analysis it is absolutely clear that Gandhi rejected the state of Western model on the ground that it represented violence or coercion. Now the question is why did he oppose violence so much? The modern state, according to Gandhi, was about to destroy individuality—that individual freedom and spontaneous urge to work.
Secondly, the individualism is the root cause of progress. Gandhi believed that nothing could be done by applying coercion. Again, the individual cannot be forced to do any work against his will or spontaneous desire. To put it in other words, according to Gandhi the progress of the society can be achieved through the functions which the individuals perform willingly.
Here Gandhi appears to us as a great individualist philosopher. The two great utilitarian philosophers—Bentham (1748-1832) and J. S. Mill (1806-1872)—wanted to put curb upon the activities of the state to enhance the quantum of freedom of the individuals. The state, prescribed by Bentham and Mill, is called limited state. Both Bentham and J. S. Mill did not approve coercion for demanding allegiance from the individual’s.
But Gandhi appears to us as more aggressive. Under any circumstances the individual’s freedom cannot be sacrificed. Gandhi’s love for individual’s freedom ranks him with the great anarchist philosophers (we shall discuss his anarchism later on). The central idea is that to Gandhi state is an undesirable political organisation because of its close connection with violence.
Gandhi on Legislature:
Since Gandhi had no faith on state which is an embodiment of violence and coercion, he did not support any other branch of this political organisation. Let us take parliament or legislature which is one of the three branches of government. His vitriolic tirade against British parliament is a source of amusement to many.
But let us see what he said about the British parliament. He said that the British parliament is the mother of all parliaments. But this parliament, on its own accord, has not performed a single good work. Though it is headed by renowned persons like Balfour or Asquith, the work is not praiseworthy at all.
So this parliament is like a sterile woman. Prof. Jayantanuja Bandyopadhyay in his noted work—Social and Political Thought of Gandhi calls this harsh statement of Gandhi “a youthful exaggeration”. He subsequently revised his opinion about the importance of parliament.
He later on said that the legislatures of today perform useful jobs. No attempt should be made to destroy them. He believed that the present legislatures were better than old legislatures. The first comment about the sterility of British parliament was the outburst of emotion. The second one was the expression of real situation. In the second half of thirties of the last century Gandhi fully realised the utility of legislature consisting of people’s representatives.
Sovereignty of State:
Gandhi was not interested at all in building up a comprehensive and well-argued political theory. He was a mass leader, philosopher and freedom fighter. On various issues and situations he expressed opinions which constitute certain aspects of political theory and state sovereignty is such a theory. In Western political thought, state sovereignty is a much talked theory and large number of scholars and philosophers has dealt with this concept. Bodin and Hobbes are chief among them.
In general terms, sovereignty means the supreme coercive power of the state. We have already mentioned that Gandhi strongly objected to this power because supreme coercive power usurps individual’s liberty in a ruthless way. Sovereignty receives allegiance by force. Such a power of the state, it is needless to say, cannot get approval of Gandhi. The Zulu “rebellion” of South Africa moved his mind and thought immensely.
The South African government released a reign of terror and torture upon the innocent people of Zulu and the state authority exercised sovereign power. It was unimaginable to Gandhi that a so-called civilised government could be so much cruel, so much soulless. So he concluded that sovereignty was nothing but the application of coercive power by that state and hence such a power could never constitute the basis of a non-violent state organisation.
In the Western political thought sovereignty has two forms—monastic theory of sovereignty and pluralist theory of sovereignty. Though the latter form insists upon giving more freedom and autonomy to individuals and organisation, ultimately the state will have freedom and authority to use coercive power. Naturally even the pluralist approach of sovereignty failed to impress Gandhi. To conclude, both forms of sovereignty failed to create a favourable impact upon the mind of Gandhi.
Gandhi also viewed sovereignty in the light of morality. He disapproved sovereignty on the ground that it was the usurper of individual’s morality. If an individual refuses to show obligation to the state, it is admitted, he has that freedom and he should be allowed to do that. But if sovereign power forces him to act according to the direction (of sovereignty) that invariably violates morality.
It is also immoral to force a man to support an immoral, unlawful act. If the sovereignty commits an immoral act or is involved in unlawful activities it cannot expect to get support from rational citizens and in that case if the sovereignty claims allegiance by coercive way that can also be treated as immoral. Individual is governed by morality and conscience and his obligation to these only and not to any organisation or person.
