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PREFACE

This thesis brings out how Mahatma Gandhi interpreted b
concept of religion in the light of new perspective and how his concent
of religion is reflected in the present society. There s so muck
misunderstanding today about Gandhi's views and ways of thinking S
i this thesis 1 am irying to focus Gandhi's fundamental principles
of his faith and conduct which will help to make Gandhi's position
clearer to the modern mind. Moreover | am trying to prove that
Mahatma Gandhi not only as a religious man and a spiritual sceke:
but also as a constructive promoter of harmony and mutual respecs
among religions. This thesis is divided into seven chapters. Chaptor-:
is Introduction. Chapter 11 1s istorical background of religion ¢ hapt. «
Ul 1s  Gandhi's concept oi religion. Chapter 1V is Gandhi's concopi
of God. Chapter V is Gandhi's view on religion and politics. € hapro
VI is Gandhi's religion and other contemporary Indian philosopher

A comparative study and Chapte/r).lll 1s Conclusion.

Gandhi was a man of religion and also he laid great emphaas
on morality. It was the firm view of Gandhi that if lifc is scparated
from religion, it decends, whereas if it is pursued in identification wnl
or inclose corrclation to religiony it ascends. Gandhi strongly belieyd
that we cannot deny by any means claim to be religious 1l we i
cruel. dishonest or untruthful. Religion should alwayvs fight acaine

impuritics. dogmas, superstitions and so on. For Gandhi religion o



il
an all pervasive influence and not an aftair of temples or of sl
days or rites. He tried to show that the chiel contents of all his
important concepts have been derived from the religions ke Hhindura
Buddhism. Jainism. Christianity and Islam, Gandhiji called for mutual
respect among  religious people of  different persuasion withont an

sense of superiority or inferiority.

His unique greatness hes in the fact that he tested and venbied
the truths he acquired and preached in his own day today hie He
discovered for himself that all religions have elements of truth and none
1s 1n exclusive possession of the whole truth. Therefore he accepred
all great religions as necessary and essenttally  true. in this wav o
discovered that 'Religion 1s one’. To him. the whole of haman it

in(}b\ﬂdual and collective was a  ficld for experimentation to attam

/'{nuh.
v

Though Gandli was born by Hindu, his Hindwsm included all
that was valuable in Islam. Christianity or in any religion what so cvoi

For him religious values were the highest.

[t is truc that Gandhijt today is regarded by many the world
over as one of the great teachers whose thought is for the whole
humanity and for all time to come, so far as onc can sce Thourn
he believed that truth and non-violence were as old as the il i

when he kept old values before humanity. gave them a new sigmitican.

and a new depth of meaning. Gandhipn restated tratfi and non-vicler o
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to cover new ground for which there are only slight hints in the old

dispensations of the world.

One of his greatest contribution is that he synthesised religion
with politics. People are generally remarking that religiorn and polities
are not to be mixed together. but for Gandhi. religion to be a necessary

part of politics.

We cainot deny the fact that the main source of Gandhijr's
strength was his deep devotion to God which helped him to totally
free from any kind of cowardice and fear. I also rcalize that Gandhi's

-
faith in God helped him to win the most unique battle that he fought
and the inspiring idcal that he placed before humanity., Gandhi's  conception
of God although basically formed under Hindu beliefs was also influenced
by the stiict monotheism of Islam, the Cluistian conception ol God
as lovc and the ideas present in Buddhism. Gandhiji dcclared  that
Dharma was the basis of all things and satya was the basis of Dharma.
He used the term Truth as synonymous with God and said that truth
was the most appropriate characterization of God or that Truth itself

was God.

We are facing a crisis born of dichotomy between man's material
life and spiritual life. Hence Gandhi, the thinker has shown us certan
basic principles and strategy to remove this dichotomy so that there
should be no politics without principles. economics without morality.

science without spirituality and worship without sacrifice.
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CHAPTER - |
INTRODUCTION



Religion is the most important and outstanding feature of human
life. 1t has played a very important role in the cvolution of nurhind
Religion is not mere beliel but behaviour. not mere conviction hui
conduct. not mere faith but functioning. In religion the whole of 2
human being's personality is involved. It has shown the wavs of conduct
with the higher power and to appease them. It has laid down ihe
foundations of scarching the truth, realisation of the soul and God and

achieving the freedom of immortality.

Man is not a mere life - body complex with the lower nind
like as a dog, a monkey or a horse is, Man has a higher mental facuolbn
So they can develop the religious consciousness. Religion is one ol
the greatest formative forces in the building up of charncter. It ma
be added that religion helps an individual in his eftorts to romake
himself. If socicty is to be lifted out of the morass the individunl o
and woman have to recreate themselves, they must find out the meanmy
and purpose of lifc. 't is the business of l'cligi(ﬁl to restore the helict
m the purpose of life give meaning o it It is to be noted that  the
lives of those persons who are most close to divine are full ol oy
and hope for the world and they make it casy for those who cone
to contact with them to become good. Sometimes one objection is raiscd
in this connection. The objection is that Charles Bradlaugh and Bernand

Russell were vaen of high moral character though they were no belicye



in religion and God. They have a strong basis for moralitv - B

individuals of this type are not many.

Human history shows that people and countries were prosperous
and progressive so long as the true religious sprrit prevailed among ther
They began to declins and decay when the religious sprit wanud
Religion is not something imposed upon man from outside by sonw

cunning and selfish priests, but is a demand of our true sell or natur

Though today life is much more comfortable and luxurnouvs
through the  development of science and technology, but 1t is not o
swecet. so human, so kindly and so noble as in the past. But we canno:
blame scicnce and technology which have cnabled us to prepare the
deadly nuclear weapons for the unprecedented damage to qwman hif
and civilisation. The nuclear energy which has been placed at orne
disposal can be used for peaccful purposes as well as for destructine
ends. If it 1s uscd {or peaceful purposes and depends entirely on th
moral and religious outiook then humanity and civilisation can be save |
but not otherwise. It can be submitted that the only disciplines which,
can mform us about the nature and sighificance of moral values ani
distinctions are cthics and religion. Ethics tecaches wvs about the natn
of moral goodness and its distinction from badness. Religion hefps o
to promote the former and avoid the later. So we can come o th
conclusion that union of science and religion alone can save the woild
from the doom which otherwise we cannot escape. The divor:¢ betweer

the two would bring about the ruin of the human race and civibisaton



A civilisation which ignores religion or relegates it toa suboide
position in its scheme of life. can ncither endure for lone nor

adequate and  satisfactory.

India is a secular country where people of different relioion
castes and creeds inhabit here from the very ancient period. i
misston 1s diserent from that of others. India 1s fitted for the rehieo
supremacy  of the world. ven Maxmuller said  that the <tudy

religion is incomplete unless it 1s studied with reference to hedie

Mahatma Gandhi was born in India. e was born at Porband:
(Gujrat) on October 2, 1869. Gandhi was one of the most promimo
personalities of our century. The Indians gave him the name "Mahatn

the great soul. This was not because of his fame nor because of !

remarkable position, but Dbecause he was recognised to be of
spiritual nature. Gandhi didn't himself admit that the tide Nahamn
gave him any pleasure and he felt rather awkward about 1t He explan

that he was a humble seeker of truth and he also said that he mad
experiment in order to find out lifc's eternal truths like a scientist 1%
Gandhi did not claim to be a truc scientist bccause’he could not provd:
any concrete evidence with scientific exactitude for his methods o
neither had he any concrete results for his experments which mod:

science  demands.

Gandhijr nas himself observed that whatever power. whare

influence he had possessed or exercised had been derived from religion



‘

That is why about this aspect of Gandhi's personality Manchester

Guardian wrote, "He is above all, the man who revived and relicshed

/o(n' sense of the meaning and value of religion. Though he had not
N

the all comprehending intellect or the emotional riches which can

construct a new philosophy or a new religion, yet the strength and

purity of his moral urge were clearly derived from deep religious

"

feelings

Gandhiji was a strong supporter of religion. For him. rehigion
was not only a matter of belief rather it was the foundation stone of
all the activities of his lic. Nothing could influecnce him which wa-
irreligious and immoral. Participation in political life was for nim
means to the religious life. Politics is the application of rehgion. [t
we wish to understand Gandhi as a politician, it s important first to
understand him as = religious personality. He always tried to base s
political and cconomic doctrines on religion. He believed that political
philosophy and political techniques are only corollaries of his religious

and moral principles. For him, politics without rchigion is death tap

Gandhi considered himself a Hindu on the basis of his birth
and upbringing. He saw the special beauty of Hinduism in the tact
that it included all the essentials of other religions and what it excluded
he considered ' inessential’. He did not, however approve of evervthing
that was taught in the name of Hinduism. He considered it his duty
to pomt out the mistakes that Hinduism was guilty of in order to punify

it. There are tnnumerable written texts in Hinduism. Gandhi's faith in
"



the Hindu texts did not mcan that he accepted every word and phiase
as beimng infallible. Gandhi therefore although a professed Hindu was

also a reformer of Hinduism,

Gandht's conception of Hinduism had no place for untouchability
Hinduism stresses the unity of existence. Hinduism teaches that cach
person is important to all other persons and living beings. All the grem
religions teach love of man but Hinduism teaches love of animals as
well. They feel killing an animal is wrong and the animal has as much
right to live as man. According to Gandhi, 'cow protection’ is the gifl
of Hinduism to the world. It is a distinctive contribution to the world's
rehigious ideas. 'Cow' to him meant the entire subhuman world. It

L

meant " the protection of the weak and helpless”. To Gandhi. ' Cow
protection’ had a very wide significance. Gandhi did not mean by
merely protecting the animal cow. one can attain moksa. He said that
for moksa one must completely get rid of one's lower feclings like
attachment. hatred. anger. jealousy etc. It follows therefore that the
meaning of cow protection in terms of moksa must bz much wider
and for morc comprchensive than is commonly supposcd. The cow
protection which can bring on moksa must from its very nature include
the protectior. of everything that feels. But at the same time Gandhip
thought that the Hindus have no ground for quarret with Mushms 1o
save for the cow. Gandhiji said that the tHindu's teligion consists ol
saving the cow. but it can never be his religion to save the cow Iy

a resort to force towards a non - Hindu. It is truc that there is g
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wide difference of attitudes in Hinduism and Istam. For the Hindus
cow protection and the playing of music cven ncar the mosque is the
substance of Hinduism. On the other hand for the Muslim cow-killing
and prohibition of music is the substance of Islam. Hence Gandhip
advised both communitics (Hindu + Muslim) that the Hindus abandon
the idea of compelling Muslims to stop cow-killing and similarly the
Muslims the idea of compelling the Hindus to stop music. For Gandhi.
people should tolcratq{ﬂl religions and should give equal respect to all

religions.

Gandhi realised the terrible abuses that had crept into the
varnastam dharma and to offer relentless battle against them. The caste

.

system was, he thought opposed to the basic concept ol love.

Gandhi and Karl Marx werc the greatest lover of humaniny
Both dreamt of a new socio-political order in which the common man
and women will enjoy full human rights and there will be no exploitation.
Though their main ends wcre same but there was difference hetwcen
means to achieve their ends. Gandhiji was an apostle of love and peace.
whereas Max as an exponent of class hatred and class war. Gandhij
stood for sarvodaya. the greatest good of all. is ideal state is Ramrajpva
in which exploitation of man by man will be unknown. Karl M
on the otherhand dreamt of a classless socicly, a socicly in which cvery
man and woman would have his or her due. All artifical barricis
between man and man will ccase to exist. The privifedged classes will

not voluntarily surrender their power and priviledges. Ience the neCessiy



of the class war - a fight to finish between plutocrats and prolctariar.
between the ‘haves' and the 'have - nots. Marx takes his stand on

the economic or matcrialistic interpretation of history. because he

belived that the history of man is only cconomic history. Gandhi
on the other hand rejected the materialistic or cconomic interpretation
of hiostory. Gandhi did not minimise the value of economics in the
life of the individual or the groups. But unlike Marx he did not think
that all human values and institutions were the result of the working
of economic forces. Gandhiji believed in the power of the SPIt of
man to shape its envirounment to some extent and thus effcct the
course of history. For Gandhi, the spirit is superior to matter. Marxism
on the othe: hand belicved the matter to be the ultimate reality and
spirit only a by product of matter. Gandhi believed not onfv in the
spirit, but in the unity of the spirit as well. The world according 1o
him is one in its deepest roots and highest aspiration. He belicved

in the spiritual unity of the whole animate world.

Gandhi was very confident of the power of man's soul force
He believed that the soul within man. which was really a force of
love, could give history a different colous altogether. The marxists
could not look into the depth of human nature in which thore wa
a soul. They missed the soh‘fo/rce within which was the scat of oy
and which could create peace. harmony and happiness in societ

Marxists could sec only the external brute force of man which wa-

based on egoism and all sorts of struggle and conflict were due to that



Gandhi compared means to the seed and the end to a tree i
Hind swaraj. te pointed out there that a healthy tree cannot prow
from discased or otherwise defective sced. Good effects also can not

"

be produced by bad causes. He therefore said. " If cone takes car
of the means the end will take care of itseif”’. Gandhiji was a tum
believer in ahimsa or nonviolence. Gandhi's non-violent and peacctul
methods of resistance were tried in gaining for India its freedom from
the foreign yoke. tis movements succeeded. though no doubt it was
helped by favourable world cvents. Mcans and cnds arc convertible
terms in Gandhian philosophy. For Gandhi, they arc inscparable and
should be equally pure. Gandhiji wanted morality which guides men's
individual and social conduct. however often it may be violated 1
regulate their behaviour in the political field. This social morality musi
have currency not only in the field of internal politics but it mus
also regulate international politics, where it has never been recopnised
so far. He felt that to realise the humanitarian aims. the mcans
cmployed must be in consonance with the ends in view. Gandhiji made
no distinction between ends and means. te held that if the means
neglect or violate :he requirements of the moral law. the ends will
not be what were intended and worked for. Marxism on the otherhand
believed that the end justifies the means. violence is indispensable i
the social evolution of Marxist conceﬁlion. Violence, falschood  1eiron
and deception may succeed for a time. They certainly produce quick

results and may triumph for a time over truth and love. justice and



open dealing. But it is to be noted here that victory achieved by these
means is partial and transient where as lasting good and peace of the
individual, of the community and of humanity can be ensured by honest

means alone.

Karl Marx was highly critical of religion. For Marx. rehigion
was the 'sob of the oppressed culture', ‘the head of a hcart less world’
and the 'opium of the poor'. Marx pointed out that people believed
in an unseen and unknown agency i.e. God because they had themselves
powerless and helpless against the social forces over which they have
no control. To Gandhi on the other hand God and rcligion were the
very important thing for his life. For Gandhi religion and morality werg
the same. They were interchangable terms, Gandhiji did not belicve
that religious activity was scparate from other activities of life. Fo
him, the basic principle of this morality were truth and non-violence
About religion and God Gandhi said in his own words, " | ofien
described my religion as the religion of truth of late instead of sayiny
God is truth. 1 have been saying truth is God in order more fully
to define my religion .......... Nothing so completely describe my God
as truth. Denial of God we have known. Denial of truth we have not
known. The most ignorant among mankind have some truth i them
We are all sparks of truth. The sum total of these sparks is the
indescribable, as yuo unknown truth which is God 1 am being daily

led to it by constant prayer"’.

Gandhn cannot be regarded as originating any new philosophy.
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He did not approve of 'Gandhism'. He said that he tried to adopt n
his own way '‘eternal truths' to our everyday life and its problems,
Gandhi was a revolutionary thinker. He worked for a major change
in human nature. He sought to prepare us for life in a disarmed world
He said that we must remove the world of strife and hatred and get
ready to work on the basis of co-operation and harmony. 'Satyagraha’
is his substitute for war and is based on an absolute adherenc. to truth.
practice of love and self-suffering by one who resists in cases of
conflict. Gandhiji tried to make his religion a vital part of bis lifc
and applied it to the different problems he faced. It is a known fact
that religion was the main spring of Gandhiji's activities. This mcans
that all that he said and did through out his public carrier not onl
in the realm of religion proper but also in the sphere of politics
economics and social life were i_nspired by religion. For him a religion
which did not concern itself with everyside of life was no religion

at all.

Gandhi's ideas are new and revolutionary. He did not acquuc
his ideas anu knowledge merely from books. Much of his knowledge
was the result of direct contact with life and the practical cxperience
it offered. He therefore placed his ideas before the public not in the
language of the learned but in that of their own simple language which
they understood. He was a man of the masses. He addressed them not
about what he had read and studied in books, but what he had scen.

sensed experienced and thought about. He described his own observations



and his reactions to them. This was his method. His mcthod 15 mao
suited to the intellectual capacity of the common man than that of th
learned. His practical schemes of work and his explanations thercter

creatcd his philosophy.

In Gandhi's philosophy the emphasis is not only on ideals
but on the practical idealism. It is rooted in the highest idecalism. bu

is thoroughly practical.

Although Gandhi considered himself to be a Hindu, his concept
of religion point to a general religion which is common to differen
religion. Gandhi said,"Religions are different roads to the same goa
For this reason one must not reject other religions, but any bod
belonging to any icligion can receive from others what 1s good o
them"*. Gandhiji derived morality from many religions. Each and ever
religion more or less teaches truth. This truth morally imbibes a perso
to do justice to himself, to society, to country and even to his rehigions
Gandhi's religion is full of moral acts with love to mankind. [t i1s no
only a faith, but practice for the services of mankind with no limitations
A moral life accelerates the idea of dynamic morally oriented soul o
mankind and the eradication of wrong and injustices. The ethics 15 the
pivot of the religion. Gandhiji experienced that religion comprisce
dedicated scrvice to mankind. Hence for Gandhi. religion consists

in removal of untouchability, spinning wheel for the poor and so on

Gandhiji believed in self discipline. He felt that his own persona



progress and all that he had been able to achicve was bucaus
lived a life of discipline. Like Manu, Prasastpada. Patanjali ctc. Gan
gave utmost emphasis upon practice of moral virtues. He mentior
eleven such vows, like truth, non-violence, celibacy, nonstcaling. n: .
possession, physical labour, control of the palate, fearlessness. cqua:
of all religions, swadeshi, discarding untouchability etc. His vows w

more scientific though he was not a scientist in the acadenic <o

of the term.

The gospel of non-violence and truth which he had preach
and practised was no new philosophy. He had indeed admitted. m
even claimed that it was 'as old as the hills'. Only he had recurrect
that philosophy and used it on a new plane. For Gandhi. non-violen
was not merely a policy, but also his religion. It was a way of I
He followed it in thought, word and deed. His non-violence was o1
criticised, but no criticism could shake his faith. He considered ham:
beings as one family, whatever their differences in sex, colour
race. He did not belive in the artificial differences between man w
man, created by religion, caste, community and nation. He belived
the perfect equality of man. Any exploitation of man by man o

group by group was contrary to his faith in truth and non-violenc

Gandhi had very broad view about religion. For him, rehyic
is like a tree, it has only stem having different branches. Thus accordins

to him, there 1s one true and perfect religion, but it becomes man



like branches and it passes through the human medium. Gandhip
not try to unite all the religions of the world instead he il
extricate the underlying principles of all religions. tHe found truth
all. A true man therefore can create the atmosphcre of love fo
the religion for achieving truth and establishing brotherhood. Gaudh
did not stress that religion is particular for a particular class. Rehigies
is above all. He didnot know religion apart from human activity n-
does he consider religion as one of the many activitics of mankin
He never liked to criticise the scriptures of other faith or to pomnt o
their defects. He stressed the need of practising truth for the peoy
as a whole. Gandhiji pointed out that all religions basically ettect man

mind for eternal awareness which leads a man for divine potentiality

Gandhiji was guided by the Hindu, Buddha and Jain adeals
non-possession (aparigraha) and took moral and spiritual uplift of .
to be the real sign of his progress. He did not mcan by religion o
kind of sectarian belief. He said that he believed in the religion whio
underlied all religions. No historical religion according to him c¢ou
claim exclusive or absolute truth. Gandhi was Hindu by birth and
liked to remain a Hindu throughout his life. But he loved other wou

religions also and accepted many points from them in his practical it

By religion he meant truth or the wvision of the wvuth
underlying basis of all thing, the permanent substratum behimd
possing flux of phenomenon which is designated as capital 'R". On i

practical side, there are many religions giving vent to different win

T bR



of life but fundamentally Religion is one.

Gandhiji also stressed the need of tolerance. According to him.
toleration is the way through which a man moves towards perfection.
this perfection towards the truth. He said that this toleration encourage-s

a man for moral binding and cooperation.

Gandhiji rejected everything that was against reason and against
humanity. We have said earliar that though Gandhi loved to call himsels
an orthodox Hindu, he didnot subscribe to the pernicious and cruel
system of untouchability. He tried by raising the status of Harijans and
the poor and treating men and women as equals to develop an integrated

society in India. This integration is still at work and not complete.

Gandhi had great faith in prayer. Morning and cvening there
were prayers in the Ashram. He didnot believe in image worship for
himself. But he had no objection to it for those who nceded such
symbols. His prayer meetings were also occasions for him to take the
public into confidence about what was happening in the Councils of
the great whether the national organisations or in the Government. He
did this because he wanted from the people enlightened co-operation
in the national struggle which was not only meant to remove the foreign
yoke but was also meant for their political, social and above all their
moral advancement. He thought that a reformed India would be a free

India.

Gandhiji sometimes fasted for the moral lapses of those who



lived or worked with him, because he considered himsclf responsibl
for their conduct. Any misbehaviour on their part was a prool of son

imperfection in him.

Though Gandhi himself was not so much of an idol worshippcr
his attitude was liberal and pragmatic. An idol didnot excite an
feelings of veneration in him but he thought that idol 1s a part o
human nature. Though Gandhi only preferred the worship of the formicss
he never objected to other man's liking or using images m prasvu
Gandhiji readily admitted that some word like God carry differen

meaning to persons having passed through different stage of evolution

Gandhiji was a dynamic religious thinker. He belicved m Goo
which according to him, is nothing else but truth like an orthodo:
Hindu. He had a firm faith in religion and in the religious philosophs
of the Vedas, Upanishads and Gita. Gandhiji derived truth and ahnns
from them. According to Gandhi, truth 1s God which he later clarttice
as God is truth. If truth 1s God, sincere pursuit of truth s rehgion
Religion i1s ordinarily defined as devotion to some higher power o
principle. Gandhiji's devotion to truth was also upper most factor 1
his character. He therefore said that higher Principle being truth

devotion to truth (God) is religion.

Gandhiji said " If 1 did not feel the presence of God within
me, | sce so much of misery and disappointment cvery day that !

would be a raving maniac and my destination would be the Hooghh”



His love for God can be compared to that of Hanuman. So he sawd
"Hanuman tore open his breasts and showed that there is nothing ther
but Ramanama. | have none of the power of Hanuman to tcar oper
my heart, but if any of you feel inclined to do it I assure, vou wil
find nothing but love for Rama"é. There can bec no better testimons
of Gandhs love for God or Gandhi being a truly religious soul. [l
uttered Ramanama though he made it clear that Rama of his conception
was not the husband of Sita or the son of Dasaratha, but he who abide:
in .the hearts of men, the Antaryami. For himself he belicved 1 o
formless and attributeless God. He frankly admits that cxistences o
God cannot be prove¢ by reason though it is not against rcason. baen
if he could not prove his existence by rational arguments which ma

not convince, he felt it within himself.

For him, religion was the law of life and God was the hvine
power. Gandhi was all through his life endeavouring to sec God
service of humanity, because he knew that God is neither in hcavern
not down below, but in  everyone. So for him, the only way to lind
God is to see him in his creation. Gandhiji never claimed exclusinz
divinity or prophetship. He wanted to see God face to face. becausc
he knew that God is found more often in the lowliest of his creatures
than in the high and mighty, Hence he had as much passion tor the
suppressed and the opressed classes as to God. For him God is poverts
incarnate, daridra narayan. So we find here that Gandhis® prem

contribution lies in removing the common misgiving that there 15 .



dichotomy between the 'Spiritual' and the 'practical’. They are onc. Likc
Aurobindo, he evolved a synthesis between faith in God and Ins

concern* for man.

The fundamental notion of Gandhism is the metaphysical
conception of an omnipresent spiritual reality, an all embracing living
light which can be called sachidananda or Brahman or Rama or simpl
truth. This supreme absolute is both the starting point and the final
goal of Gandhian thought. For Gandhi, God has a double significance
metaphysical as well as religious. God is not only the ultimate Reality
with him, He is also practical reality for his living response. There
is no doubt for all practical purposes Gandhi regards ¢iod to be o
concrete person possessing all the gracious qualities and perfections
But from metaphysical point of view God 1s for him impersonal. Here
there 1s no centradiction for after all the metaphysical i1dea of God
as an all embracing spirit and the devotional idea of a personal God
have a difference stand point only and not of essence. These two
aspects cannot be taken as opposed to each other. In this connection
it may be pointed out that Gandhi was not a metaphysician i the
acadamic sense and he didnot use two different terms Brahman and
Iswara as Sankara had done to devote the transcendental and the

phenomental realities separtely. He used the word 'God' in both the

A

s€nses.

Gandhi was anxious to fight against the prevalent cvils m

society not merely because they were anti-social but because they were
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in conflict with the basic values of his religion and ethics. His concep
of 'sarva dharma samabhava' is very ncar to swami  Vivchanand
Universal Religion and Tagore's Religion of man. Rites, rituals, dogma
and ceremonies are not the essence of religion. Gandhiji also describe
varnashrama as a healthy social decision of work based on birth bu
he regarded the present idea of caste a perversion of the original. o
him, the present idea is purely a question of duty and not the questios

of birth which determines superiority or inferiority.

Gandhiji has been called a 'prophet of peace'. because all Iy
activities had been actuated by and directed towards the achievement
of universal peace. Simplicity in life was the first principle whidl
Gandhiji advocated. He didnot consider complexity to be the sign o
progress. He stressed the need of decentralisation and localisation o
industries. Gandhiji made no distinction between economics and ethics
He discussed the capitalist to regard themselves not as owners but
trustee of their wealth and use it for the service of society. le ~aic
that the rich should not enrich themselves at the expense of poor an
the poor should not envy the rich. They should constitute a great fannl
living in umity and harmony and working in loving co-operation fo
mutual and material welfarc. This is the ideal which Gandhip 1o

to inculcate through out ais life.

,A study of Gandhi's writings and speeches makes it clear tha
onc world and world peace were inherent in his life. Gandhiji wanteo

harmony and peace to be established not merely between Hindus and



Muslims but among the adherent of all the great religions of the world
His message was not for India but for all the world. No wonder. no
writer in this century has achieved the world wide attention that Gandhy

has.

Gandhis' approach to spirituality is different from that of the
ancient Indian philosophers. They misconceive spirituality with the
institutional religions. But for Gandhi, spirituality is embodied in the
whole of our life and action. It doesnot need to give up the world
and sit in the cave of Himalayas. Spiritulity for Gandhi, is not the
way of life prescribed for an old man but for a youth. For Gandhi.
spirituality is not some sort of isolated activity. Gandhi didnot belive
in passive spirituality of meditation. Once he said that if he could mect
Lord Buddha, he could Lave advised him to preach the path of action
than meditation. For Gandhi, spirituality is selfless service of the ncedy
which helps us in self-realizaﬁdn. Gandhi viewed spirituality through
social actions, economic, political, educational and through other peace
activities. For Gandhi, there is spiritual sense which gives us the
knowledge of spirituality but that sense is awakened through the constant
practice of moral conduct. We must have scientific progress. But the

real progress according to Gandhi lies in the progress of the soul

Gandhi stressed a unique method of self realization i. ¢ the
realization through service, Gandhiji himself entered into active service

of the nation for realising moksa, the summumbonum of life.



Gandhi looked towards science and spirituality with his opc
mind. Science deals with physics and spirituality deals with mind - Gy
deals with the material and the other with the spirit. One deals wi
the visible and the other deals with invisible. Similarly onc dcals wa
the outer. and the other with the spirit. Gandhiji being a man of puac
believed in the right co-ordination or combination of the two. Sciung
is lame without spirituality. One 1s incomplete without the other. Gandh
recommended science to enter into the realm of consciousness an
spirituality to incarnate in all possible facets of life, so that 1t ma
not artificially be separated and reserved only for a particular stay
of life or particular form of human behaviour. His life style was
unique combination of a scientist and spiritualist. Tlence it 1s clear tha
to meet world crisis, the co-ordination of science and spirituahts
in evitable. Even to day it is possible to live plain life with min

wants, if we all follow Gandhi's preaching about science and spirituahits

From the foregoing discussions we admit that Gandhip wa
a truely religious man and he lived in the life of religion. His relivio
underlined neace, humility, gentleness, philianthropy, tolerunce -
these as attributes of truth. Gandhiji was not born great. but he mad:
himself great through struggle and experiment with the help of tw
qualities, 1. e. love of truth and love of all fellow beings. Mahatm
Gandhi was the only and unique personality uptil now in modern huna
history. who combined the (a) goal and means, (b) continuing test o

truth and relativity and (c) spirit and matter. As we have said carlic



o
for Gandhi, it is not necessary for man to become a Sanyast in order
to lead an ideal life. His ideal was that of a karmayogi, onc who
devotes his life to actions determined by his conscience. To him
conscience is the best guide to conduct and action of an individual
Gandhiji belived that man has a divine spark and by his karma, he
can increase his fire of evolution towards higher goals and perfection

in his own whole lifetime.

Like a scientist Gandhi was highly experiment oriented
So his aim was not to be consistent with his previous statements on
a given question but to be consistant with truth as presented to him
at a given moment. That is why pco‘plc have often charged lim of
inconsistancy in his statments made at different time. Gandhiji accepted
it but said, "The fact of the matter is that conditions have changed.
I am the same. My words and deeds are dictated by prevailing conditions.
There has been gradual evolution in my environment and | react to

it as a satyagrahi"’.

So even in matters of religion Gandhi didnot try to reman
consistent. Because his life was an experiment with truth. He observed
and experimented upon the different religions of the world and from
these he derived a conclusion which was completely his own and

unique in its nature.
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CHAPTER - 11

HISTORICAL BACKGROUND OF
RELIGION



of humanity. According to it, religion is not merely a symbol of th
external conduct, practice rites and belief but that energy which sustan.
society and keeps it organised, Here we find that the ancient Hind
allowed 'dharma’ to stand for various things not because of their failw
to define it, but because of their effect to have that all empowerin,

principle which would cover all aspects of human life.

In Indian philosophy, according to the Vedantic view cvery torn
of theistic religion ultimately has to be negated in favour of the on
single religion of the supreme spirit. Swami Vivekananda aptly observes
"All religion is contained in the Vedanta, that is, in the three stage
of the Vedanta Philosophy, the Dvaita, Visistadvaita and Advaita. on
coming after the other. These are the three stages of spiritual prowt
in man. Each one is necessary. This is the essence of religion"'" W
cannot accept a definition of religion in terms of theism only. becaus
it lead to the rejection of Jainism and Buddism as a form of religion
Buddhism and Jainism are ethical systems which have adopted 'Kaivalayva

and 'Nirvana' as the end of moral life.

From the above discussions we find that the above definition
failed to touch all the aspects of religion. The definitions vere incomplet
because they overlook one or the other aspects of religion. So it
better to find out the central feature of the term 'Religion' in ter:

ol which all religious phenomena are to be understood rather than

define it. o
Pa%{o o A afkgj



il.3 Approaches to rcligion

Religion is highly complex and it has varied aspects. to
a proper, systmatic and comprehensive understanding of religion e
therefore necessary to make a number of approaches to rehgion. T

us go into greater detatls.

Previously there were two theories about the origin of rcligion
namely (a) Divine revealat:on and (b) Human reason. Divine revealatior
means God's revealation to mankind. Divine revelation theory is no
acceptable. This theory is psychologically false. How could a bemg wh
had no consciousness of religion in him, receive all of a sudden th
message from the Divine being? The other view was accepted by the
English Deists of the 18th century. They rejected the Divine revealanos
theory and trace the origin of religion to human reason. But this theor
has also certain defects. This theory over emphasizes reason and ignore
emotion and intuitions which are fruiful sources of rcligious ideas ane
experiences. In recent times many attempts have been made to cxplan

the onigin cof religion in a natural way

(a) The anthropological approach : It 1s concerned with th:

historical or the  pre-historical origin of religion. How did ichyion tirs
appear in time and space? In what did the religious nature of ma
first express usclf? What was the most rudimentary form from wiil
all other forms of icligion developd? These are some of the questione

which anthropologists seek to answer. We have a good number o



anthropological theories of the origin of religion.

Animism is derived from the Greek word "Anima’ meaning soul
To Tylor "animism is not a religion, but a basis of religion. & kinc
of philosophy of religion"'®. Animism mecans worship of stones. tice
and animals in the belief that these are abodes of spirits, good or il
Yet as an account of the origin of religion, it cannot be regarded o
satisfactory. In fact animism doesnot explain religion fully. It s nee
rudimentary religion, but a kind of rudimentary philosophy. aftdin:
calls it as the most elementary of all human philosophy. Anmisn
involves the notion of sosl, immortality, re-birth, law of kimma o
The tribals believe that the soul is not destroyed with the death o
the body. Most of the Indian tribes believe that after the death of the
man the soul of a man survives the body and crters in to the body

of some animal, bird or other living being.

De Brocesses propounded a theory about the onigin of el
known as fetishisin. The word 'Fetish' 15 derived from the Portuguese
word 'Fetico' which means an amulat or talisman. lence a feush
natural object supposed to possess some mysterious power. Galloway
rightly points out that fetishism is deterioration. not a development
W. Robertson Smith in his 'Religion of the semitics' and B Jevors
in his 'Introduction to Ilistory of Rehligion” have advanced the view that
totemism is the simplest and the most primitive form of religrons
totem is a species of animals or plants or even a class of manmat.

objects. Totemisth refers to *a system in which a person or a socil
<



groups is identified in a special relation with an animal o a pi
or an inanimate object and the belief and customs associated with th
objects. The totem is not exactly a God. but a cognate being and
to be respected. It must not be used for common purpose. it mus
be eaten except on some solemn and sacramental occasstons. Difles
tribes believe in different types of totems. Frence socialogist b
Durkheim regards 1t as the most simple and primitive rehgion. [t can
be denied that totemism is very ancient but its universality 1s ven

from being proved. Totemism is not a universal religion of the il

There are many people of very low culture among whom it 15 unkne .

or atleast unrecognizable. For instance among the veddas of cen
though there are divided into classess. or among the people of Andan
islands or among the low Brazilian tribes. lence totemism canno

called a religion though it 1s the border line of religion.

The malanesian term Mana is an all pervading supernan
power that operates in unexpected ways or appears i natural ob:w
of striking character, a1\inﬁnite reservoir of energy on which man .
draw for good or ill. Mana suggests not only an objective powcs
the emotional reactions of awe and wonder which are produced
i, Maxmuller obscrves that mana is an attempt to define certam nan
phenomena in terms of an impersonal power. According o the nr
people the high mountain, the viver, the thunder and all other naw
phenomena act with the power of mana. This power act both for ¢

and for bad. The Ho and Munda tribes of Chhota Nagpur call it Ban



Banga is a form of mana. Banga is a mysterious and impersonal powe
at the back of rains, tempests, cold, floods, cpidemics and the wol

antinals.

Magic is a uniquc anthropological concept in explammg th
origin of religion. in recent times anthropologists have tried to shos
that religion and magic have common root. It may be held that rchoie:
was prior to magic and the later evolved in some way out of the formy
Here Frazer pointed out that the contribution of magic to the genes
of religion was negative rather than positive. Like otl and water, mauge
and religion cannot be mixed. They are mutually trreconcitable attitude
Sir James Frazer in his 'Golden Bough' advocated the view that mag
was prior to religion. Primitive magic was the germ out of whio
religion developed. Magic relics on the misapplication of the laws .
association of ideas. Man recognised that magic was false. His bitic
experience of the failure of magic drove him to develop a differcr
and better method of adjusting himself with the unseen. Thus the av

of magic gradually gave place to the age of religion.

Frazer's theory cannot be accepted. It is far too intellectualisty
view the origin of religion. It represents the early man as almost

full-blown arm chair philosopher in search of working theory of I

and the world.

Again his thecory 13 based on association which 1s now obsoler

Frazer's theory offers a negative explanation of the origin of rehigio



i.e. the failure of magic. It is wrong to think that the primitive o
had a clear idea of the sharp difference between magic and relip

and knowledge of such a difference is the result of better developme

Yet another view of the relation between religion and ma:
is that they spring from a common root. This root is man's expericr
of the mysterious forces of nature. This view of the relation ben
religion and magic is acceptable, because it recognised the differer
between magic and religion clearly. Firstly the religious attitude i~ «
of submission and the attitude of magic is one of arrogance. Seconc
religion differs from magic in method. Religion depends on prayver
persuasion to communicate with the mysterious but magic sceks
exploit it by way of compulsion. Thirdly religion is social while ma:

is individualistic and non-social.

From the above discussions we find that though religion a-
magic differ in principle and method, they have a common source. 11
are the results of primitive man's emotional reaction to his environn
and his random experiments with the unseen forces of the unverse

his struggle for existence.

An anthoopological study of religion involves certain limitatior
What true of primntive religion may not be true of the great histor
religions of the modern world. Today, the advancement of science te
to reduce the importance of supernatural power. It docsnot mean i -

religion of the civilized man is a mere vestige of savage crudity. the .



has been development as well as continuity.

b) The Historical approach : From the historical pomnt of view

religion is classifiedmainly nto three groups, namely 1) Trnibal rchgion

i) National Religion and 1i1) Universal religion.

Tribal religion is the most primitive form of religion found m
human society. Some scholars pointed out that tribes are the onginal
inhabitants of the earth. The ¥ols, Bhils, Gouds. Konds and Santhals
are the different names of the tribes. which live particularly in India
The tribal people believe in the presence of supernatural powers at the
back of high mountains, flodded rivers, big trees and other natural
objects. The concept of God varies from tribe to tribe. Each tibe has
its local deity. Among many tribes the supreme God is identificd i

most cases with the sun and moon.

Here we have seen that tribal religion consists
polydacmonism — the worship of many spirits, which cannot be dignitied
with the name of Gods, because they have no personal histor, o
personal character or individual names. The change 1o polytheism consists
in the process by which the naturc - spiits came  graduatly 1o he
anthropomorphized. Two important movements in the cevelopment ol

National religion must now be briefly sketched viz 1y The motalization

of the God and 2) the movements in the direction of monoticiam

National religion emphasise more on the moral order of our life nd

on Gods. Moral ciwracter could be attributed to the various God of



the religion. In this process of moralising the Gods certain virtues o
frequently associated with certain God. For instance. Indra stands
the quality of valour, Varuna for justice and moral law ctc. Thouts
induism is polytheistic in the sense that we worship Krishna, Shiv
Shakti and Ganesh cic. but in facts there is an clement of umity
the world of Gods and spirits based on the supremacy of the mona
God. So in this case Hinduism is monotheistic. Like Hinduism, Christians
Buddism and Jainism and Islam are monotheistic in naturc. Prav
sacrifice, faith, devotion and worship are common in different Natior
religions. Different religions have different names. There 1s fundamoen:
unity that lies at the root of each religion. In recent times in cve -
country most of the thoughtful person have come to realise the importan.
of adopting a synthetic attitude towards religion. All the great rehwre
thinkers from Jesus, Mohammad, Buddha. Mahavir. Nanak and Zoroas
to the modemn figures namely Sri Ramakrishna, Sn Aurobindo. Swa
Vivekananda and Mahatma Gandhi have adopted a synthetic approa.
to religion. For Ramakrishna the purpose of life is to realize God -
he also very well knew that apart from various sccts of Hinduism. the
are other rehigions too like Islam and Christianity. That 1s whe
pointed out that rchgions of the world namely, Hinduism, Christann
Islam etc. are not contradictory or antagonistic, but they are the vano
phases of the eternal religion. He said that all religions and all pav
call upon their followers to pray, to one and the same God and theretor

one should not show disrespect to any religion or religious opmion



According to Tagore, all the religions of the world are only ditferentio
of a basic human religion. 1t is this which has causcd smnlann
the teaching of the saints and deites of a different religion. Lach reliy
is a different way of attaining the highest reality. He tned o synthes.
the ancient gospel of suiritual worship of God with humanist ner

of modern rationalism.

For practising religious tolerance Vivekananda said. "l acco
all religions that were in the past and worship with them all. [ worst:
God with everyons of them. The Bible, the Vedas. Koran and all oth
sacred books are but so many pages and an infinitc number of pag
remain yet to be unfolded.”” Vivekananda accepted advaita vedauta o
yet engaged himself in soctal activities like famine relief, mamienan
of orphanages, opecning of training centres. educational mstitutio
dispensaries and the like. He was also against the explottation of
low caste in the guise of caste system. He advised pecople to po
for inter marriages between different castes. Vivekananda was not sy
intellectually convinced of the unity of all rchigions, but he expenong

and lived 1t through.