Though, in general view, sovereignty is a political concept, Gandhi did not admit its dissociation from ethics, morality and other universal ideals and values. For this reason the general view of sovereignty was not acceptable to him.
Popular Sovereignty:
“Gandhi was an ardent advocate not of traditional state sovereignty but of popular sovereignty strongly advocated by one of the social contract theoreticians.” J. J. Rousseau (1712-1778). Rousseau wanted to introduce popular sovereignty of the Greek city-state in his home state. In the scheme of Rousseau’s popular sovereignty the citizens had the opportunity to assemble in open places periodically and to participate in the variety of functions of state. Gandhi contemplated the same type of popular sovereignty for India.
He thought that after freedom rights would be restored to the people and they would have freedom to participate in all affairs of state, particularly those affairs with which they are intimately related. He did not consider sovereignty as a resident of ivory tower. But it resides among the people and people themselves exercise the supreme power.
In fact, Gandhi did not think of imposing of any decision upon the citizens against their wishes. Here we add that so far as liberty, right, democracy, sovereignty etc. are concerned Gandhi comes very closer to Rousseau than many other philosophers of the Western world. Like J. S. Mill and Herbert Spencer (1820-1903) Gandhi was not an uncompromising individualist because he admitted the utility of state. But he did not support the emasculation of state like the anarchists. To sum up, Gandhi stands between Herbert Spencer and the advocates of monastic theory of sovereignty.
State and Society:
Though Gandhi does not deal with society and its relationship with state it is not difficult to frame certain conclusions about his attitude to society keeping his general outlook and philosophy in mind. His inordinate love for liberty rights of the individual and democracy and strong opposition to violence and coercion make it abundantly clear that he stressed more importance on society and less importance to state.
In his judgment society is the best place for the free play of individual’s opinion, in society people enjoy freedom of speech and expression and mainly in society individuals get ample opportunities to mould and remould their views This is due to the fact that the area of state is vast and always it is not suitable for individual’s tree and spontaneous activities.
A very considerable part of Gandhi’s philosophy is covered by satyagraha and non-violence. People, in the opinion of Gandhi, can start Satyagraha and non-violence against the state because the state is the usurper of liberty and encroacher of rights these people do form a platform which is, for all practical purposes, society.
Since individual s relationship with society is direct, it is more important to them People from their views about morality, ethics, ideals and many other eternal values as members of society.
In Hegelian philosophy the society had no special importance but Gandhi did not share this view. In his political philosophy absolute sovereignty had no place—naturally society was more important. Gandhi’s glorification of society may be treated from another perspective. He believed that through the society people can develop their individuality properly. In his account state is to some extent foreign to the individuals. Not only Gandhi many others have been found to think in the same time.
GANDHI ON NATION AND NATIONALISM:
To begin with the ideas of Gandhi on nationalism, one of the statements by him is self-evident that how he established the essential harmony between the seemingly contradictory concepts/ideas of individualism, kinship ties, regionalism, nationalism and internationalism:
The individual has to die for the family, the family has to die for the village, the village for the district, the district for the province, and the province for the country, even so a country has to die, if necessary, for the benefit of the world.2
Thus, for Gandhi, 'it is not the nationalism that is evil, it is the narrowness, selfishness, exclusiveness which is the bane of modern nations which is evil.'3
Gandhi's seminal work Hind Swaraj (1909) also reflects the above mentioned notion of nationalism. In fact, when one looks at the very title of the booklet Hind Swaraj, it is not just about swaraj or self-rule, rather it is also about 'Hind' or 'India' which is a 'nation.' At the time of writing of Hind Swaraj, Gandhi was fully aware of those who had been celebrating violence and aggression in the name of nation and Gandhi wanted to address them particularly. Gandhi, in fact, as pointed out by Anthony J. Parel, has addressed four basic questions regarding Indian nation and nationalism which is scattered throughout his Hind Swaraj. The first address is against those who assert that India is not a nation. Secondly, Gandhi, in Hind Swaraj, deals with the relationship of religion and language to the concept of nation. Thirdly, the booklet assesses the contributions that the Indian National Congress made to the evolution of Indian nationalism up to 1909 and evaluates the merits and demerits of its extremist and moderate factions. Finally, Hind Swaraj focuses its special attention on so-called nationalist elites of the time viz. the lawyers, the doctors, and the rest of newly educated Indian intelligentsia.4 While addressing all these questions Gandhi continuously recapitulates his ideas on nation and nationalism.