Gandhii respected every rehigion. For him, the soul of
ligions were one. lle rejected the superior or inferior status of religie
He made it a practice to read the religious texts of different relipio
and respected their deities, but he persisted in calling himselt a o
as he objected to conversion of religion. In this way Gandhigi ¢

expression to his own synthetic approach towards schigio
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Regarding historical development of religion we have so far
discussed the oriented aspects of it, because it is as old as our human
generation. Civilisation is the result of progressive development from
the savage to a higher level of culturc. Similarly religion is also onc
of the intergral parts of civilisation and gradual development from the
lower to the higher stage. The various phases of religion indicate that
religion has been moulded and modified with the advancement of human

society and thought.

¢) Sociological approach : The sociologists recognise religion

as an important and universal social phenomenon. Religion is not any
external phenomenan super-imposed on a society from outside. Every
where we find that religion is deeply embeded in the social structure
A sociological study is something which is necessary for individual
both in his private life and in respect of his social commitment. | he
different religious expressions are in many cases full of social significance
and therefore social character of religion cannot be denied. As Yinger
remarks, " whenever one looks in a preliterate village, in a commercial
town, in a modern metropolis - he finds religion woven into the fabric
of social life. Beliefs, rituals, group, structures arc enormously various.
but no socicty lacks them"™. It is known by us that fanmuly s the
smallest social unit. A primitive family was not simply a social umt
but a religious unit also such as the family organisations of the
primitive tribes as well as of the Sumer, Babylon, Egypt, India. China.

Mexico would all illustrate the religious character of this basic social
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unit. Family rituals were not only social but also religious libations
connected with meals, cultoinners, prayers, offerings sacrifice to the
family deities, burning of incense at the family altar and finall\
ancestor-worship, all show how religious functions permcated the whole
of family life specially, marriage, birth and death acquired a rcligious
significance. There is also a close similarity between religions and sonme
forms of social behaviour. For example 'Faith’ involves a strong fecling
and it issues forth in some kind of action without caring for any logical
Justification or proof in support of its action. The faith that a fricnd
reposes in his friend, a child in his parents, a lover in lis beloved
is something which is comparable psychologically to the faith in the
supernatural or the higheéi, though the later is far higher and stronger

than the former.

There is also a similarity of form between the social and the
religious phenomena, for both of them reveal a unity in multiplicity
Different social groups show a kind of unity which is conducive 1o
religious development and again religious devlopment itsclf exercises
a cohesive force within a group. It should however be noted that inspite
of these similarities the religious group is not to be identified with
any natural social group and like were there are many social patterns

of thought and action which should not be defined as icligious.

Sociology is the science of structure, origin and development
of human society. It investigates the habits, manners, customs and

institutions of human society. On the otherhand religion postulates the
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existences of God and the immortality of soul. Unlike religion, sociology
emphasises the creative and constructive aspect of social events. Both
sociology and religion are value oriented. A society can become more
civilised and rational if it is based on religious and moral valucs In
order to build the noble and idcal character m the society we have
to emphasise on the religious value of the society. The value of religion
is nothing but the human values, namely truth, right conduct. love and
nonviolence. It is a fact that man cannot live apart from society. Todas
the goal of religion is not only liberation, but it is more concerned
with social welfare, social relations, social cohesion and national integration
Religion is ior the betterment of human beings. Social welfare and

service of humanity is the call of religions.

d) Psychological approach : Religion is not simply a matter of
objective study, but it is also a matter of experience. It is subjective
as well as objective. We have already discussed rcligions from
anthropological, sociological and historical point of view. These arc
concerned with the outward or objective expression of religions. Hencu
religion should be discussed from psychological point of view also. W¢

now start with the following questions :-

a) What are the factors in man's inner lifc which account foi

his being religious?

b) What is there in his spiritual constitution that induced him

in the beginning to seek satisfaction in religion and causes him (o



continue to be religious throughout the untold ages?

c) What are the psychological factors that account for the
development of religion from its crude begining to what we regard as
its highest levels?

It is somctime said that psychological origin of rcligion
lies in a religious instinct. But this is not satisfactory. To say that man
is religious because he has a religious instinct is a cheap and facilc
way of solving the psychological problem of the origin of religion. For
psychologists, the word instinct means something very definite and
simple viz, the inborn untaught tendency to react in a specific wa\
to certain kind of object or situation, independently of prior experience
But religion is not simple, specific reaction to a simple. specific kind
of impression. It is rather a very complex and diversified product of
the co-operation of severa! instincts, which bring forth very heterogeneous
manifestations. Though we reject the instinct theory of religion we must
acknowledge that there is an element of truth in this theory. The truth
is that religion deeply rooted in human nature. Further this theon

implies that religion is a normal and natural thing of a human being

Likc the instinctive theory, the faculty theory also sceks to
explain the orgin of religion with the help of religious faculty. Man
is religious, because he has a religi(;us faculty. Like the instinctive
theroy, this theory is also not satisfactory. Faculty paychology has beer

proved to be pscudo science. To imagine a scparate religious faculny



is to ignore the fundamental unity of the human mind. Religion
experience is composed of the same clements of which the conscion
life of man as a whole is composed. There is no part of man's psychica
nature which can be labelled religious in the sensce that it alon

functions in his religions life.

The single emotion theory attributes the origin of rclhigion «
a single element of emotion. This theory has been supported by th:
Latin poet Lucrctives who identified religion with superstition. In modcr
times Humes and some psychologists e.g. Ribot have emphasised tea
as the motive of religious acts. But the emotion of fear is not to explan
the origin of religion in a satisfactory way. Awe i the presence o
mysterious forces of naturc is one of the most fundamental rehigiou
cmotions. But awe cannot be identificd with fear. Besides fear. aw.
includes wonder, admiration, interest, respect and cven love. But eva
in the mind of the savage there are the germs of tust and hope
a sense of the positive values which he desires to acquire or conscive
According to W.R. Smith, religion had its origin in a sense of kinshy

with the God rather than in fear of them as hostile bemes

From the foregoing discussion of the psychological theory o
the origin of religion it is scen that it often leads to negative resulis
There are no separate clement of man's psychical nature that can b
called specially religious. Therc is no mstinct or faculty or cmotior
or any psychic element which can be described as religious i the sense

that it is not found in the non - religious or secular type of experenc



When we were to hold that religion has its roots in fear. it wou:
still be obvious that fear is not exclusively a religious emotion. Becau
all fear is not religious fear. Religious consciousness is also not a mo
aggregate or mosaic of many psychic elements. It is an organiscd whe

which is greater than the sum of its parts.

Before we close one may raise a question. The question is wi
are the needs that prompt man to religious activities ? We may por
out from the psychological stand point that there are certain ba
earthly needs that immediately turn man to seek some solution in t
religious sphere. Why is there so much evil in the world? Why shou .
man suffer ? And what again is the way out of these suffering 7 "I he
are some of the central questions that figure in every rehigion. Mu
quest for an answer to these puzzling problems has led him to religie
When he resorts to religion hé experiences a kind of reliet” of |
tension. Religion by its approach to the problems of evil and suftferin .
enables man to stand erect even in the midst of frustrations and failur
This does 1ot mean that every where religion can offer an actu
solution of the problem of evil and suffering. But it means that rehgic:
can often provide a man with the necessary mental strength to me
the solution. It showes him the path of salvation. Hence on comparisi
of different religions we find that the immediate ground for religior
motivation is more or less the same at different cultural levels. W
find that in every form it enables its followers in some way or ot

to face the hard situation of life. It gives an individua! solace m 1



individual. A diminution or subordination of this personal aspedt
the socio-religious s;stems of churches, priesthood, rituals and ceremoni

has often crushed the spiritual elements in rehgion.

Spirituality is the idcal of religion. This spirituality 1s not th
negation of life. Religion has nothing to do with social developmen
if its aim is life negating. Religion should satisfy the whole beme o
man. It should perfect his physical vital and mental bemg. Thus spmtualy
is the essence and criterion of religion. The success of reheron @
a method of social development depend on the spiritual element m o
Religions are serviceable only so far as they arc spritual. When 1l
spirituality is absent, religion is a mere activity of man. powcrful v
never a princ:ple of guidance in his hife. Spirituality is the very opposi
of limitation, fixation, systematization. It 1s fulfilled by freedom wihic
means the power to expand and grow towards perfectton by the hin
of ones own nature. A religion founded on spirituality will give freedos
and perfection to philosophy, science, art, social and political activitic
and 1llumine them for a many sided finding of their greatest. highe
and deepest potentialitics. Sociologists regard religion as a socwal activi
which takes society as a reality. Durkheism as such regard God hiew
as a social truth and necessary for holding the society together a-
moral community. The basis of religion should not be nepative techng
such as feelings of fear, want, guilt and hatred but the positive tullne
of life. joy and freedom. The wvalues of rehgion have deepend v

the deepening el social values.



11.5 Conclusion

From the past tredition it is clear that man belived in rehigion
=

a-priori. But the present age is an age of science and technology. Frued.
Russell and Marx etc. denounced religion. Frued not only rejects
rcligion of totemism, naturalism, and animal worship but denounces all
religion as such in unmistakable terms. But prof. lLeuba docs nuot
denounce the value of religion in human life. In contrast to Freuds
view he says, "Religion and science would work hand in hand for the
production of better and happier, a diviner man"", This is the view
widely popular at present inspite of some agnostics and some materialist
sceptics. Hence religion cannot be divorced from human life. as it i

instinctive. It can only change its form.

Moreover religion and scicnce are not antagonistic to cach other
Science and religion had a common origin both in India and the west
We can neither go back on scientific civilisation nor can we drop
religion. The greatest thinkers in the east and the west have felt the
need for both science and spiritual life. Science will triumph over
ignorance and superstition and religion over sclfishness and fear and
nations will come together to build a great futurre for humanity. the
brotherhood of man which has the vision of prophets since the beginning

of time will be established.

The denouncement of religion by Freud, Marx and other is not

entirely useless. Thus these anti-religious trends also have a certain truth
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behind them. Because religions and their exponents have everywhere
been too often a force of retardation, oppression and ignorance. Churches.
cults, and creeds have supported superstitions, aberrations. violence and

crimes and exploited them for their own benefit.

It i1s held that religion is a time bound phenomenon of man
and with the deepening of the scientific spirit in man, it is bound to
disappear. But this need not be a true view of religion and even of
modern men. Marxism Freudianism and Dewey's type of humanism hayvc¢
very systamatically tried to destroy the very foundation of traditional
religions. But they have themselves assumed the form of some sort
of religion. For example communism in Russia and the Eastern Europe
reflects the preaching of the Christian Gospel. Even Freudianism teaches
a religion of human brotherhood free from psychic complexes and
dedicated to the alleviation of human sufferings. John Dewey's teaching
of humanism supporting the American type of democracy is itscll a
form of religion. He too regards his naturalism as the mmplicit faith
of all mankind. It is also a form of militant religion. Thus refigion
cannot be banished from human beings. Kurt Goldstein, Andras Angyal.
Abraham Maslow, Prescott Lecky, Carl Rogers and many others came
to the conclusion that personality tends to become one unificd whole
Under a strong drive mn cach man to become an ideal self ic. an ideal
sclf comes to be projected into a deity, by worshipping which cach
man get psychological satisfaction of his reaching and realising his perfect

self. Thus religion is as natural as breathing. thinking and becoming



From the foregoing discussions we find here that any .peat
form of religion is certainly culture bound, but religion in gencrad

natural in man and is not likely to disppear in ncar future or at an

time.

Mahatma Gandhi discussed the concept of religion moa v
practical manner not only in individual lifc but m social hifc alw
Gandhi was a social reformer. He cannot be regarded as ongmatin
any new religion in the academic sense of the term. He was mblucnce
by many great religious teachers of the world. From them he took th
essential elements of religions and then he tried to assimmlate the
in his own way and tried to apply these not in his personal lite Iy
also in social, political and economic problem. Hence Gandhr can |
called a practical philosoper. No onc have scen before him a man
passionately concerned for the uplift and cmanicipation of the poo
the weak and the neglected. Gandht was a symbol what cver coul
be good in man. He has been variously characterised by vartous peop
as a saint, a politician, a political thinker, a philosoper. a socn
reformer. a social and economic leveler. sannyasin. a rchgious reforn
and so on. But above all he was a man. a rcligious man. to be ma
specific. Because he used to say "I am a man of rehgion™ ooy
about his political life he said that 1t was only a garb and that basical
he was a religious man. Here we can quote his own statement - "\ o
religious men 1 have met are politicians in disguise, | however. wh.

were the guise of a politician an atheart a rehgtous man™"



Fervently behind and beneath his apparently political activities
can be clearly scen through his following statement also”,
at the back of every word that 1 have uttered since | have Kknowi
that public life is, and every act that | have donc. there has been o
religious consciousness and down right religious motive™™. The primacy
of Gandhi's religious motive behind all his social and political activitics
was nothing but self realization or the relization of God. He took socia
service and the service of the poor and the weak to be his chief concerrn
becaused he had the firm belief that it was only through such servic
that he could realise God. He had his own conception of rcligion. \v
attempt has been made to discuss Gandhi's views on religion in deta

in the next chapter.
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CHAPTER - 1il
GANDHI'S CONCEPT OF RELIGION



LT Influences

Mahatma Gandhi was cssentially a man ol dharma. Withou
religion life for him was not worth living. Gandhiji was not a 1eligion
saint who preached his rchgion amongst the society through his sishyas
But he infused religions in all affairs of life including tho stan
commerce and industries. He said "Man without religion 15 man withoy
roots. Therefore religion 1s the basis on which life structure has =
be erected if life s to be real”. Gandhiji tried to make himselt o
an integral part of religion. Regarding his attitude towards religron T
said "you must watch my life, how | hve, eat, sit, talk. behave
general. The sum total of all these in me 1s my religion™ . Thi
quotation indicates that for Gandhi, rchigion should pervade cvervon.

of our action,

It 1s well known fact that everything in this world has somc
cause behind 1t. Human personality is a complex of cnvironment and
heredity. Human psychology tells us that much of an mdividuals personabi
is built  when he i1s a child. Gandhiji inherited his rehgious forum
from his pareats. His family background shaped his religious throughts
to a certain extent. Hence the family environment of Gandhi was aiso
responsible for his religious favour. Gandhip's parents were rchgion.
minded persons. His father was Sjt. Karamchand Gandhi, who was al .«
known as Kaba Gandhi. Kaba Gandhi was a believer in God and usced
to visit temples and samts. Kaba Gandh's father (Mahatma Gandin'

grand father) Ota Bapa preferred to devote his old age to the spmea’
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matters. Ota Bapa was a follwer of vallabhacharya's pustimarga. which
believes solely in the efficacy of devotion for realising the supreme.
Ota Bapa was very much attracted to one Khaki's Baba. a follower
of the order of Ramananda. Ramananda was a preacher of the cult
of pure devotion that knows no distinction between man and man. {l¢
was a person who inspired the mystic poet Kabira. He also mspired
Tulsidasa the well-known author of the Ram-charita-manasa. Ota Bapa
became fond of Tulsi's Ram-charita-manasa. His son Kaba Gandhi was
also fond of it. Kaba Gandhi used to recite some portions of the Gita
daily. He had a deep rooted aptitude for religion and devotion. Gandhi's
mother Putalibai was more devoted to God. Putalibai's parents wore
the followers of pranami or sat or pranami scet. This scet aims af
combining the bei: elements of Hinduism and Islam. Gandhiji poinied
out that at one time they (The follower of this sect) were considered
to be even crypto Muslims. At porbandar a pranami temple was situared
in a close vicinity of Gandhi's house. He said about this temple
the following words. "There were no idols or images in it :oand on
the walls there was writing that looked very much like texts from the
Koran. The dress that the priests wore was unlike that Hindu priests
in temples generally wear and their way of praying also resembled some
what that of the Muslims"*. Prannath was the founder of this sect 1He
was a member of Kshatriya community of Kathia war. After him (hi

sect is sometimes called sect of Prannathis.

Gandhi's father Kaba Gandhi believed in God and soupht the
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company of holy persons..He had visitors belonging to different religions
like Islam, Zoroastrianism, Christianity etc. At times these persons
discussed religious matters. Gandhiji being a child. used to take interest
in their talks. Regarding the matter of Gandhis' religious teaching we
may mention here the nane viz. Rambhd who was a maidservant of
Gandhiji. Rambha was very much religious minded. Gandhijt was atiid
of ghosts when he was a child. Rambha told him. "There are no ghosts

But if you are afraid repeat Ramanama, your fear shall vanish"'. Later

Gandhi became fearless because of this faith in Ramanama.

Gandhiji stated in his autobiography that he was very much
influenced by chance reading of 'Sharavana pitribhakti Nataka' which
he found among his father's book. He was also very much influenced
by the play of Harishchandra. He said. “Iliterally believed in the story
of Harishchandra. The thought of it all often made me weep. My
commonsense tells me today that Harishchandra couldnot have been a
historical character. Still both Harishchandra and Shravana are living
realities for me and 1 am sure that | should be moved as before if

I were to read those plays again today"’.

Gandhiji was influenced by Raychandbhai also. Raychandbhai
had made deep study of the vedanta, the Bhagavadgita and the Bhagavad
Purana. He had also studied the Jain scriptures along with the Koran.
Zendavesta etc. He was Jain by his religion but had respect for all

the religions.

Gandhiji appeared to have been deeply influenced by the Jain
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teachings of the soul and its path to liberation. These influences began
operating in his youth through the Jain monks who advised his father
and his m()ther.b They affected him most strongly through his intimatc
friendship, conversation and correspondence with the Jain reformers and
poct, Raychand Mchta. And it resulted in Gandhi's acceptance of the
Jain ideal of moksa as the complete self sufficiency of the soul
(svatantrata) through the detachment of all passion and ignorance. It
is well known that Jainism along with Buddism originated in India
as a reaction against caste distinctions and excessive ritualism prevalen
in Hinduism. Gandkiji was also very much against caste distinction and
he himself didnot like a religion of excessive ritualism. Though Gandhi
was very much influenced by the Jaina doctrine of ahimsa. he did not
like the way in which the doctrine was practiced in Jainism. He did
not like to make fetish of ahimsa.Gandhi was influenced not only by
these religions but also by some of the important philosophical principles
of Jainism, namely, Anekantavada and Syadvada. Besides non-violence
Jainism emphasis on the fvllowing ethical virtues like purity. chastity
non-attachment, non-possession, non-stealing. truth, compassion. lovce
fellow feeling etc. But of these utmost emphasis has been Jaid on the
virtues of celibacy (brahmacharyas), non-attachement (aparigraha)
non-stealing (asteya) and truth (Satya). These along with non-violence
consitute the panchamahavrata of Jainism which has got a very special
significance in it. Gandhi has mentioned exactly these five in his lisi
of ethical virtues. These virtues are stressed in Hinduism and Buddhisn

also. But it can be said that Gandhi was indebted more to Jainism



than to any other rehigion.

Gandhi was very much influenced by Buddhism. The 'Light of
influcnced him. He lecarnt the lesson of religion, ahimsa. renuncrati
detachment, sacrifice brotherhood for the entire mankind irrespective
caste, creeds and social status from Buddhism. Gandhi like the Budd!
was also convinced that human suffering was the greatest realiny
the world. Gandhi's suffering was not the personal suffering o o
individual which resulted from decay, disease and death. He took
the cause of social suffering, injustice and tyranny which was mtha
by political, social and economic exploitation. So his main concern
to find a way to remove social suffering. Gandhip accepted Buddh

cight fold path for the salvation of mankind.

“Gandliiji had deep devotion to Christianity and he studie
Christianity., The serimon on the mount especially created an indehbs
mmpression on his mind. He said that Jesus occupies in his heart ©
place of one of the great teachers who have had a considerable mfluen.
on his life. Though Mahatma Gandhi was an admirer of the Christis
religion he rejected many conceptions of Christianity. He did not acco:
that sin i1s inherent in all mankind. For him man is composed of e
and blood and suffers from the native defeets of these clements
therefore he commits sin. He didnot accept the belicf that Jesus Chiy
was only the incamation of God. For lim. Krsna Rama. Mohamn
and Zoraster were equallv incarnated divine persons, Jesus can not

the only son of God and God can not be his exclusive. Further Gandl
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says that it was impossible for him to regard Christianity as a perfect
religion or the greatest of all religions. According to Gandhi those who
today call themselves Christians do not know the true message of Jesus
Amongst religions other than Hinduism perhaps no other religion inspired.
impressed and influenced Gandhi so much as did Christianity. . Gandhi
leamt the concept of Satyagraha, mostly from the teachings of Jesus
in the New Testment of the Bible. Gandhi loved Christianity. because
of 1its absolute emphasfs on love as the most important ethica! virtue
Jesus taught and practiced truc ahimsa and truc love. tlis whole hife

is an example of love and sacrifice for others.

~Gandhi was theroughly influenced by Tolstoy's book.' The kingdom
of God is within you' in which Tolstoy dismissed the role of the church
in Christianity and laid more stress on the principle of love. sacrifice
and honesty in realising God head than on the ritual.- Leo Tolstoy was
the first teacher and guide of Mahatma Gandhi. He was indebted to
Tolstoy for his Philosophy on bread labour, (The philosophy of non-
violence preached and practised by Mahatma Gandhi has been deriscd
from Tolstoy's teaching.) Both Tolstoy and Gandhi tried to decentralise
the powers of the state and encourage the method of formal
co-operation. Tolstoy and Gandhi were firm vedantist. Both conceived
that communion with God is posssible to man. Tolstoy and Gandhi
were scekers of uuth. They denounced modern civilisation based on
force and cxploitation. Both opposed the violent methods of fighting

evil. Both concerned themselves with the purity of means. ascetic
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morality, simplicity, bread labour and celibacy for the moral growth
of the individual. Gandhi's concept of non-violence is shghtly different
from that of Tolstoy. To Tolstoy non-violence means avoidance of forcc
in all its form and in all ci\r‘cumstances. ‘But for Gandhi in centain
circumstances even killing may be called ahimsa, as life involves somc
amount of violence. "He follows the Gita's ideal of action and resists

cevil with detachment of spirit.

.Gandhi regards Islam to be a religion of peace in the sense
as Christian, Buddhism and Hinduism are. -Gandhi said, "I feel about
the honour of Islam as much as I feel about my own religion" Gandhi
observed that there is nothing in the Koran to warrant the use ol force
for conversion. The Holy Koran says in the clearest language that there
is no compulsion in religion. According to Gandhi, Islam would ccase
to be a world religion if it relies upon force for its propgeation, Gandhi
was also impressed by the social and personal codes of behaviour as
Islam prescribed. The five pillars of Islam presscribe rules for personal
behaviours. Prayer, fasting, alms giving and hospitality arc duties that
every muslim has to perform.. Moreover there are regulations for marriage.
divorce, dowry, inheritance, funeral cermonies etc. All these influenced
Mahatma Gandhi's thought and that is why he liked Islam very much
}}'gain Islam is unflinching monotheism i.e. faith in only the God and
no other, is one important and attractive principle of Islam  which
influenced Gandhi very much. According to Islam, there is no God but

Allah-'La'illaha ila' illahu'.
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Gandhiji's thoughts and ideas were very much influcnced and
moulded by the teaching of the Koran. He also found in the history
of Islam the blending of the political with the religious and this
perhapes reassumed him in his faith that politics couldnot be separated
from religion and that the political struggle required long and paticnt

suffering.

Moreover the Islamic ethics of the brotherhood of man and
service to humanity impressed Gandhi a good deal. He found in Islan
a firm base for real love and kindness for all. Gandhi found many
of the injunctions of the discipline of brahmacharya in Islam in the
form of its prohibition of purfumed oil, intcxicationg  drinks. illegal
sexual intercourse cte. Virtue like obedience to parents, avordance oi
adultery, cheating and lying, refraining from theft, murder etc. are also
emphasised in Islam and all these influenced Gandhi in the formation

of his code of cthical virtues.

Mahatma Gandhi derived his philosphy and religion fagm Bhagavad
gita. Gandhi said "As for myself, 1 run to my mother, Gita. whenever
I find myself in difficulties and upto now she has never failed to
comfort me. It is possible that those who are getting comfort from the
Gita may get greater help and sce something altogether new, if they
came to know the way in which | understand it from day to-dayv"’
Again Gandhiji said that the Gita was not only his Bible or his Koran:
for him, Gita was his mother. He fost his carthly mother who gave

him birth long ago. But this etcrnal mother had completely filled his
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place by his side ever since. She (Gita) has never changed. Gita has
never failed him when he was in difficulty or distress, he seeked refuge
in_her bosom. Gandhi learnt from the Gita that religion is not opposed
to material good. He learnt from the Gita's teaching that what cannot
be followed out in day-to-day practice cannot be called religion. For
Mahatma Gandhi, the Gita is a book of spritual reference. e feamnt
from the Gita that God realisation is possible only through righteous
action or non-violence. Mere telling of beads would not achieve anything
for us. If the devoice refrains from action and docsnot wage war for
establishing a righteous and spiritual universe, there can be no salvation

for him.

The writings of Ruskin especially in his book 'Unto this last’
influenced Gandhi so much that he tried to reform his life based on
the teachings contained in it. The book brought about an instantancous
transformation in Gandhi's life. He translated it later into Gujrati undes
the title sarvodaya. Ruskin's writing made Mahatma Gandhi realise the
dignity of labour and the ideal that action for the good of all is the
most virtuous principle. He tried to translate these ethical precepts

his own conduct.

I1.2 Religion and morality

For Gandhi, morality is the very foundation of life. Morality
helps us to check the passions and impulses that lead to discord. strife

and ruin. It promotes these feelings which create harmony. peace and
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happiness. For him, morality has greatest value because morality s

man's inner guide.

To Gandhi, true religion and true morality were inscparably
bound up with each other and therefore Gandhiji without any hesitation
rejected any religious theory which was in conflict with morality. e
pointed out that therc could not be any true rcligion without morality.
religion and morality were two faces of the same coin where in neither
of them could be separated from each other. He said that religion wag
to morality what water was to seed sown in the soil. Thus he found
that the essence of religion is morality or ethics and truc religion
Cl;allges our nature and ourifies our character. For Whitehead also
religions are very intimately related to our character. He said "A
religion on its doctrinal side, can thus be defined as a system of gencral
truths which have the effcet of transforming character when they are
sincercly held and vividly apprchended™. Again he pointed out that man
cannot be untruthful, cruel and incontinent if God is on his side. Henee
it is clear that Gandhi's ultimate end in equating religion with morality
was to make religion dynamicaly operative in human life. He wanted
to introduce morality and religion in every sphere of life so that men
could be men in the real sense of the term. He said that moral progress

stands in an inverse ratio to material progress. For Gandhi. without

moral life one cannot be spritual.

There 1s a moral vacum in the affairs of man today

Lack of morality leads man's life to miserable and painful existence.
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Hence in this case Gandhiji's principal of religion and morality cannot
be avoided. For Gandhi, morality was the mecans. He took resort to
non violence the criterion of the moral nature of mecans. Regarding
means he agreed with the Indian law of Karma and Gita's view ot
Niskdma karma. "As you sow, so you will reap”. This is the essence
of the law of karmia which all Indian systems except Carvaka matertalict
accepted. Gandhiji also adhered to this moral belief and found i 1t
a great source of encouragement for a good moral life and for doing
his duty for the sake of duty without expecting any results for his
actions. This moral attitude has an essential similarity to that of the
great western Philosopher Immanual Kant. For Kant, rightness or wrongness
are the characteristics of every action. Kant's theory is sometimes tcrmed
as 'duty for duty's sake'. According to him duty or right action means
obedience to the moral law. Moral law is called by Kant "The caicgorical
Imperative'. The categorical Imperative is a command. It is to use Kants
word an unconditional imperative. It is independent of desire and has
abiding force upon our will. We cannot know the right without knowing
that it is absolutely or unconditionally obligatory. According to Kant.
consequences whether foreseen or unforscen does not determine the
morality of our action. For him rightness depends on good intention
or what Kant calls a good will. Someonc who acts in order to obes
the moral law acts from good will which is a duty. Action from good
will 1s always good and is therefore described by Kant as good without
qualification. According o Kant, goodness can be the quality of will

only. There can be nothing which can be called good without quatification
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exeept a good will or good nature. Similarly for Gaondhi only pure
means could result in good end and impure means could not result
in a good end. Again Gandhi believed in the Gita's famous sloka which
we find in second chapter 47 number sloka of Bhagavad Gita. The

sloka is -
"Karmanye Vadhikaraste
Ma phalesu kadasana

Ma karmaphala heturbha
Ma te sangohasta Karmani"

Here the Gita saya, "Do your alloted work but renounce its frui

— be detached and work - have no desire for reward and work™

1.3 Gandhi and Kant on morality

Both Mahatma Gandhi and Kant have contributed a lot in the
ethical field. Though both of them lived at different periods and places
Yet there is similarity in their ethical approach. They are not only moral
but also practical idealists. They established a new and revolutionary

ethics of their times and applied it for the upliftment of society.

For both of them, truth was the staff of life. Gandhijt held tha
man must practise truth in thought, word and deed. For Kant, 1ruthfulness

is the basis for all other duties and it should be followed with diligence

Both of them emphasized on humility, for both of them. lying



was a crime. Gandhiji stressed that we must do good cven to the ol
doer. He interpreted Ahimsa not only in the negative aspect of harmlossness
but also in the positive aspect of love i.e. of doing good even to the
evil doer. For Gandhi, it is non-violence only when we love those whe
hate us. On the other for Kant, love is a feeling not of will or vohition
For him, we must always do good to other whether we love them o

not.

Gandhiji considered that religious consciousness is absolutels
necessay for spritual life and for self-realization. He got this idea tion
his mother Putlibai. Kant also got his rcligious faith from lis mother
But later on he turned away from Biblical Christianity. Gandhiji hel
that morality 1s the basis of all religions. That is why he rejected am
religious theory which was in conflict with morality. On the otherhan
Kant divided rehigion into two. They are - (1) Favour sccking rehigio
and (2) Moral religion. The former is based on the principle — A\t
and thou shalt be given. Thus by asking God for essential things h
will be given. The later one i.e. the moral religion is the religion o

a good life.

For Kant churches and conventions must assist people in thor
moral development. Fasts, pilgrimages and penance have no moral basis
But for Gandhi. fasting is potent weapon of purification. He observee
that fasting and prayer are the two non-violence means or wanvs e

which we can become better and attain a good life.



For Kant, dogmas should not be given importance n rehgion
He said that respecting other religion was a human disciphimean:
therefore man should not mock at other religions. but man shoul

respect them. Here Gandluji also agreed with Kant. Gandhipi held tha

man should respect other religions as he respects his own.

Kant was of the opinion that it is not religion that lcads 1
morality but religion must proceed from morality. Gandhiji also hel

the same view. For Gandhi, precedence must be given to morality an

man must strive for the unity of moral life with rchigious one

Proselytisation was considerd by Kant as a rash move. T wa
against proselytisation. For him man can please God by followmg I
own religion rather than anyother religion. In this aspect Gandhy
slightly differs. Gandhi was against forcible conversion throuch materie
inducement. Gandhi held that conversion is a heart process known onl

to and by God. But Gandhiji accepted voluntary conversion.

FFor Gandhi, prayer is the very core of man's life. Gandhi hel
that he who seeks to find God within him, must stick to praver b
him, real prayer iz from the heart without words. Kant also agieo
with Gandhi and held that prayers are essentially of subjective valu
and not objective. Both held that all our conceptions in Praise ol Go
are erroneous. For them instead of repeating his name parrotwise i

must carryout his will and must lead a good hifc.

According to both Kant and Gandhi, man must lead a moa



life not for any worldly gain but for his own sake. For them. moraliny
should be the basis for all our actions and we must perlorm mersd
actions voluntarily. Good acts done out of compulsion cannot be treated

L
as moral.

For Kant, it is God who exists for the sake of morality. On
the other hand for Gandhi, it 1s not God who exists for the moral
life, but moral life exists for the fulfillment of God's purposc. God

is the superior force and cveryting clse 1s inferior,

Kant held that in a perfect state we do our duty withou
attachment to fruits. Similarly Gandhiji also laid stress on the performance

of actions without attachment.

,;,«‘”l/"hough there is much similarity between Kant and Gandhi on
morality, Kant's morality differ from Gandhi's in some ways. Kant was
a rationalist, so he gave more importance to rcason. On the other hand
Gandhit was a man of faith. lle had immense faith in God. At ihe
same time Tandhiji didnot completely neglect reason. He suesed thit
he would not accept that which had not passed the test of reason and
morality which were for him the twin God given implements for udgine

rignt and wrong.

, Kant rejected all feelings as false except the fecling of respoct
'(/
for the moral lav.. On the other hand Gandhi didnot remove 1he
importance of all feelings, but he insisted on the cradication of lower

or selfish feelings.



Kantian moral imperative is rigorous, formal and individualistic
On the other hand Gandhian moral imperative s centred round G
and is not rigorous. For both of them lack of moral feelmg lead:

humanity to anmmality.

Gandhi and Kant strcesed that as a moral being cvery man ha
got conscience. Gandhi called it "The still small voice within” and kan
called it "The consciousness of an internal tribunal in man”. For bod

Gandhi and Kant, the path to God-realization is through the conscience

Gandhi observed that though man knows what 1s dharma h:
doesnot follow it and though he knows what is adharma he never desis
from it. It 1s like St. Paul's statement, "The good that | would. 1 d.
not; the evil that 1 would not that I do'®." Kant also accepted th
Gandhian conception of good and evil. For Kant man is born gocd
he has been created for good, but this does not make man good. kan
was of the opinion that it is only when man adopts the moral b

that he is called a good man.

Gandhipi emphasized on the importance of will. For him. ther
is no power on earth which can make a man do a thing contran 1
his will. Kant also stressed on the will which envisages the freedor
of man as a moral being. A will which craves for scnsuous desine
1s animal will. So Kant held that our will should be free from suc
desires and reason should be the gwiding aspect. On the otherhan

Gandhiji stresed  that only those are {ree are dearer to God. But o
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didnot agree with him, because this indicates bLarrenness of the moral
law. For him, freedom is the realization of the moral law which v
devoid of any content. Kant stressed on individual reason and fos

Gandhi to attain freedom universal Reason is required.

Both Gandhi and Kant accepts the immortality of the soul For
Kant, it is one of the basic postulates of morality. Kant's morality 1s
essentially individualistic where as Gandhi's claims to be universalistic
Gandhiji held that man should sacrific everything n the service of
humanity. On the other hand for Kant, though we must consider the
happiness of others, we must also give precedence to our own perfection
irrespective of whether it brings us happiness or pain. Kant held that
we must not only reject others but also our own selves. But for Gandhi.
each individual should sacrifice for other individual, the individual
his tumm should sacrifice himself for the country and the country fo
the world. In this manner he stressed on social welfare or common

good.

For both Gandhi and Kant means justify the end. For Gandh.
means and end are convertible terms. For Kant also the categorical
imperative stresses not on the means only but on the ends which thereby

combines a concept of duty with an end.

Ay

In politics, Gandhi wanted to bring down the kingdom of
heaven. His politics sought after moral and religious ends and he relied

on the principles of moral law. On the other hand kant was not
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politically famous like Gandhi. Kant insisted that the aim of politics
based on ethics should be the establishement of peace. Ie was aware
that only through the moral ideal that he professed he could estabhish

permanent  peace.

From the foregoing discussion it is clear that though Gandhn
and Kant believed that the main purpose of human life is to achicve
moral autonomy and freedom Gandhi did not accept Kant's conception
that man's Progress is slow and the goal is something beyond man's
reach. Gandhiji held that the end could be reached by human endeavour
We can conclude here that Gandhi was much similar to Kant regarding
his adherence to the Moral Principle specially in the belicf in the
universalizability of the categorical imperative of Duty. Both Kant and
Gandhi's life style provide us with a way of life and their principle
are useful to solve global problems. They never tried to teach people

what 1s right but insisted on making them do what they ought to do

[11.4 Gandln and Marx on morality

Marx, a German by birth, belongs to the whole world and 1«
acclaimed as a prophet by the communist world. Gandhi born in India.
belongs to Humanity. Both of them look upon the causc of the 'down
trodden” and ‘exploited’ humanity. Both fought against social suffering.

economic exploitation and inequalitics.

The goals of Gardhi and Marx were to liberate man from the

bondages and to create an exploitation - free socicty. Gandhiji helieved
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in oneness of man, of humanity and therefore the idea of class wa
did not appeal to him. Gandhi was an ethical revolutionary. He cmphasized
the moral hollowness of modemn civilization and suggested the sanctity
of cthical substance and criterion, e believed in converting hus opponent
through the peaceful pursuit of persuasion and education. To liberate
a man from the bondages, the Marxists have adopted the mcans of
torturing, harrasment etc. Gandhi's way, methods, techniques ete. were
such that they never permit power structure for centralisation. The
decentralisation of economic and administrative power has to be worked
out from the beginning under Gandhism. At the same time he gave
the technique of satyagraha. That is why Donald Smith said. "Gandhi's
revolutionary strategy of conflict was worked out in the theory and
practice of satyagraha (o save mankind from destruction as well as from

exploitation™!'.

Gandhi was an idealist where as Marx was a maternialist. Gandhi
believed that the social changes orginate from within the individual
Further he believed that a trasformed individual can change the society
by the example of love and sacrifice. That is why he propounded the
theory of 'satyagrall. The thcory of ‘satyagrah’ and other immportant
Gandhian thieories like trusteeship and sarvodaya are based on Gandhi's
peculiar concept of humian nature. Gandhi's man represent essential
goodness. For Gandhi, the essence of human nature was poodness
inherent in each individual. Gandhi stood for equality. justice and

freedom. He was opposed to exploitation or oppression of any segment
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of the society and that is why he strived continuously for the uplift
of the harijans and the downtrodden scction of socicty and for advancing
the status of women to a position of absolute equality. Hec passionatety
advocated the causc of decentralisation of power both political and
economic and favoured equal distribution of wealth and termed as 'theft’

anything beyond and in excess of man's immediate requircments.

For Marx, a classless society where in so far as material goods
are concerned, there shall prevail a kind of primitive communism whose
governing principle will be from each according to his capacities, to
each according to his needs. On the other hand according to Gandhi
it will be a society in which the dominent principles will be truth and
non-violence. llence 'Marxian ideal is a statc of peace. plenty and

prosperity while to Gandhi the ideal is simple living and high thinking

Gandhi opposed states ownership of material resources of the
community which was the basic tenets of Marxism. Gandhi was in fact
opposed to industrialization and favoured cottage instead of heavy
industry. Gandhiji believed that social and economic ills of socicty can
be removed and remedied by proper education, by a change of heart
and moral education. The very basis of his theory of trusteeship is

his belief in the conversion of the heart of the zamindars and the

industrialists.

Gandhi was a votary of non-violence. The ideal society is onh

another name for a state of nou-violence. To him means are as important



as the end and anything achieved by violence even swaraj is not wort:

having.

In Gandhiji, the realisation of truth by each and every individu:
is the paramount objective whereas in Marx it is the socio-econom
and political structure that forms the pivot of his thinking. An individu
irrespective of his class or creed occupies the central place in Gandh:
thinking. where as the proletariat and its emanicipation 1s the cenn

theme in Marx.

Decentralisation of power and economy has direct bearig
Gandhi's concept of individual freedom. For Gandhi, man was not
much a material entity as a spritual entity. Therefore he beheved
the doctrine of trusteeship. Marxists and all other material thinke
laughed at his principle of trusteeship. But Gandhi had firm faith
this doctrine. To Gandhi man is primarily a moral being e wi
always placed truth and non-violence above cverything else. could hae
moral courage and strength to have such a Hhimalayan faith in oo

goodness.

From the forgoing discussions we can conclude here that b
that Gandhi and Marx have a common goal— an exploitation— fi.
soicety. But the path paved by them are different. Gandhi being ho
in India has the mmpress of the heritage of this countiv NMary becan
mature 1 the chmate of the capitalism and industrialism of the we

Both were the forerunner of hope to mankind. Gandhi's techmigue w



full of non-violent attitudes where as in the Marxist techniques. viotenc
is prominent. India achieved independence under the inspiring leadorshy
of Gandhi. Russia shook of the shackles of czarism under the mspirato

of the Marxian ideology through by means of different techniques

LS Truth and non-violence

Gandhiji was one to preach and practice truth and non-violene
to the greatest extent. Truth and non-violence were the cardinal poim
on which Gandhiji had based the whole structure. For him the
of life was the realisation of God. Gandbiji always said that he hac
nothing new to teach the world and truth and non-violence were o
old as the hills. Truth and non-violence are so tnextricably bound
together that it is very difficult to disintangle them. Means and cnd.
were convertible terms for him, because he took the two as practicath
inseparable. He was of the fuirm faith that good end could be achiove

<
only through a good mecans and an end, however good. 1t could ne
be desirable unless it was attained through good means. To pracnc
ahimsa according to Gandhi would be to realise truth and to real~
truth would be to practice ahimsa. In this connection he said. "Ahims.
is my God, and Truth 1s my God When | look for Ahimsa [rut.
says 'Find 1t through me'. when | look for Truth, Ahimsa savs 't
it through me’”. This shows that according to Gandhi truth and ahinie
are to be realised through cach other. Both are in cxtricably boun
up. Agamn non possession and absolute lack of self interest are essentne

conditions for the rcalisation of truth and for the practice oi ahime



77
according to Gandhi. So long as one 1s attached to worldy things and

works for own selfish interest one can neither practice truthfulness and

ahimsa nor can be able to realise truth.