Beginning with the first question, Gandhi criticizes all those who believe that India, prior to British rule, was not a nation. Such people believe that it were the British who for the first time brought together the scattered and relatively hostile regions and communities of the subcontinent by conquering it thoroughly and establishing what has been referred to as 'Pax Britannica' or 'peace of the British Empire.' At the same time they also believe that modern technologies such as railways, telegraph, etc. were crucial in development of India as a nation. Now, Gandhi in his Hind Swaraj offers a systematic critique of all the above assumptions. According to Gandhi, India has been a nation right from pre-British time which is evident from two inherent attributes of Indian civilisation - one is its accommodating capacity and the other is existence of certain places of pilgrimage scattered throughout India.
According to Gandhi, for any country to be designated as 'nation,' it must have the accommodating capacity or say the people calling themselves a nation should have the sense of being a community, despite having differences amongst them as individuals. Here, Gandhi seems to anticipate the essence of Benedict Anderson's celebrated theory of nation as an 'imagined community' - imagined as both inherently sovereign and limited.5 According to Gandhi, no other civilisation exhibited such a superb accommodating capacity as Indian civilisation. For centuries it kept absorbing foreign culture, religion, etc. thereby making them her own. In the similar context, Gandhi has used the term 'praja' (literally means 'subject'), instead of 'rashtra,' as the Gujarati/Hindi counterpart of the English term 'nation.' This is largely because while 'rashtra' underlines some idea of power, 'praja' implies the idea of people or community. Furthermore, Gandhi also used the concept of 'sama' (occasional gatherings) to emphasise the accommodative nature of Indian nation. According to Anthony J. Parel, when Gandhi was using this concept of 'sama,' he seems to be quite close to Renan's notion of 'fusion.' Ernest Renan had argued that 'fusion of people' was an essential condition for the formation of various nations in Europe.6
Gandhi, further, emphasises the important role played by its wandering 'acharyas' (ascetics) and scattered pilgrimage centres in developing the aforesaid accommodative character of Indian civilisation. According to Gandhi, these acharyas mostly used to travel the length and breadth of India, either on foot or on bullock carts, and this slowness of their journey used to provide them with ample opportunities to establish close contacts with the locals wherever they went, thereby developing or creating a common consciousness. These acharyas at the same time tactfully established important pilgrimage centres in almost every part of India - right from North to South, from East to West - everywhere. When the common people visited distant places of pilgrimage scattered throughout India they also developed common consciousness with different groups and people whom they met in their way to pilgrimage. Thus, distant places of pilgrimage and 'slowness' of journey, according to Gandhi, were the main factors in developing common consciousness amongst the people inhabiting such a diverse and stretched geography. It provided its inhabitants an opportunity to establish some sense of linkages and some sort of understanding of the people of different culture, geography, language, ethnic origin, so on and so forth. All this, as argued by Gandhi, was destroyed with the coming of railways as it reduced the pilgrimage to a mechanised action and the vast opportunity of accommodation generated by 'slowness of movement' was lost. Thus, Gandhi viewed modern technologies such as railways rather inhibiting the growth of accommodative character that every national community should have. With the coming of railways holy centres of distant places more or less became tourist centres and lost their real motives with which they were established as discussed by Gandhi.
Moving towards the second aspect, Gandhi, in Hind Swaraj, has also dealt with the crucial issue of relationship of religion and language to the concept of nation. Many people believed at that time that India would cease to be 'one' nation as soon as the British rule would vanish from Indian land. This was largely because of multi-religious groups that inhabit India. This is an argument essence of which can be seen even in contemporary times. However, Gandhi used to believe that India has a brilliant opportunity in this regard to put a novel example in front of the world. To quote Gandhi: 'India cannot cease to be one nation simply because people belonging to different religion live in it.'7 To understand this assumption of Gandhi, one has to firstly understand his meaning of religion. According to Gandhi, any religion has two parts - core/inner and periphery/outer. While periphery of any religion determines the social organisation of the people following it, the core is constituted by the ethical beliefs of that system. Now, according to Gandhi, various religions might differ in their outward appearance or the social organisation of respective followers, at the core all religions are same. Once people realise the core of their religion communal tensions will wither away, thereby creating the possibility of a nation having multi-religious inhabitants. In fact, Gandhi poses a counter assessment that 'in no part of the world are one nationality and one religion synonymous terms.'8 Had it been the case, then entire Europe would have been 'one' nation, but this is not so.