Gandhiji regarded both truth and non-violence as inherent in
human nature. No socicty can survive without that. Gandhiji pined his
political faith entirely on these two moral absolutes of truth and
non-violence and stressed their close link between them. The link
between truth and non-violence has been depicted by Gandhiji himselt
He said that truth and non-violence arc like the two sides of a com.
or rather the two sides of a smooth unstamped metallic disc. He felt
that Truth should be wedded to Ahimsa and welfare of all for saving
the mankind from a bleak and gloomy future. He visualised an ideal
society which is based on truth and non-violence. Further he maintained
that by the employment of truth and non-violence. it is possible 1o
discover the underlying unity amongst all religions. e said. "That
Master key is truth and non-violence. When [ unlock the chest of a
religion with this master key, | do not find it difficult to discover ite
likeness with other religions". He gave these religious principles

PR
practical turn. He believed that the s;aligatiéll of humanity depended on
the practice of these principles. Gandhiji lived a life of truth and
non-violence in a world riddled with evil and falsehood. He had to
bear the hatred of those who could not purify their personal and social

lives. And yet he loved them all. Hence it is seen how mtimately truth

and ahimsa are related according to Gandhi. These two principles were
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elaborated into eleven principles ie. elven vows and a verse contaming

them was recited morning and evening at his prayers. His cleven vows

arc discussed below.

\\/ 1.6 Lleven vows

A vow 1s a determined will to lead a disciplined life. Gandhi's
eleven vows are - (1) Tiuth (satya), (i1) Ahimsa (non-violence). (i)
Asteya (non-stealing), (iv) Brahmachaya (Chastity), (v) Aparigraha
(non-possession), (vi) Sharirashram (physical labour), (vii) Aswada
(control of the palate), (viii) sarvatra bhaya - varjana (Fcarlessness).
(ix) Sarvadharma Samabhava (equality of all religiong). (x) Swadesh
and (xi) Sparshabhavana (discarding of untouchability). The first five
of these are basic moral principles of induism and Jainism. And the
six others are their derivatives suited to the requirements of the times.
While emphasising the neccssity of vows Gandhi said "A life without
vows is like a ship without anchor or like on edific that is built on
sand instead of a solid rock. A vow imparts stability. ballast and
firmness to ones character”". The observance of eleven vows form an

integral part of Mahatma Gandhi's religion.

1) Truth (Satya) : is first and most important vow because in descerving
it other vows are required. Gandhi himself took the concept of truth
to be more fundamental and morc important than that of ahimsa. Thai
is why hesaid, "As a Jain muni once rightly said. 1 was not so much

votary of ahimsa as | was of truth, and | put the later in the first
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place and former in the second. For, as hc puts it, I was capable of
sacrificing non-violence for the sake of Truth. In fact. it was i the

Al

course of my persuit of truth that 1 discovered non-violence™'™. lLet us

discuss what actually Gandhi meant by truth.

Truth was the cornerstone of the edifice of Gandhi's life. Tor
Gandhi truth was something which was common to the thiests as well
as to the atheists, to the layman as well as to the scientist, to a

religionist as well as to a rationalist.

In fact it can be expressed by the world law, the law which
control and rules the whole of being and becoming. In this sense. it
may also be expressed by the word Reality. For Gandhi. truth was
not only practical but was absolutely necessary for progress in our
living. He said that truth was not to be found in books and it was
in every human heart. He commanded that all should devote themselves
wholly to truth in all hours whether working. eating. drinking or playing
till dissolution of the body made us one with truth. He pointed out
that truth was not a concept but it was a reality an ideal to be sought
and realised and that was mere by the sovereign principle of life and
counduct. })andhi has identified satya with that basic reality which holds
together or sustains the entire universe. This is really the primary and
the most important sense in which Gandhi has used the term ‘Satva’
and in that he has been very much influenced by the traditional Hindu
con&cpl of cat, Dharma or Rta. For Gandhi truth in itself is onc and

absolute but our glimpses of it are relative and many. liere Gandhi



was influenced by the anekintavada and syadvada of Jainism  AlL 1
different religions arc different attempts at appechending the absofer
truth in pat‘tial and relative ways. All religions therefore aic bound t»
be imperfect because all of them interpret truth only partially s ther

own ways. Again for Gandhi all religions were equally valuable o

lioly because all were the creations of the same God.

Gandhi's concept of rcligion. was correspondent with his concen
of truth. Just as i‘cl:xtivc truth were necessary to realise absolute trury
similarly Gandhi had glimpses of absolute perféct rehigicn throu: |
particular historical religions like Hinduism. Christianity, Islam and
other religions. He harmonised all religions and gave them realit,
Gandhiji enjoyed and showed respect towards all religions because tho
all contained an element of truth. From the foregoing discussions
is clear that Gandhi admits that human truth is relative and absolu
truth is perfection which is God and may not be realisable in the fles

He feels that through relative truth, absolute truth can be approache.:

According to Gandhi, the inner voice as conscience s the soo
source for knowing what the truth 1s. Again Gandhipi said that befoo
one claimed to know truth on the strength of his inner voice. he mu ¢
have fully disciplined imsclf by cultivating the virtues of truthfulnes
humantty, purtty and above all, non-violence and cmbrace the 1w
ideals of poverty and non-possession. such a man should be o tul
devoted to truth and should have fully controlled his scnses from o

worldly attractions. In the words of Gandhi one must reduce himse!



to zero. before he begins claiming the realisation of truth through i

voice of conscience.

1) Ahimsa (Non-violence) : Gandhiji felt that it was very difficult

define ahimsa. The only way to understand non-violence was to pracu:
it. He said that non-violence was the first article and it was alse t-
last article of his creed. He said "My life is dedicated to service

India through the religion of non-violence™'®. Ahimsa played an cssent
role in Hinduism, Buddhism and Jainism in different ways and it w

regarded as cquivalent to Dharma and was taken as an cessential mcws -
to liberation. Gand®'ii maintained that ahimsa in its negative form meo
domng no mjury to any living being either physically or mentaliv
ahimsa in its positive form mcant love. In this concept of alimea
its positive form Gandhiji was greatly influenced by the teachine

love of the New Testament.

Gandhiji's non-violence was synonymous with fove in the paie

and widest sence of term. For him, if love was not the law of b
~

life. would not have persisted in the midst of death. According
Gandhi (a) love never claims, it ever gives (b) Love cver suflers, e
resents, never revenges itsell. He said that where love was. there ¢
was also. tlc pointed out that love was basic force or principle
universe. He said, "It is my faith ... that we can conquer the whoi
world by truth and love". In this case. Gandhijfi was very
influenced by the Christian Sermon, 'Love your neighbour as voursel!

It 1s Christianity which identifies God with fove and it is Christian
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which teaches service of the poor and the needy. Hence Gandhi took
religion primarily as consisting of love, kindness and sympathy towards
others. He said that he was practicing non-violence for an unbroken
period of over 50 rears and he had applied it n every walk of life
domestic, institutional, economic and political. Again Gandhiji pointed

——
out that cowardice and ahimsa did not go together. For him non-
violence is not the non-violence of the coward or the weak. but tha
of the brave and the strong. Gandliji preferred violence than cowardicc
on occassions of duties such as defending the honour of women or
of ones nation etc. But here a problem arises. Gandhiji's intention of
making ahimsa as absolutc moral principle posed real problems for him
But Gandhiji tried to solve them beautifully. He has cited the example
of a men who in a fit of madness goes about with a sword swaying
in his hand and killing people indiscriminately. Nobody dares capturing
this demon alive. So in such a situation it is necessary to kill such
a man for avoiding further himsa and for protecting other members
of the society. Similarly there might be other situations in which killing
would be necessary as a moral duty. Again here one question arises
— if killing sometimes may be a necessary duty. as in the case of
lunatic then why not kill all those who oppress mankind ? But Gandhy
believed in the inherent goodness of man and according to him no
man was such who couldnot be reforméd by proper education. Gandhip
distinguished between himsa and ahimsa by indicating that himsa mcant

killing from a sense of ill will or a motive of sclfishness, anger ete
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and ahimsa meant refraining from so doing. Gandhi's principle of
ahimsa is absolute in the sense that, it was carried out in the true
sense of non-attachment, love and charity towards all beings. It informs
the spirit within about the circumstance in which violence becomes
necessary. Perfect non-violence is not possible in human body. A man
therefore, is to do what is morally possible for him to do in the
particular circumstances. From the foregoing discussions it is shown that
Gandhiji concerned ahimsa as a great moral virtue and at the samc
time he realised the practical difficultics of the ordinary people i
observing fhe vow in true letter and spirit without any exception. That
is why he only talked of such virtues and vows which could be
practically observed. But Gandhi himself did never make those spirttual
and moral virtues very cheap on the ground of practical diffcultics I
stood firm to his faith in ahimsa more or less in an absolute manncr

and in that lies his greatness.

The principal of non-violence is not very much realised in the
/’

present day society and violence is raising in cverywhere. There is no
peace in the society. If all want to emanicipate the society from all
kinds of social evils, we should apply this principle because. it is non-
violence which can bring peace in society. Hence the value of Gandhi'
principle of non-violence cannot be avoided. Marxism believes that the
end justifics the means. te does not hesitate to fight for a cause by
all the means fair and foul. To them, the causc is morc important than

: had

the means where as in Gandhian Philosophy means and ends are
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convertible terms. Gandhiji pointedout that they arc inscparable and
shall be equally pure. He was rightly influenced by the Gita. He smd
that we can control the means but not the end: the end grows out

of the means.

ili) Asteya (Non-stealing) : Non stcaling mecans not to commit thefi,

one should not take anything which belongs to others without permission.
For Gandhiji non-stealing means much more than it. Non-stcaling 15
against not only taking others property but also receiving something
which one doesnvi need. For example (a) a father cating something
secretly, keeping his children in the dark (b) improper multiplication
of one’s wants, (c) coveting anybody's belongings etc. Gandhiji wanted
the human wants to be reduced to the minimum and for him it would
be theft even if one uses more articles than ones daily nceds. Gandhip
was very strict in regard to the practice of honesty in day to das
matters. Mahatma Gandhi wanted to emphasise that man who wanted
to descrve the vow of non-stealing must be humble, thoughttul, vigilant
and simple inhabits. But this vow is not fully realised in present sociery
Today it is scen that cvery person become self-centred. Everyone s
busy to increase their wealth by any means. So, a gap between the
rich and the poor, arises. As a result the society cannot progress. So

to live a better and happicr life the practice of the non-stealing vouw

is essential for us.

ly) Brahmacharya (Chastity) : Generally brahamacharya mceans contiol

over the sex-desire. Eytymologically brahamacharya means the discipline
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which leads to the icalisation of Brahman. For Gandhiji brahmacharya
didnot mean mere control of sexual passion, it meant control of all
the organs of sense. He said "If we practice simultancous seif control
in all directions the attempt will be scientific and possible of success™™
Chastity like all other observances must be practised in thought. word

and deed. So bLrahmacharya mecans sclf control in all directions,

Moreover Gandhi did not mean that only unmarried people could
observe brahmacharya. If a person is married he can observe this vow
if he establishes with his wife a relationship based on purity and
friendship and not on lust. He didnot consider physical union between
married couples as violation of brahmacharya so fong as such union
was purely for the sake of progeny. He said that sexual act can be
performed only when both desire it. Gandhi had himself practiced
brahmacharya. He said that it would not have been possible for him
to be pure satyagrahi without the vow of brahmacharya. So here we
find that Gandhi's vow of brahmacharya is very necessary for makind
in day-today's life. Today, lack of control of organs of scnse is scen
every where. The cases of social evils like robbery., murder. rape.
exploitation is destroying peace and harmony from the domestic and
social life nowadays. So like Gandhi we should also try to practice

this vow so that we can reduce the amount of social evils considerably

v) Asangraha (Non-possession) : For Gandhi, if somcone has more than

what is needed, he should act as its trustce and make room for the

have-nots. He said that a follower of truth could not held anything
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for tomorrow. For him limi#tation of wants could only promote real

happiness and contentment.

vi) Sharirashram_(Physical labour) : Gandhiji took this idea of bread

labour from Ruskin and Tolstoy. He believed that to live. man must
work. Everyone should do some physical labour to earn one's bread.
That 1s why Gandhi said "God created man to work for his food and
those who ecat without work were thicves”'”. Mahatma Gandhi
emphasised the importance of bread labour and thereby contributed
immenscly to the religion of service. Hence he said, "If this principle
is observed everywhere all men would be equal, none would starve
and the world be ssved from many a sin"®. So today if we uy to
practice this vow, we can at least save our socicty from many sins

and violences.

vii) Aswada (Control of the palate) : Gandhiji observed that only that

quantity of food which may be essential for the body should be taken
by an individual and the quality of food which increased taste in food
should be avoided. He was of the opinion that if one has overcome
the pleasures of the palate primarily it was easy to observe the other
vows, especially the vow of brahmacharya and a religious man must
be a vegetarian. For Gandhi, vegetarianism was a part of his rcligion
in practice. We should not live to eat rather we should cat to live
That is why he said "We must not be thinking of food all the twenty
four hours of the day. The only thing needful is perpetual vigilance,

which will help us to find out very soon when we eat for sclf
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indulgence and when in order only to sustain the body. This being

"oy

discovered, we must resolutely set out force against mere indulgence

Gandhiji did not like to take milk, because he found that it
was slightly passion provoking. But once when he felt seriously il
he was per-suaded by his wife to take goats milk to which he vyielded
Therefore we find here that this vow of Gandhi is connected with other
vows. Stimulating food or drinks should be avoided because these food
hampered our natural and normal course of religious life. For Gandhi.
vegetarian is the ideal food, because this food is not included in

stimulating food.

viil) Sarvatra-bhava-varjana (Fearlessness) : According to Gandhi.

fearlessness means freedom from all external fear—fear of disease. body
injury and death, of dispossession of losing one's nearest and dearcst.
of losing reputation and so on. He emphasised the need of
cultivating self-confidence as a necessary part of the practice of
fearlessness. Again he pointed out that perfect fearlessness can be
attained only by him who has rcalised the supreme, as it mplics
freedom from delusions and one can always progress towards this good
by determined and constant endeavour and by cultivating sell confidence.
He said "You will find that God is always by the side of the fearless.
Therefore, we should fear him alone and seek his protection. All other

fears will then by itself disappear":.

Fearlessness is a sign and symbol of sclf purfication. Fear and
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realisation of truth cannot go together. In the persuit of truth reahisation
of all fear must be shaken off. But it must be noted that fearlessness
for the sake of killing others or taking revenge or deriving benefits
1s of no avail. It is no fearlessness in the true sense of the terms
rather it is an extreme type of cruelty of selfishness. A fearless man
must be humble loving and selfless only then he may rise in the
religious goal. Fearlessness camnnot be achieved in a day or two rather

it requires constant effort and determined will.

\i/() Sarva-dharma sambhava (Equality of all religions) : This expression
implies looking on all religions with an equal eye. In Sanskrit sambhava
means equal outlook. But in Gujrati sambhava means "Sympathy".
Gandhiji used the word in the later sensc though the formers is not
excluded from it. It encouiaged harmony and co-operation for common
ends between different religions. It is also a necessary social virtue.
It implise unreserved freedom of thought and worship and most of all
it expresses a will to live in friendship with the whole world of
humanity. Gandhiji felt that everyone should remain firm in his own
faith and try to reform it from within. He did not overlook the lapses
in his own religious tradition. He thought that by remaining a Ilindu
he could reform Hinduism better. He had realised that external criticism
of the practices and popular beliefs of other religions would not help.
His own mind in carly life had revolted against Christianity  because
the Christian missionaries poured abuses on Hinduism. It had donce more

harm, than good. It is onl, after he came into contact with pood and
J o



Godly Christians and studied the New testament that he could overcon
the effect of the earlier distate given by the missionaries. Agam the
were some unfavourable injunctions and corruptions present i Islan
A Muslim friend questioned Gandhi why he did not denounce then
Gandhiji answered, "I have no where said that I believe literally
every word of the Koran. or for the matter of that of any sciptu
in the world, but it is no business of mine to critisize the scriptun
of other faiths or to point out their defects. It is and should b
howerver, my privilege to proclaim and practice the truths that tho
may be in them. | may not therefore, criticize or condemn thing.

the Koran or the life of the prophet that I cannot understand. But

welcome every opportunity to express my admiration for such aspcec
of his life as | have been able to appreciate and understand. As o
things that present difficulties, I am content to see them through th
eyes of devout Mushm friends, while [ try to understand them wit
the help of writings of eminent Muslhim expounders of Islam. 1t 15 onl
through such a reverential approach to faiths other than minc that

can realise the principle of equality of religions. But it 1s both m
right and duty to point out the defects in Hinduism in order to punt
it and keep it pure. But where non-Hindu critics set about criticism:
Hinduism and catalaguing its faults, they blazon their over ignoran..
of Hinduism and their incapacity to regard it from the Hindu pom
of view. It distorts their vision and vitiates their judgement. Thus ne
own experience of the non-Hindu critics of Hinduism brings home

me my limitations and teaches me to be wary of launchimg on o



criticism of Islam or Christianity and their founders””

Gandhiji believed in advaita, He believed in the oneness of al
creation. He said "kcligion is one tree with many branches. As branches
you may say, religions are many, but as tree religion is only one™
For him the soul of all religions were one, one should have the sam
respects for other religions as one has for one's own. He commandce
that religions were not meant for separating men from onc another b
they meant to bind them. Gandhiji was born a Hindu. But his Hinduisn
was his own. It had its roots firm in ancient Hindwsm. but 1t peew
and developed in the light of his contact with other scligions. mon
especially Chnstianity. He sought to drink at the spring of all rchgion
and thercfore he felt that he belonged to every religion. By schiyio
Gandhi did not mean formal or customary religion. but that religios
which underlies all scligions. According to Gandhi we must help a Hindu
to become a better Hindu, a mussalman to become a better mussalan
and a Christian to became a better Christian. We should not think tha
our religion was more true and that others was less. So for lam oy
attitude towards all other religions must be absolutely clear and sincere
He said that Hindu-Mushim unity had been his passion from carly youth
He counted some of the noblest muslims as his friends. Reparding thi-
Hindu-Muslim unity he said, " regard myself as a frieed of Mushn.
They are my blood brothers. Their wrongs are my wrongs | share ther
sorrows and their joys. Any evil deed done by a mushims just as fho

by a Hindu we may not glot over the error of the least of our folfow
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Though Gandhi was proud in calling himself a Sanatamist. he

did not believe in the exclusive divinity of the Vedas or for the matter
of that of the Bible, the Quran or the Zend Avesta. le gave cqual

place to all. He rejected the superior or inferior status of religion

Forcible conversion of one religion to another was rejected by
Gandhiji. He defended the right of those who voluntarily wish to change
their religions because it was a personal matter. Gandhiji approved of
the humanitarian work of Christian missionaries in the field of medicine
in the allevation of the condition of the poor and in the field of
education. But he rejected the conversion of Harijans and other poorer
classes carried on by a Chnstian missionaries through monetary conditions
Gandhiji pointed out that conversion is a matter of heart and therefore
by merely converting the label of man, real religious conversion could
not be brought about. That is why once he said that if Jesus came
to the world oncc again he would like to own some of the
non-Christians more than such Christians who had forgotten the real
message of Christ and were engaged in activities which went againsi
Christianity. In this case Gandhi was very much appreciative of Hinduism
because Hinduism has always been quite liberal and tolerant towards
other religions and its philosophy has been to regard all religions as
true and valuable in their own ways. The_re was no question of superiority
or inferiority there. In fac. Gandhi was also influenced by the several

references in the Koran which spoke of religious tolerances.