Afterwards talking about the relationship between language and nation, Gandhi does agree that any nation should have a 'lingua franca' establishing communication between its multi-lingual or multi-dialect inhabitants. In the case of India, while Gandhi respects the role of English language in this regard, he refuses its continuation as, according to him, in due course of time English language has turned into hegemonising tool. English has no longer remained just a language as many people have started utilising their knowledge of English to gain administrative posts, favours, etc. That is why, Gandhi advocates the necessity of developing a new lingua franca of India free of hegemonising tendencies of English language. He also emphasises on the mutual exchange of each other's language by people speaking different languages. For example, a North Indian should study at least one South Indian language and vice versa, a Hindu should study Urdu/Arabic/Persian, a Muslim should try and learn Sanskrit, so on and so forth. However, in all these processes, as per Gandhi, one should never demean or underestimate his/her own mother tongue and he/she should always try to enrich his/her mother tongue.
Thirdly, Gandhi deals with the role of the Indian National Congress in developing India as a nation. According to Gandhi, the Indian National Congress is a pioneer association that brought together people from almost all parts of India and from all communities. In order to substantiate this argument, Gandhi, in Hind Swaraj, especially referred to three Congress nationalists by name Naoroji, Gokhale and Taiyebji - a Parsi, a Hindu and a Muslim, respectively. By highlighting this trio, Gandhi indirectly substantiated his claim of the accommodative character of Indian civilisation as well.
Gandhi, in Hind Swaraj, also deals with the heated debate of the age that was going between the Moderate and the Extremist factions of the Congress. Although Gandhi believed that the Moderates were too polite in demanding their just rights, however, at the same time Gandhi nowhere supported the Extremist tactics. This was largely because, according to Gandhi, if swaraj (or self-rule) would be attained through extremist ways then the 'English rule vanish but Englishness will prevail.' As expressed by Gandhi, it would lead us to some violent form of nationalism and nation-state of which India had been victim of for preceding two centuries (the hint here was towards the English nationalism). In fact, according to Gandhi, the Extremists wanted 'the tiger's nature, but not the tiger;' they wanted to make 'India like England.' He further adds: 'when it becomes England, it will be called not Hindustan, but Englistan. This is not the swaraj that I want.'9
In the above mentioned statement one can clearly see Gandhi's critique of western concept of nationalism and its aggressive tilt. In fact, Gandhi wished to develop an Indian kind of nationalism which would be far more accommodative and more rooted in Indian traditions and cultures rather than being influenced from the West. Gandhi, in this regard, openly condemned the Extremists who were impressed by the violent tactics of the Italian nationalists like Garibaldi and Cavour in their project of nation-building and attaining swaraj.
The last thing that Gandhi addressed in his critique of nation and nationalism in Hind Swaraj is the question of so-called national elites such as lawyers, doctors, and the modern professional class taken as a whole. Gandhi very clearly states that the interests of these national elites do not necessarily coincide with those of the praja (or people). He sees fair possibility of the national elites acting in their own interest, exploiting, deceiving and oppressing the people at large in the name of the nation; something which is going on in present times. Gandhi explains this thing in detail in two of his sections of Hind Swaraj entitled as 'The Condition of India: Lawyers' and 'The Condition of India: Doctors.' According to Gandhi, these modern professional classes of a nation whether they be doctors, lawyers, scientists, administrators, elected representatives, business executives, etc. who proclaim themselves as torch-bearers of nationalism are basically aimed at modern objectives i.e. accumulating more and more wealth and gaining status in society in the name of nation. For Gandhi, if a nation really wants to attain swaraj or self-rule then it has to get rid of the curse of these symbols of modern civilisation. Here comes the Gandhian concept of self-sufficiency at all levels as the most fundamental trait of a nation - a concept which he developed in his subsequent writings and programmes such as Key to Health (to get rid of modern kind of doctors), constructive village programmes, advocacy of Panchayat system (to get rid of lawyers and modern kind of professional politicians and administrators), so on and so forth.
Thus, Gandhi designed his own kind of nationalism and developed his own unique idea of a nation which was completely different from the prevalent ideas of nation and nationalism of early twentieth century. To sum up, it was a nation or 'India of his dreams.
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