For Gandhi, toleration was one of the salient features of



non-violence. He said that he wanted lasting peace that spring hon
toleration of cach others religion. Again he pointed out that nobod:
could claim finality or infallibility for his own views and must b
prepared to concede the possibility of other men's opinton beng o
from their own stand points. Hence he said. "The golden rule of condu.
is mutual toleration, sccing that we will never all think, alike and w
shall always see truth in fragment and from different angles of vision
Conscicnce is not the same thing for all. Whilst therefore. 1t 15 a goo
guide for individual conduct imposition of that conduct upon all wil
be an interference with everybody's freedom of conscience. . Fve
amongst the most conscientious persons, there will be room cnough fo
honest differences of opinion. The only possible rule of conduct in e

civilised soctety is, therefore mutual toleration””

Toleration gives us spiritual insight which is as far from fanaticisn
as the North Pole from the South. Gandhiji advised people to read other
religions sympathetically through the writings of such persons w‘}m YUR
ardent followers of those religions and as a result this would mcreas
one's understanding of other religion as well as of the inner umty o

all religions depicting the same truth.

So from the above discussions we find that all organised rehigion
are aids and guides for the development and entichment of the mne
life of man. Religion i1s not an end-in-itself but a mecans ol attaming
the highest moral and spiritual development. Again equalitn  of al

religions doesnot include irreligion. Gandhiji pointed out that we should
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not cultivate toleration for irreligion and if anybody docsnot observe
the law of love, he may be violent to us. Morcover Gandhip pave
a deeper and wider meaning of the word tolerance. He drew it out
of his ahimsa (non-violence). For him toletation should give a positine

recognition of all the great religions of the world.

x) Swadeshi : Swadeshi means belonging to or made in ones own
country. Gandhiji defined Swadeshi as 'the spirit in us which restricts
us to the use and service of our immediate surroundings to the exclusion
of the more remote. He was of the view that it should be the dun
of every individual to wear clothes and use one's country made goods
Gandhiji's first cencern was to refuse to buy anything outside of our
country, however nice or beautiful. He however advised people a) to
buy useful healthy literature from every part of the world. b) to buy
surgical instruments from England, c) Pins and pencils from Austiia
and d) Watches from Switzerland. But people should not buy an inch
of the finest cotton fabric from England or Japan or any other pant
of the world because it would injure the millions of the inhabitanis
of India. _(f;andhi's Swadeshi therefore chiefly centred round the
hand-spun Khaddar and extends to everything that could be and was
produced in India. For Gandhi Swadeshism was not a cult of hatred
but it was the doctrine of selfless service that had its roots in the
purest ahimsa i.c love. Gandhiji had often been criticised by many
intellectuals in India for his effort to revive cottage and vitlage mdustries

in modern times. 1t was said that he was putting back the cloch o
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progress. It has been argued that Gandhiji was against the devcelopment
of science and technology. Throughout his lifc Gandhiji had been
making experiments in the social field. Hence he has called his
autobiography as experiments with truth. For him, the supreme consideration
is man. He did not want science and machinery to produce goods and
starve men. He said that the only condition was that such mechanical
power must be available to every village who wanted to use it. e
wanted the power made available though science and technology to he
applied for purposes that would bring about greater production carricd
on in peace and harmony”From the foregoing discussion, it appears
that swadeshi has for Gandhi a wide application to all spheres ot hite
- religious, political, social and economical. According to him. the aim
of swadeshi was to enable the individual to realise his spritual unity
with all life. Swadeshi of Gandhi's conception broadly involved the idea
that one had a natural moral obligation towards one's neighbour to the
exclusion of those remotedly situated. Gandhiji is gencrally regarded
as a votary of universal love and service and so his doctrine ol
Swadeshi in the above sense according to some thinkers gocs against
that sprit of universal service. But it is not so. Gandhiji took swadeshi
as the acme of universal service. Gandhiji himsclf explained that ow
capacity for service was limited because we were all finite human
beings. So for him, we must first dedicate oursclves to the service ol
the ncarest, our immediatc ncighbour. e said that if the law of
swadeshi is tollowed by everyone in strict dedication and sincerity cach

one’s service towards one's neighbour will naturally extend to become
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the service of all. Hence Gandhi's swadeshi when properly understood
doesnot go against the sprit of sarvodaya. Swadeshi and sarvodaya arc
not mutually exclusive concepts. They can rather both be regarded as

the two different means to realise one's unity with all being.

According to Gandhiji, moksa is self knowledge which is the
same as the knowledge or the realization of God or Truth. Again we
have seen that occording to him Truth or God can be realiscd onl
through the service of our fellowbeings specially the poor and the
neglected. Loving or serving our fellow being is basically ingrained in
the concept of Swadeshi. Hence Swadeshi followed in its true spirit

really stands for the final emanicipation from the bondage of the world

xi) Sparsha bhavana (Discarding of untouchability) : The removal of

untoachability was one of the most important missionsof Gandhijis hife
Removal of untouchability means love for, and sacrifice of the wholc
world and thus merging into ahimsa. Untouchability means pollution
by the touch of certain persons by reasons of their birth in a particular
state or family. Gandhiji pointed out that it was wrong (o treat certain
human being as untouchables from birth. Romoval of untouchability
spells the breaking down of barriers between man and man and between
the various order of beings. Untouchability is a cruel and inhuman
insitution. It violates human dignity. Untouchability also 1aises cconomig
problems. The untouchables were the poorest scction of Indian society
To understand Gandhi's task of removing it, it is nccessary o examine

the traditional attitude to caste in India. Though it is difficult to explain
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about the origin of the caste system it can be said that the Aryans
who invaded India distinguised themselves from the original inhabitants
of India, as twice born as distinct from the once born. Twice born
consists of three classes i.e. (i) the Brabmin, (ii) Ksatriyas and the
(i1} Vaisyas. The Brahmin upheld the cultural order and fulfilled sacred
functions. ‘The Kstriyas maintained the political order and  peviormed
military function and the vaisyas supported the economic order performed
the necessary function in agriculture. The once born are the non-aryans
and were classified <> Sudras. They were not allowed to hear the Vedas
But they were the servani of other three classess. Outside this fourfold
divisions of socicty fell the out castes. They perfomed menial tasks

such as scavenging. Out castes would always remain socially excluded

Gandhiji named the untouchables as harijans. For him harijan
service was a religious obligation.' He refused to enter temples to which
harijans were not allowed to enter. According to Gandhi "In the eves
of God, who is the creator of all his creatures are all equal. Had he
made any distinctions of high and low between man and man. they
would have been visible as are the distinctions between say an clephant
and an ant. But he has endowed all human beings impartially  with
same shape and 't'he's:une natural wants. If you consider the harijans
as untouchables because they perform sanitary service, which mother
has not performed such service for her children ? It is the height of
injustice to consider the harijans who are the most uscful servants of

society as unteuchables and outeasts. 1t can never be an act of meril
'
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to lookdown upon any human being as inferior to us. We are all
worshippers of one God whom we worship under differcnt names. We
must, therefore realise our essential unity and give, up untouchability
as well as the spirit of supcriority and inferiority between  human
beings". Again he said "On God's earth nobody is low. It is wrong.
it is sinful to consider some people lower than oursclves. On God's
earth, nobody is low and nobody is high. We are all his creatures and
Just as in the eyes of parents all their children are absolutely equal.
so also in Gods eyes all his creatures must be equal. Therefore | ask
you to believe me when 1 tell you that there is no sanction in religion
for untouchability”. Gandhi pointed out that our duty to harijans did
not end with giving them good houses or giving them separate wells,
schools and so on. He said that if we gave them all these and still
kept them untouchables, it wou!d only mean replacing iron chains by

golden ones, but the slave would still be slaves.

For Gandhi, birth and observance of form cannot determine one's
superiority and inferiority; character is the only determining factor.
Gandhiji said that if untouchability were to be considered on infegral
part of the Hindu way of life, he would have to stop calling himself
a Hindu. Gandhiji compared untouchability with arsenic in milk and
to a poision that destroys the life of Hindu society. He said that
untouchability is grounded in ancient prejudices and is the gicatest blot
on Hinduism. For him untouchability cannot claim the sanciion of

religion because it is contrary to truth.
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Gandht's opposition to caste indicates also his attempt to abolish

the caste levels that Hindus applied to themselves. lle wished that all
members of society would regard themselves as Sudras which would
mean that there would be no restriction on marriage or any other issues
of caste which lead to weaken Hindu society. He set up an organisation
- the 'Harijan sevak sangha’, which was to work for the removal of
all their disabilities. This organisation functioned even after independencc
Gandhiji Lrought a harijan family to live in the Ashram. He adopted
their daughwer as his own. He also blessed all the marriages that were
celebrated between harijai and caste Hindu. Some of thosc marriages

took place in his own Ashram.

The campaining against untouchability may be said to have
begun with the Buddha. Hindu reformers from time to time have
denonuced inhuman custom and have allowed, the untouchables to be
members of their sects. Gurunanak and his nine successors accepted
the untouchables in the Sikh religion. Kabir and other religious sects
of Santmat, through out the middle ages, frecly allowed the untouchables
to join their brotherhood. 1t is a tragedy that though the present age
is known as the age of science and technology yet Indian people werc
not totally free from superstitious thinking. The problem of untouchabihns
is not totally solved. Of course we cannot deny the iact that beforc
independence India was more conservative about that than the present
India. Hence it is clear that this blot on Hindu socicty  will soon

disapper if the government is cautious and prepared to enforce the law

-
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Again Gandhi's concept of religion taught everyone that whenever
there was disiress which one could not remove, one must fast and prav

Let us discuss about Gandhi's concept of fasting and prayer briefly

111.7 Fasting and prayer

Fasting : Gandhiji pointed out that fasting helped in the concentration
of mind and fasting had a purificatory effect. Fasting is an institution
as old as Adam. Fasting is an old practice in Hinduism. It is generally
associated with religious festivals. Gandhiji had the experience of priceless
peace and unending joy duving all the fasts. He said that genuine fast
cleanses the body, mind and soul. For Gandhi, fasting is model cxercise
not only in human compassion and faith but in patience and fullness
of surrender. Through fasting, Gandhi wanted to attain self-relisation
He for the first G has used fasting for the correction of social evils
and political wrongs. Not only individual but also collective fasting bave
been introduced into the society at the instance of Gandhi. For Gandhi
fasting in the true scnse of term means abstinence from food but it

also consists in starving other sense and organs.

He believed in occasional fasting (i) The fast of september 1932
was undertaken by Gandhi to uplift the condition of the weaker class
by giving them separate electorates, (ii‘) The Calcutta fast (Septembe
1947) was an appeal to Hindus and Muslims to stop communal violence
and live in peace, (iii) His last fast (January 1948) at Dethi was for

the protectica of the Muslim minority in India and the cstablishment



of communal harmony. FHe called it his greatest fast.

Gandhiji always advised the people to be non-violent. This fasts
were non-violent in character and if the people revolted agamnst the
government it would be the violation of the spirit underlying his fast
He wanted to purify his self. He left the process of soul purification
in the hands of God because he thought that if his soul was purified.
his suffering would come to an end and his sayings and doings would
then have a greater effect on the people. Gandhiji disapproved of people
undertaking sympathetic fast. For him true fasting consists in detaching

ourselves from the material nourishment that our material body needs

Prayer : Gandhiji said that prayer was the only means of biinging of
about orderliness and peace and repose in our daily acts. For him.
prayer is the very soul and essence of religion and therefore. praver
must be the very core of the life of man. He pointed out that praver
should not be a compulsion and prayer is not to be performed with
the lips, but with heart. That is why he said that he who would pray
to God. must cleanse his heart. In his prayer no image or symbol was
kept. He didnot believe in image worship for himself but he had no
objection to it for those who needed such symbols. Ilis priayers were
not petitions but they were in praisc of God and they were the
yearnings of the soul and also they were meant to strengthen man and
keep him away from early temptations. In fact he said that begining
the day with prayer made it so useful that it may remain with us till

the evening und closing the day with prayer may have a peaceful night
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frece from dreams and night mares. For him, praycer is a nccessars
spiritual discipline. Gandhiji said that when an individual or a nation
sufferes becausc of a greater calamity, the truc awarcness of that
suffering is prayer. He comnmanded that prayer is a form of meditation
which has as its aim self purification and knowledge of the truth. For
him prayer helps in the concentration of mind on higher things and
thereby helps us to attune ourselves to the spirit that illumines and
elevates the world and sincere prayer purify our hearts and make us
better man. That is why he said that by a long course of prayertul
discipline he had closed (forover 40 years) to hate anybody. Again he
said that just as food is necessary for the body. prayer is also necessary
for the soul and a man may be able to do without food. for a number
of days, but believing in God, man cannot live a moment without
prayer. From the fore going discussions it is found that for Gandh.
fasting and prayer are the two non-violent means or ways by which
we can overcome from any distress, hatred, hurt etc. He advised evers

people to follow inese ways.

Gandhij's central aim was equal treatment for the whole of
humanity and equal treatment meant cquality of service o Sarvodava

By Sarvodaya what Gandhi really meant is given below -

{ .8 Sarvodaya

For Gandhi, Sarvodaya or the welfare of all was an expression

of truth. The word 'Sarvodaya’ is a compounds of two words ‘Sarva’
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(all) and 'Udaya’ (welfare or upliftment). Thus it means welfare o
upliftment of all. According to Gandhi it is sarvodaya ic. the good
or the wellare of all. which should be the aim of all human activities.
It is our highest end, the the Summum bonum. The good or welfarc
is the all round welfare, social, political, cconomic cle. and it 1s the
pood not only of man but also animals and even of the natural world,
In this case Gandhi's view was different from the view of the utilitarians
like Mill according to whom the aim of our action should be the
greatest good of the greatest number. Gandhiji never accepted such a
view that we should always care for the majority only and the minority
which is neglected by the utilitarians was really his main concern. Mill
says very explicitly that the standard is not the apent's own hapiness.
but happiness in general. Mill believes that there is good evidence in
favour of utilitarianism. Teneral happiness is the most desirable cnd.
Pleasure alone is desirable or good because there can be no preof thai
anything is desirable beyond the fact that people actually desire it
"Each person's hapiness is good to that person. Therefore gereral happiness
is good to the aggregrate of all person”. From this it follows that the
tendency to promote general happiness is the only criterion of the
gooduess of actions. Gandhi's concept of man is based on advaitic faith
For him all men are basically one, because. the same Brahman resides
in all of them. they are all equal. 'I’lius he said "If one man pam-
spiritually the whole world gains with him and if onc man falls. the

whole falls to that extent"™. Morcover the ideal of Sarvodaya is defimteh
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based on essentially spiritualistic outlook regarding world and man
where as the utilitarian ideal has a materialistic outlook and based on

a rational and social consideration.

Gandhiji always worked hard for the social upliftment of the
downtrodden like the shudras or untouchables and the women. s

whole life is devoted to the upliftment and welfare of those twa,

which were most neglected and suppressed. He felt that so lo
one considerable portion of humanity remained down-trodden and suffering.
the welfare of all could not cven be dreamt of. e always fought for
the economic freedom of the poor and the needy. le always picached
equitable distribution of property and wealth so that the poorest and
the most neglected could get their due sharc. Gandhi belicved that no
spiritual development of man was possible without his economic freedom
Gandhi took it to be our moral duty to help the poor in improving
their economic condition. We must adjust our wants and undergo
voluntary sacrifice for the sake of the poor. Tlence for Gandhi. rehigion
consisted not in seeking ones own salvation in seclusion but in helping
the helpless and working for the poor and the needy. Gandhi's passion
for serving the poor was so great that he claimed to find God not
in temples and mosques bt in the hearts of the poor. So he said "I
am endeavouring to see God through the service of humanity. for |
know that God is neither in heaven, nor down below, but in evervone"'™

To give food to the hungry was for Gandhi like giving gift to God

It is already mentioned that by Sarvoday Gandhi mecant all round
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development or uplifunent of all. By ‘all' he meant not only the human
class but also the sub-human sphere of existance including animals,

e
plants ctc. as well as the inanimate naturc. Hle had a genuine fecling
of love not only for the animal life but also for the manimate nature.
Hence he expressed his disapproval of the excessive exploitation of
nature by modern iundustrial and fechnological society. The ideal of
sarvodaya may in certain respects be compared to the ideal envisaged
by socialism and communism. The former has for its necessary basis
the spiritual unity of all beings which Gandhi so fervently behaved in
and the later have no such basis because they stand only on certain
material and social considerations. Unless one realizes within his heart
the inuer affinity and unity of all beings he cannot work from within
for the equality and uplifiment of all. Further more sarvodaya is
essentially to be achieved through the path of ahimsa while the ideal
of socialism or communism do not necessarily admit the path of ahimsa
The communist rather have openly preached the nceessity of the path
of himsa for bringing about social equality. Gandhi said that Sarvodaya
was the highest end of man's life. He also said that the selt icabisation
or the realization, of God was our h'ighest end. Self-realisation for
Gandhi did not mean finding out some unique reality within oursclf
which is separate from all cise in the universe. For him the self is
one with God and God is one with lile entire universe and so scll

realisation mcans realisation of God and that in its turn means realisation

of all within onc's over being. Hence atma-bodha according to Gandhi
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as according to Tagore and Vivekananda also, means seeing or finding
ourself into others and others into one sclf. And this i1s the ideal of
Sarvodaya also, Therefore working for  sarvodaya and  working for
self-realization are one and the same thing. Both can be attained
according to Gandhi through the path of ahimsa, univeral love, brotherhood
and selfless social service, One point can be mentioned here ic
Sarvodaya is a social ethical ideal where as self realisation is a spiritual
and religious ideal and so they cannot be the same thing. But Gandhi
has shown that essentially the spiritual ideal of self-realisation or moksa
is nothing different from the social idcal of Sarvodaya. Though Gandhi
declared Sarvodays and self-realization both as ends at the same time.
he had commited no mistake or error. For Gandhi there can be no
religion without morality and any spiritual ideal can be realised through
the social and moral service. So the distinction between social and
ethical ideal on the one hand and spiritual and religious ideal on the

other doesnot hold good in the content of Gandhian thought.

L9 Temples and Idolatry

Gandhi's concept of religion was not confined to temples, churches,
books, rituals and other outerforms. In this sense he agreed with
Rabindranath Tagore and Swami Vivekanand. "To quot Swami Vivekananda.
“Temples aid churches, . books and forms are simply kindergarten of
religion, to make the spiritual child strong enough to higher steps
Religion is not in doctrines in dogmas, nor in intellectual argunientation,

it is being and becoming and it is realisation”?. Again Tagore said
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"lcave this chanting and singing and telling of beads. Whom dost thou
worship in this lonely dark comer of a Temple with doors all shut’

U

Open thine eyes and see thy God is not before thee Nehru also
said that Gandhiji's concept of religion had nothing to do with any
dogma or custom or ritual. Regarding temples or mosques or churches
Gandhiji said that he made no distinction between these different abodes
of God and they were what faith had made them and they were an
answer to man's craving to reach the unscen. lle did not regard the
existence of temples as a superstition rather these were some forms
of common workship and a common place of worship appeared to be
a human nceessity., Gandhiji said that he is both an idolator and
iconoclast. He 1s an idolator in the sense that he valued the spirit behind
the idol workship and this idol workship played a most important part
of the uplift of the human race. Again he is an iconoclast in the sensc
that he doesnot have any fixed norms or a rigid set of rules in the
field of religion. He is against any sort of fanaticism that is against

any other form of worshipping deity except one's own.

11110 Gandhi's _concept _of religion was attached to reason

Gandhi was opposed to religion which was not supported by
reason. He would reject all authority if it was in conflict with reason
or the dictates of the heart. He had regard for scriptures no doubt but
for him scriptures cannot transcend rcason and truth. Hence Gandh

never became slave to superstition protected by somc ancient tradition



He argued that the faculty of reason is God given, so any taditio
however ancient if inconsistent with morahity is to be banished. Mahatm
Gandhi the greatest social reformer was opposed to untouchabihty. chil
marriage, child widowhood, inferiority by birth, animal slaughter thiouy

rcason.

In case of animal slaugnter he argucd in the followmg win
He said that he would ncver sacrific a man in order to save the hi
of an anmimal, because man is a rational being. Respect for all hi
doesnot however necessarily mean equal respect for all life. Gandl
rejects the thought that in a situation of conflict, the life of an animno
should take precedence over the life of a man. For Gandhn a man
hife has grater value than that of an animal but it docsnot follow frer
this that an animal's life is in itself without value. it has a valu
although hicrarchically there i1s difference of value of these two T
In order to prevent violence to animals Gandhi like many Indians wa

a vegetarian.

1l/|_ll The soul and its hbceration

For Hinduism, the most important goal for each individual
to achieve freedom from past limitations and from the bondage of th.
wheel of birth and death by the realization of God within himselt |-
the words of Mahatma Gandhi - "Man's ultimate aim is the realizatios
of God, and all his activities - social, religious, economic cte. hav

to be guided by the ultimate aim of the vision of God. the immediat
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service of ali human beings becomes a necessary part of the endeavou
simply because the only <ay to God is to scc Him an Ths creaton
and be onc with it"*. Gandhi as a Karmayogi, gave his own interpsctation
to the doctrine of individual salvation. He distinguised between those
who renounce the world to secure spiritual advancement and those who
live in the world and fight the ills of humanity in a spirit of detachment
Gandhiji preferred the later one for salvation. He conducted social
experiments on a vast scale for the realisation of truth through love

and service of humanity.

Mahatma Gandhi conceived that the human selves are the real
modes of God's existence. As they are immortal and eternal. they cannot
cease to exist after their salvation. But salvation 1s an ideal that i
difficult to be realised. All that is left to us 1s to engage oursclves

in ceaseless service to humanity.

Mahatma Gandhi cmphasised the importance of the practice of
means for sclf-relization. Love, service to humanity. non-possession.
detachment, asceticism ctc. help the perfection of the soul. Mahatma
Gandhi didnot want a condition of salvation which is a state of freedom.
escape, cessation of existence, passivity and aloofness from the world
Mahatma Gandht was of the view that birth and re-birth for human
service are the divine works which give spiritual pleasure and happiness

to an ndividual.

Mahatma Gandhl concetved that the individual salvation cannos
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be realised so long as the entire humanity docesnot realise it. He sad,
"l donot believe that an individual may gain spiritually and thosz that
surround him suffer. | believe in the essential unity of man and for
that matter of all that lives. Therefore | belicve that if one man gains
spiritually, the whole world gains with him and if one man falls the
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whole world falls to that extent"*:.

Gandhipi used the word satya or truth both in the sense of end
and means. For him, the absolute truth is the highest end of human
life and it is to be attained by the observance of relative truth in one's
thought, speech and actions. Among all creatures it is only man who
can worship God or truth with knowledge and devotion. Gandhiji
optimistically belicved that every human being in (his world is capable
of achieving the perfect state of his life, where he will feel the presence

of God within his own self

Moksa or liberation was not mere concept for Gandhiji. 1t was
a fact to be realised in this life, and if not possible, in some other
births by constantly striving through ahimsa or non-violence. Gandhiji
by his own straneous efforts showed that man's sclfless service for

humanity paves the way to salvation.

The desireless scrvice for andsakti or Niskamakarma was
considered by Gandhiji as the best worship. It can be performed only
when man's soul is fully purified. This is also the teaching of Bhagavad

Gita. In the Gita, Krisna advises Arjuna, "Arjuna, perform yowr dutics

N\ -
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dwelling in Yoga, rclinguishing attachment and indifferent 1o success
and failure™. Gandhiji was gratcly attracted by Gita's concept of Yamna
For Gandhi Yajiia means an act dirccted to the welfare of others done
without desiring any return for it, whether of a temporal or spirituai

nature.

Gandhiji admited the reality of re-birth and immortality. Gandhip
declared that though we cannot prove the life after death vet death
is not the cessation of life. Therefore man should not fear death. '
lcads to another life. In the words of Mahatma Gandhi, "A body that
has out lived its usefulness will perish giving places to a new one
The soul is imperishable and continues to take on new forms o
working out its salvation through acts of services"". And again he said
"The soul is one, but the bodies which she animates arc many .
cannot reduce the number of bodies, yet we recognize the unmity  of
the soul” . On the basis of the theory of rebirth, Gandhi optinustically
believed that if he failed to establish the world fellowship in this bieth

he would achieve the same in some other births.

From the foregoing discussions we find that Gandhi's concept
of man is based on advaitic faith. For him, all men are basically onc
because the same Brahman resides in all of them. In other words he
emphasised that mankind constitute a single unit. Yet Gandhip was
great believer in the liberty of the individual person. Whenever Gandhyp
spoke of the greatness and divinity of man he always meant cach

individual man and not the collective man. While reflecting on the
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problems of life, he generally started with the individual and he always
proceeded from the particular to general. He also inherited the religious
individualism of the Indian philosophical traditions centering round the
concept of moksa. Individualism and universalism thus have cqual

importance i Gandhi's thought.
HL.12  Conclusion

Religion today for most of us are nothing more than separating
man from one another, restriction on food and drink. For Gandhi.
religion didnot mean sectarianism, but that religion which underlies all
religions which bring us face to face with our maker, which binds
indissobility to the truth within and which ever purifies. ence his
religion includes the idea of unity in world. His religion was highly
practical. One couid reach God by service to man. His religion mas
be characterised as ethical spiritualism. To him any religion without
moral foundation ceased to be a religion. Ile interpreted religion with
day-to-day problems. His mission was not only to humanise religion.
but to moralise it. Gandhi's main aim was to remove exploitation and
to give cqual status to all people. The violence in the present society

can be ceased if the people realised Gandhi's concept of religion fully

Gandhiji felt that religion is more relevant today than betore
Science has made tremendous progress in modern times. But mer
scicnce of matter cannot give us real knowledge or real happiness

Science and spirituallity must meet. Gandhi has made the preatest
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experiment with the spirit i man. So for him, if science doesnot jom
with religion it will wipe out the human civilization. There is an inner
vacum in our life and only faith in religions and spiritual value can
save us from an all round catastrophe. Hence we may conclude herc
that Gandhi discussed the concept of religion from a new stand point
and he introduced religion which consisted of science and rcason on

the one hand and to guide us the new dimension of spirit on the other
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CHAPTER - IV
GANDHI'S CONCEPT OF GOD



VL Introduction

The nuclear clement of Gandhi's thought was his idea ot God
It can be said that through this idea of God Gandhi had been able
to defeat the biggest and most  organised political power of Gica
Britain, because he did not use any of the traditional weapons i his
struggle for mdependence. Te had no guns, no band of tramed soldier:
at s command and no money even to bind his followers together:
into a cohesive unit. Moreover, Indian people were very much poor
divided. lifeless, illiterate during that period. whercas British people had
the strongest and efficiently trained administrators and army communder
at their disposal. They had possessed most scientific weapons and had
vast monctary and military resources of every kind. Vet under the
lcadership of Gandhr iadia won this battle without a single shot becanse
of Gandhi's unflinching devotion and faith in God. That is why he
declared that one who depends on God will never be afraid of anybody
Most of the writers. scholars and Gandhi's followers command  tha
Gandhi's unfathomable faith in God led w0 this miraculous victonn i
India against the British Government rule. For Gandhi, it was ey
difficult for us to describe the nature of God. e did not see God
as a mere abstract idea. God was for him a living presence as well
as inner voice as He has been to all the great saints and myvstics ol

the world and to founders of religions.
Gandhi's conception of God was largely the product of THimdu

conception of God. Fe himself professed to be a thorough Hindo  but
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he was not a believer in many Gods. e believed i the absolute
oneness of God. more or less in the spirit of Islam. But 1t docsnt
indicate that he took Hinduism as polytheistic. It simply means that
he was very much impressed by the strict monotheism of Istam  Iie
took Hinduism also essentially as monotheistic in nature. He sard that
Hindus in practice worshipped many Gods and Goddesses. but al!
Hindus knew that different God and Goddesses were the varions forme
of the same formless truth. They have been taught about the truth by
Vedas themselves. Hence Mahatma Gandhi refuted the charge agains
Hinduism that it is polytheistic in nature.

Gandhi's belief in God developed in his carly life. and continucd
to the end of his life. To him, a life separated from God was of n
consequence and could not exist with any degree of peace ol nund
or happiness. He said that he could also testify that he may Tive withouo:
air but not without God. For Gandhi. God is not an external cnony
but an abiding presence in the human heart. Tle gave various descrption
of God. He said. "God is that indefinable something which we all feor
but which we do not know .. .. To me God s Truth and Love G
is Ethics and Morality, God is fearlessness, God is the source of ligh
and life and yet He is above and beyond all these, God is conwcience
Hc 1s even the atheism of the atheist. He transcends speech and rcasor
..... He 1s a personal God those who need His touch ... e s the
purest essence. e simply is to those who have faith

..... Hie s long

suffering. He is patient but He is also terrible ... e 1s the gereates



democrat the world knows, for he leaves us unfettered 1o make o
own choice between evil and pood. He is the greatest tyrant ever known
for he often dashes e cup from our lips and under cover of hee
will leaves us a margin so wholly inadequate as to provide only nunth
for himself at our expense. Therefore it is that Hinduism calls this
sport - Lila, or calls it an illusion - Maya™. This description e ven
similar to the famous description of God by the great scientitic
mathematician — philosopher of the century Alfred North Whitchead
In his Frocess and Reality Whitehead wrote” 1t 1s as true to say tha
God is permanent and the world fluent. as that the world 1s permancn
and God fluent. It is as true to say that God is one and the world
many, as that the world is one and God many"*. The similarity betweor
the two lies in their attempts to comprehend inoone synthetic swewp
the divergent aspects of God-head and the different rehigious tradition-
representing different points of view. About God again Gandhip i
"The Deity does not need my supplication, but I a very impertec:
human being, do need his protection as a child that of its fathe:”
Mahatma Gandhi's theism has been greatly influenced by Indian pocis
Tulsidas, Surdas, Mirabai, Narsingh Mehta and Tagore. His prayers also
include the recitation of some Christian and Mohammedan hvimns G
according to Gandhi was e vital force which was all vervadine and
all embracing. Under the influence of Buddhism Gandhiji describod Gad
as the law or the Dharma. Many people said that Buddhian wao

atheistic. But Gandhiji had never thought so. For him. Buddha nev
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denied God. rather he identified God with his Law. The law and the
law-giver became one in Buddhism according to Gandhi.

As a religious man, Gandhiji has dedicated everytinmg 1o God
Gandhiji experienced God in many ways. Ile has been a great admiret
of God - His bLeauty and His light. As a votary of the Gita. Gandhp
stresses the need of inner voice. This voice he claims to be the vorc
of God. Voice of God is Truth which works for the well beme o
all. Gandhiji has been the champion for service to mankind. Gandhiji
joy in service is the service for living creature, a service to God. Her
Gandhi appears to be a humble seeker of human truth. as disinguished
from etemal truth, sought by ancient secekers of Moksa. And  the
expression of this human truth he found in human ecffort for moral
perfection. Gandhiji. while trying to understand Truth as human mora
efforts, does not make it a solely personal matter. He believes mn the
unity of mankind. For him, every act will have its social bearmg and
individual moral efforts are made in the context ol social
relationship and inspired by social concem.

Gandhiji had no academic philosophical training. But his study
of religious book particularly Christian theology and his discussions on
religious matters with all kinds of persons made him compelled 1o

discuss most of the classical arguments for the existence f God

IV.2 Proofs for the existence of God

Gandhiji did not like to waste his time on producimge s cument
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to prove the existence of God. For him. there will be no value o
argument for the existence of God without having faith v God tie
believed in the existence ¢f God above anything clse. He was sure
that God is such that its existence is indubitable, certamn and bevond
any doubt whatsoever. He said, "There 1s an indefinable mysterious
power that pervades everything. [ feel it though | do not sce "
Gandhiji pomted out that 1t was not possible to prove the existence
of God through reason as we prove existence of any mundane object
because it was the unseen power which made itself felt and vet detics
all proof.

But he knew that his statement 'God's existence cannot he
proved' was wrongly interpreted. because human rationality dd not
satisfy by asenming that it was impossible o prove the exisience of
the supreme. That is why he later added that it is possible to rcason
out the existence of God to a limited cxtent. e had advanced o
mamn arguments accordingly to prove the existence of God. To cxplain
the first argument Gandhiji has cited the example of "Many pooi
villagers” of Mysore whom he met in his trip to Mysore. Te foun
that the poor villagers did not know anything about the rule of that
state, because they had no approach to him and yet they behieved tha
some ruler did rule the state. Therefore, Gandhiji explained. "It 1h.
knowledge of these poor people was so limited about their ruler
who am infinitely lesser than God than they than their ruler. need net

be surprised if I do not realise the presence of God. the king of kinus
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Nevertheless. | do feel as the poor villagers felt about Mysore tha
there is orderliness in the universe, there is an unalterable law govanime
cverything and everybeing that exists or lives"' From the fust argumenms
we find that human ignorance about God did not logically mply the
non-cxistence of God.

Let us discuss the second argument. The sccond argument
implies that everything around us is ever changing and cvery dving
There is underlying all that change a living power that is chanceless
that holds together, that creates, dissolves and recreates. That mformine
power or spirit 1s God. This argument is no doubt ontological m naturc.
but 1t 1s different from the traditional ontological argument which states
that the idea of perfect implies existence of a perfect beme But
Gandhipt's argument goes deeper and asserts that behind the changing
world there must be some changeless entity and that is God. In this
case we may mention Shankara who had advanced similar types of
argument to establish the existence of Brahman. He asserted tat what
1s permancnt that alone 1s real and hence Brahman alonce is the sole
reality.

Mahatma Gandhi discussed a number of proofs for the existence
of God. The causal proof is based on the view that everything has
a cause and logically the entire cosmos depends on the ultimate cause
which is God. In this case Mahatma Gandhi said. "l we  onst
our parents and their parents have existed then it 1s proper to believe

in the parent of the whole creation™
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Gandhiji discussed teleological argument for the proot ot the
existence of God. He observed, "That there is orderliness in the unneree
there is an unalterable law governing everything and cvervbemg that
exists or lives. It 1s not a blind faw, for no blind law can povern
the conduct of living being. That law then which governs all Tife s
God"®.

Another argument for the existence of God s from the hife of
the rishis and the testimony of the scriptures. Gandhi called our attention
to the testimonies of Chaitanya, Ramkrishna Paramhansa. Tukaram and
Tulsidas. The testimonies of the sages about the existence and activitios
of God within us can only be verified in terms of thewr hife

Mahatma Gandhi attached a very high importance to the moral
proof. He conceived that conscience of man receives mbmation o
directions from God. ITmmanual Kant declares that religion deals with
three fundamentals su™veets e God, freedom of will and the immortahin
of the soul and the greatest of these is God. He rejected the ratonal
proofs for the existence of God in his Critique of Pure reason though
in his Critique of practical reason he established it on a moral ¢round

Here we find a similarity between Kant and Gandhi. Gandhi <ard tho

the arguments were meant for the common man who didn't ke o
indulge into hair sphtting argumentation. It 1s an allegoncal wav ol

pointing to the existence of God. Thus for him 1t was a matier «

cnlightened faith  to believe that God does exist. He expenenced the

presence of God i the heart of his heart. According to Gandhy "\ 1y
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lirm beliet is that He reveals himself datly to every human beme but,
we shut our eyes to the still small voice. We shut our oves 1o the

7

pillar of fire in front of us. I realise his omnipresence™ . In this contest
Radhakrishnan said that the men of experience feel the presence of
God and do not argue about it. Hence Gandhi said that God cannot
be realised through mteliect and intellect can lead one to a certamn
extent and no further. Ilere it can be said that Gandhiji was night o
giving more importance on faith than reason. because there was
God for them who have no faith in God. So they never think to prove
God's existence. Moreover reason cannot go further. 1t has somic
limitations. But faith transcends reason.
IV.3 Faith

According to Gandhi God simply was to those who had faith
He said that faith can not be acquired by force of intellect. 1t comes
but slowly after deep meditation and continuous practice. He pointed
out that a man without faith in God is like a drop thrown out of
the ocean and bound io perish. For him. if we have faith in the hving
God. all will be well with us. Gandhipp smd "My life s laech
governed by reason and when it fails, 1t 1s governed by superior force
that is faith"®. For him. faith is not a delicate flower which would
wither under the shightest stormy weather, but faith 1s hke the Himalavan
mountaimns. Gandhiji wanted everyone of us to cultivate that faith n
God and relig.on. He said that there are subjects where reason cannol

take us for and we have to accept things on faith and faith then docs
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not contradict reason but transcends it. He believed that without tanh
this world would come to naught in a moment. When Gandhip sand
that 'Truth is God' he was totally dependent on faith. This faith required
no external verification. For him, there would be no proofs for God's
existence which were acceptable to human reason. Since God 15 bevond
reason. He msisted that ultimately the existence of God was based on
faith which transcended reason. Gandhiji obscrved that the world did
not quarrel with those who had a true faith in God and who understands
the true nature of religion. Here we find that since Gandhi was g
practical man, he gave much more mmportance on faith than rcasen
for God's existence. It is clear that the sole reliable path of
God-realization is the path of faith, the path of devotion. For Gandhi
there s no difference between a life of devouon and the Tde o
He took the term Bhakti in a wider sense than the ordinary sense ol
the term bhakti. According to Gandhi true devotee of God 1s he who
serves humanity and helps the have-nots and this scrvice of humanity
is rooted 1n a true love for God. The value of religious faith has been
accepted even by an absolute logician and thinker like Bertrand Russcll
fle has specifically written in his book. "Religion and scicnce”. "1 can
not admit any method of arriving at truth except that of scienee but

in the domain of the emotion 1 do not deny the value of the expenenc .

1"y

which has rose to religion

IV.4 Nature of God

Our opinions about God are not uniform. For some. God
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the abstract infinite being and for others. He s embodied and concrete
entity. Gandhiji had no anthropomorphic conception ol God. In othe
words he did not worship God as a human being.  He only for himsel
took God as formless truth as Nirdkdra and Nirguna. Te did not belhiev
God to be a personal being in the sense that we were personal bemges
e pointed out that God, however could not be deseribed in hus fulines.
and we human beings describe Him in our own vocabulary, Gandhiy
said. "My Rama is not the historical Rama. He 15 the cternal. the
unborn, the one without second. Hhim alone 1 worship™” He furthe
said, "My krsna has nothing to do with any historical person. Fwould
refuse to bow my head to the krsna who would kill because his pride
is hurt. or the krsna whem non-Hindus portray as dissolute vouth
believe in krsna of my imagination as a perfect incarnation. sootless
in every sensc of the word, the inspirer of the Gita and the spre:
of the millions of human beings. But if it was proved to me that the
Mahabahrata is nistory in the same sense that modern historical hock .
are. that every word of the Mahabharata is authentic and that the kisna
of the Mahabharata actually did same of the acts attributed to hin
even at the risk of being banished from the Hindu fold. I should 1o
hesitate to reject that krsna as God incarnate''.

Here we find that Gandhi's conception of God scems to be o
of a non-theistic nature. His God scems to be formless and impersona
like the God of the Hindu advaitins. Under the influence of Chirtans

he so often characterised God as love. Sometimes. Gandhiji oxohiorh



expressed his preference for the conception of God as a formless trath
But he never held the inferior conception of God as personal 1l
openly said that God was personal for those who nceded a personal
God. Under the influence of his Vaishnava background as well as duc
to the great impact the Christianity had made upon him, he sometimes
characterised God as personal and gave him such attributes as ommpotence,
omnipresence, omniscience, benevolence etc.

It can be said therefore that Gadhiji was fully aware of the
implications of his personal - impersonal characterization of God and
he did it knowingly and consistently, It 1s well known that Gandhy
was certainly not a philosopher in the technical or academic sense of
the term. But he has been one of the most consistent thinkers and
here also in his conception of God he has committed no logical circ
Agam under the influence of Jainism, Gandhi was an anckintovidin
and a syadvadin and therefore he had no difficulty in moving fiom
impersonal to personal descriptions of God. He was an advaitin. and
a vishistadvaitin — all at the same time but without any contradiction
Sometimes some critics argue that in characterizing God
personal-impersonal terms, Gandhi was really distinguishing i the
characteristic advaitic fashion between the lower and the higher fevels
of reality. But Gandhi never took the two stands as higher and lowe:
Both the stands were cqually important and valuable for hinm e holdiy
stated that he recognised no God except the God that is to he Tound

in the dumb millions. He worshipped that God. that truth thhoueh the
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service of these millions. Besides Mahatma Gandhi regards God as
force. This shows that God is impersonal having no sclf conscrousness
and will. He said, "The truth is that God is the force. He is the cssence
of life. He is pure and undefiled consciousnes. lle is eternal And vt
strongly enough. all are not able to derive cither benefit or shelter i

"]2

the all pervading living presence For Gandhi God is the supreme
Good. He is not only the highest Good but also a benign power that

shows goodness upon man and His other creaturcs.

IV.5 The way to God

Gandhiji's ultimate spiritual goal is moksa or salvation which
means freedom from the <ycle of birth and deaths. He was putded
by Bhagavad Gita in showing the way to the ultimate sclt cr the
realisation or moksa. lle wanted to merge himself in the absolute o
Gandhi the path of self-purification is hard and steep and to attan
perfect purity one has to become absolutely passion free i thought
speech and action. With regard to the three paths leading to Godd
Jnana. Bhaktt and Karma, Gandhi laid more emphasis on Bhakt and
Karma of devotion and complete self-surrender to God. Tle pomnted ot
that body persisted because of egoism and the supreme state of God
realisation or freedom could be reached through an chimmation
egoism. s was the way of bhakti and karma — of complete ~unend.
to God. and unceasing selfless service of action. His quest for tah
of God mvolves not only bhakti yoga, that in the discipline of oy

and devotion, but also karmayoga that 15 in the discipline of acoon



Gandhiji gave new orientation to the concept of bhakti by stating that
worship of God imp'ies service of the entire creation of God especrally
the human world. In this case Gandhi was influenced by the Ishe
Upanisad. Gandhiji believed that all men were the creations of God
and all men were therefore a part of God. That 1s why he said tha
the best way to realise God, was to find him amidst his creation and
we cannot find God apart from humanity. In this case it appears tha
according to Gandhi, service to humanity was the service to Gud
Hence he said, "A life of service must be one of humility. He. whe
would sacrifice his life for others has hardly time to reserve for Lamsclt
a place n the sun. Inertia must not be mistaken for humanity as
has been in Hinduism. True humanity mcans most strancous and constant
endeavour entirely directed to the service of humanity. God is continuously
in action without resting for a single moment. If we would serve him
or become one with him our activity must be as unwearied as hs™
It is not wrong to mention here that Gandhi very efficientls
and clearly discussed the way to God. Though Gandhi was deepls
influenced by Gita and Upanisad regarding his way to God, he explaned
the way to God from a new perspective. Moreover another important
thing we find here is tha: for Gandhi, the individual salvation cannot
be realised so long as the entire humanity does not realise it. Gandhij
believed that if one man gains spiritualiy the whole world gains with
him and if onc man falls the whole world falls to that cxtent This

statement can be compared to the Vedanta concept of 'Sarvamukt’



which was first stated by Appaya Dikshit and later on this concent
of sarvamukti was discussed by Dr. Radhakrishnan also. Appava Dikshn
accepts the theory of plurality of jivas in the empirical level Te nolds
that the phenomenal world exists till all the Jivas or souls arce hbceraied
So long as there are unreleased Jivas hiberation can not be attiimed
Liberation means oneness with Isvara or God. But when all sonls ave
liberated Isvara sinks into the Brahmawand all released souls become
one with the Brahman. Again Radhakrishnan regards that mdividualin,
1s vanished only when the world 1s saved. when the values are realised
The most outstanding contribution of Radhakrishnan towards the problem
of human nature and his ultimate destiny i1s his concept of univers:l
liberation or sarvamukti, C.E.M. Joad has termed as social salvation
Radhakrishnan rejects the neeative attitude of the ancient Indian thinker s
He mamtains that the liberated soul 1s not to renounce the world but
to work for the perfection of the rest of humanity. Radhakrishnan shows
the importance of personal God in human society. He has tried to wipe
off the gap between the empirical and the transcen dental world
Gandhiyt further pointed out that in the attitude of silence the
soul finds the path in a clearer hght and what is clusive and descriptive
resolves itself in to crystal clearness. For Gandhi the voice of God
of conscience. of truth or the inner voice or the still small vorce mean
one and the same thing. He said that voice 1s more real than s own
existence and it is within everyone and also everyone who wills can

hear the voice.



'‘God is truth’. Gandhiji used to say till 1931 He used 1o s
that God may be love. but God i1s truth above all. Two yvears fara
he went a step further and said that "Truth 1s God'. There was o
distinction between the two statements — 'God is truth’ and “Trath -
God'. Gandhijy pointed out that when we were saying that "God s tuth
it also meant 'God is love', '‘God is light' etc. and when we were savine
that "Truth 1s God' it was more emphatic. For him, truth become much
more important than any other concept. He himsell gave reasons why
he preferred "Truth® rather than love. Il said that love had man.
meanings in the English language and that human love in the ~ense
of passion could become a degrading thing also. He found too th
fove i the sense of ahimsa had only a hinmited number of votine
m the world. But he never found a double meaning in connection with
truth and even atheists have not demurred to the necessity of powv o
of truth. In their passion for discovering truth atheists have not hesitatedd
to deny the very existence of God from their point of view riehtiy

Gandhiji pomted out that God may be denied for those peopl:
who don't belicve in God but there was no denial of truth and cven
the atheist believed v truth. That is why he said that he was atheron
of the atheist. He defined truth by saying that the word ‘sanva’ v
derived from ‘sat’ which means being and nothing is or exists i realin

v

except truth and therefore 'sat’ or truth is the only correct fully sientticen:

name for God. Again Gandhi declared that millions have taken the



name of God and His name committed nameless atrocities. The scientists
did not commit atrocities in the name of truth. Gandhipr pointed o
that we had another thing in Hindu philosophy, namely God alone v
and nothing clse exists and the same truth we saw emphasised ond
exemplified in the Kalam of Islam. Jawaharlal Nchoun sid o thy
context "so long as Gandhiji was talking about God I do not tall
know what he meant. But now when he says that "I'ruth s God'
understand him better"”. Here we find that Gandhi was a practical man
and not a theonst at all. That is why there were certain practical
expedients too which made Gandhi to transfer the statement to "liuth
is God' from the statement 'God is Truth’. For Gandhi truth s net
only practical, but is absolutely nccessary for progress in our Iiving

Again 1t 1s known by us that simple conversions of statements
are logically prohibited. But there is an exception to this rule and thu
1s that when the denotations of the subject and the predicate of «
statement are the same. simple conversions may be done. For exampl-
‘All men are rational beings’ are simply converted into "All rational
beings arc men'. So in this case Gandhi was very correct i making
the simple conversion of his statement 'God i1s truth' to "Truth s God
because for Gandhi, "Truth 'has an identical meaning with the term "God’
and thercfore Gandhi knowingly or unknowingly committed no nustake
in converting his former statement 'God is (ruth’ to "Trath 15 God

Gandhiji realised that so long as he used term "Trath' as th

predicate term of the subject term 'God' people might understand the
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identity of meaning between the two terms that he wanted to conves
Being in the predicate the term 'truth’ might only forn one ot e
several predicates such as love, kindness cte. as attiibutable o God
But when it was transformed to the subject place and it was <ad thas
truth is God' the identity between the terms "Truth' and 'God' hecome
quite clear. This means that Gandhi wanted to characterise God as tuth
and truth alone. Morcover he regarded truth as the highest virtue b
he felt that if he simply told people that it was the nghest vintue
very few would take it sertously. Therefore Gandhijt hypostasized tiuth
by identifying it with God. As he himself said "A mere mechanica
adherence to truth and non-violence is likely to break down the critical
moment. Hence 1 have said that "Truth 1s God"".

Gandhipp meant by trath both spirttual and scientitic tuth Hhe
truth 1s not only individual but social also. Thus all the points ot view.
regarding truth and rcality merge in Gandhi's concept of truth e 1.
monist hke Sankaracharya and pluralsit and realist like the Jains. Man
socicty and the whole world are real for him, there are no 1Husien
But behind all those there 1s one and the only onc spiit called
Brahman, Ishawr or Satya. Thus in Gandhi's metaphysics scientilic it
and spirtitual truth cohere in one broader reality and hence both e
complementary. not opposed to cach other.

IV.7 Ramaniama
Gandhijt has been taught as a child to take Ramnama ¢

name of Rama or God when Le was in trouble. In hie childdhood i



was very much afraid of ghosts and spirits. Rambha his nurse. an old
servant of the family suggested him to repeat the Ramanama as o
remedy for the fear. In his later days, he found the repenition ot
Ramanama a source of great strength and solace a become a part of
his daily life. He told us that Ramanama was his greatest help m
resisting impure thought and Ramanama saw him through agony ot i
fasts and through struggles of soul. which led a pioncer in the practica
social, econcmic and religious spheres. Gandhiji pointed out thu
Ramanama is not those who give into temptation in everywhere possible
and ever expect God to save. It 1s for those who walk n fear o
God and who want to restrain themselves. Gandhiji recognised Truth
by the name of Rama. He said that Rama belongs equally 1o all and
there was no one God for Mussalmans, and another for the Fhndoe
or Christians. FFor him. there is only one ommipotent and omnipresct
God and God 1s named variously. From the foregoing discussions o
find that for Gandlu Rama is God or Truth or Allah or Khuda ¢t
And this one name i.e. Rama always saved him in his trouble an
helpless and darkest period. Ramanama of Gandhi was not a mer.
automatic repetition ol Rama's name without any significance. But
had a great practical and religious significance for Mahatma Gandl
Ramanama to Gandhi was the symbol of lhis inncr stength-
Different people may have different names of their choice. the remembrance
or repetition of which seems to them to be the source ol jov and

imner strength.



IV.8 Problem of good and evil and frecedom of will

The problem of good and evil were one of those that arose
from the thoughts about God. Gandhiji said that 'good and evil' was
our own imperfect language and God was above both good and evil
He defined evil as good or truth misplaced and it had no separate
existence at all. The existence of evil in the world was a fact which
cannot be denied. It was only the other side of the medal which was
good. Regarding the problem of evil Gandhiji said. "I cannot accoun:
for the existence of evil by any rational method. I am therefore humble
enough to recognise evil as such. And | call God long suffering and
patient precisely because, he permits evil in the world. | know he has
no evil in him, and yet if there is evil, he is the author of it and
yet untouched by it. I know too that I shall never know fiod. if o
do not wrestle against evil even at the cost of life itself""

Some question arises about the problem of good and evil. irsth
is God benevolent or malevolent ? Gandhiji replied the question thar
he is purely benevolent because he can see that in the midst of deatl
life persists, in the midst of untruth truth persists and in the mids
of darkness light persists. Again he observed that God has no ovil
e is the author of it but untouched by it.

Sccondly if God is free why does He not free us from ovil
In this case Gandhiji in accordance with his religious belief deseribed
God as an all inclusive reality which included the diverse phenomena

of the world. Gandhiji admits that man enjoys freedom of will. Mun



can control his fate according to his own will. Gandhiji saird. that man
is the maker of his own destiny in the sense that he has hreedom
of choice as to the manner in which he uses that freedom. The same
ideas are echoed by Jean Paul Sartre (modern existentialist). He said
"Man is nothing else but what he makes of himself such s the b
principle of existentialism .................... Man's destiny is within himselt™
Gandhiji tried to explain like the Christian theists that evils. sins cr
were due to the wrong acts of men who were endowed with free wili
Referring to the freedom of will, else where Gandhip maintans thu
God is the greatest democrat the world knows for he leaves us unfettered
to make our own choice between evil and good. In this context he
also agreed with Indian law of Karma according to which actions of
men were responsible for good and evil. Gandhijis' view of cvil could
also be compared to the view of Ramanuja. According to Ramanug
only the Baddha or bound souls suffer, not the mityamukta and wub e
And thirdly is evil also made by God? Gandhiji said "Nothing i
possibly exist without his allowing it. te makes many thines e
which must be put right,. We must invert the process™™ In the cos
he pointed out that God has given us conscience and he has given
us power to do right. He commands that if we take ones thines wins
his permission 1t is right and f we take it without his permission
is stealing and we must put it back it its own place.

We find here that Gandhiji openly admitted his mabilie 1

explain the existence of evil in relation to God and the distinction



between good and evil was our creation and this distinction was
imaginary. In the light of Gandhian view we should not b
pessimistic about the existence of cvil. It has no permanent place r
the goodness of God. The evil of untouchability in Hindwism which
was thousand years old was eradicated by honest sincere and detenmmned
efforts within a short span of time. Similar 1s the case with other evils
that torture humanity. In this case he discussed some examples so tha
we can understand the problem of good and evil clearlyv  The
examples are (1) there are certain problems in mathematics for the
solution of which some workable assumptions have to be made They
help in the solution of the problems. But they are purcly mmagiman
and have no other practical use. Similarly. psychologists have proceeded
upon the assumption that opposite forces arc warring against cach othe
in the universz of which one is divine and the other is the devibih
world.

Again the author of Mahabharata has described the war hetween
the opposing forces of the Pandavas and Kauravas and has aduieed
men to non-co-operate with the later.

The above discussions can be summarised i the followme was
(1) According to Gandhi, God is alone without a second. (i1) He alon
1s. (u1) He is indefinable (iv) In reality there is no God who 1o o
war with satan. but we have imagined that there is a war come on
between God and satan.

Some critics pointed out that Gandhi has ignored the dark <ud.



of human nature. That is why sometimes he is called a puntan. =
religious fanatic and also termed as a day drcamer or an utopian Bu:
this is not true. Because Gandhi never ignored the animal aspect o
man. He realised that men was a mixture of both animal and sprotua
forces. But for Gandhi man's nature is not essentially cvil but it o
essentially spiritual and  divine.

IV.9 Was Gandlu an advaiun?

Let us discuss one important point regarding Gandhr's vien
about the ultimate reality whether Gandhi was an advattin or visistadvaitin
Gandhi believed in non-dualism. He said. "I believe in advaita, | behiede
in the essential unity of man and for that matter of all that Tney”
Again he said | believe in the absolute oneness of God and theretor
also of humanity. What though we have many bodies? We have but
one soul. The rays of the sun are many through refraction. Buv thes
have the same source"®. God for Gandhi was nothing but twuth  Truth
in Sanskrit 1s 'sat’. God alone is 'sat’. Nothing i1s or exists in reahits
except truth. Therefore Gandhi realised that everything clsc 1s tllusion
Truth or ’sat' is only correct and fully significant name for God e
pointed out that devotion to this truth 1s the sole rcason for oo
existence. He said that all our activities should be centred v vath and
truth should be the very breath of our life. From the above discussions
we find that truth 1s the cornerstone of the cdifice of Gandhi's it

Gandii was not a metaphysician. He  was strictly a socid

reformer. For him. the aim of life was the realisation of God and truth



was his end. He pointed out that where there is truth. there v trug
knowledge and where there is true knowledge there is also bliss. Truth
then is Saccidanand Being. consciousness and bliss for him. This nun
be one of the reason why Gandhi has no difficulty in descitbing himscel
as an advaitin or non dualist though to what extent 1t 1s accurate t
regard Gandhi as an advaitin 1s another matter. But an cmmen
contemporary Indian philosopher who is also a devoted follower o
Gandhi. Dr. D.M. Dutta argues that Gandhi should not be regarded
as a follower of Sankara. He said that Gandhi was not advatst m
the sense of Sankarite who would neither support dualism nor the togi
of the syadvada. He pointed out that theistic vedandist Nimbarka tricd
to reconcile dvaita with advaita and this school rejected the advan
of Sankara. According to D.M. l)utt:"i/. Gandht was rather a thost than
an advaitin. The reasons that D.M. Dutta gives are in brief the tollowimy
1) Gandhi was born in a family of Vaisnavas who followed Vallabhacan
Vallabha did not accept Sankara's interpretation of Vedanta and tiandh,
remained a Vaisnava all his life. Early in his life he was taueht 1o
repeat the name of Rama. regarded by some vaisnavas as an icamation
of God. He did not give it up even when he came to think that the
name did not signify historical person. the son of Dasaratha  Gandh
therefore was a theist and not an advaitin,

i) For Gandhi, the world is not a mere appearance. which 1t 1t
Sankara. The Vaisnavas accept the world and therefore God's crcator oy

as real. Gandhi who was Vaisnava did not reject the world av wlhor
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is unreal. And morcover his strong scnse of duty towards suffermg
fellow being stood in the way of his dismissing the world as wholly
unreal.
1) According to Sankara man and God the sclf and Brahma are
absolutely identical in reality. The Vaisnava schools which arc opposcd
to the advaita of sankara do not accept this doctrine. Gandhijis' conception
of the relation of man to God shows again his general affinity to the
vaisnava thinkers rather than to the Sankarites.

iv) Gandhi says that he is an advaitist and yet he can support
dvaitism (dualism) and also declares that he has no objection to being
called an anekantavadin or syadvadin. From the above statement
appeared that Gandhiji is using the words advaitism. dvaitism and
similarly anekantavadi and syadvidi without precise knowledpe of meaning
of those terms in technical philosophical discussions. Hence Dr. Dutta
concludes "But suffice it to say that his own words clearly show that
he is not the advaitist in the sense of Sankarite who would ncither
support dualism not the logic of sayadvada". Gandhi brought the
philosophy of advaita on a very practical level and interpieted s
metaphysics in some what a practical and ethical manner. For Gandhi.
the basic truth was only one and the entire creation was the expression
of the same truth. Therefore there was no difference between one bemg
and another. All were basically one. Hence Gandhi said that the best
sadhana was to love the entire creation. 1t is in and through love that

God or self could be realised. 1t appears that Brahman or God realization
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was nothing else than the realization of the basic unity underlying all
existence and that can be done by sincere love for all beings

Morecver it appears that Gandhi's advaitic concept o1 God s
different from Sankara’s advaita. For Dutta, Gandhi's advaita has similarities
with a theistic vedantist Nimbarka. Nimbarka was the founder of one
of the four schools of vaisnava theism. Each of these schools advocate
some kind of monism that tolerates plurality and change. Nimbarka
admits three realities namely God. souls and matter and the last two
are dependent on God. For him, identity and differences are separately
and cqually real. According to Nimbarka matter and souls are neither
attributes of God nor do these form the body of God. but they are
the parts or powers of God. It is already mentioned that Gandhi was
a practical thinker and his main aim was nothing but to serve the poor
and helpless people and through this way he wanted 0 become one
with God. Morcover he was not a scientist but like a scientist his
thinking and ideas cannot be divorced from facts or the world Iie¢
combined spirit and matter in every aspects. This is the unique
characteristics of his philosophy.

IV.10  Conclusion

Gandhi's conception God can be summarised in the following
way

Mahatma Gandhi was essentially a man of God in whom he
had immense faith. e was a practical man and that is why he said

that faith transcends reason.
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Gandhi was a staunch Hindu. But his conception of God 1s not
a typical Hindu conception. It has impacts upon it of the religion like
Christianity and Islam and also Buddhism which is so often regarded
as a religion without God. But above all, his conception of God is
typically his own. His conception of God is very radical and
comprehensive.

It i1s a well known fact that he was a constant secker after
truth and non-violence. For him, Truth was his God and non-violence
was the means of realising truth. He observed that service of the pom
was the best way to realisc truth i.c. his God. That is why he is known
as a great sccial reformer. Gandhi gave a new meaning to the term
devotion. His conception of God does not imply a mere chanting of
his name and worshipping in a temple, a mosque or a church. For
Gandhi it 1s God who rules the heart and transform it to the tune
of one's suffering.

Though Gandhiji explicitly expericnced his preference for the
conception of God as a formless truth, he never held as inferior the
conception of God as personal. [le openly said that God is one. without
second and God alone is. Here we have seen that the ideas about the
nature of God had similaritics with idcas comtained in Paul Tillich's
conception of God. Gandhi was a simple religious man and Paul Tillich
was a great theologian of modern times. Like Gandhi Tillich also took
God as Being. Tillich said that God is Being-itself is the only true

literal and non-symbolic characterization of God and all other statements
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about God arc symbolic. But there 1s a vital difference also between
the two thinkers. For Tillich God is a mere symbol of the bemg atselt
which is the true rehigious or philosophical reality. But tor Gandh
rruth or Being or Sat is the most apt characterization of God. God
is not merely a symbol of truth, the two are identical. Like Gandhi
Tillich very often characterizes God as Being itsclf or the power of
being. It appears that both of them took God as a power. This
conception of God as power makes God lively and forceful than the
conception of God as merely being or sat may reduce him to a mere
static being.

Gandhi states - "Truth is God' by changing his position from
his earlier statement 'God is truth’. It is important to note about
Gandhi's conviction that for him truth is the sovereign principle. This
truth is not only truthfulness in word and thought and not only the
relative truth of our conception, but the absolute truth., the cternal
principle that is God. Hence the toundation of Gandhi's lifc was formed
by his living and growing faith in God and in the oneness of the
whole human family. According to Gandhi the discipline, which cvery
man should follow is non-violence in order to realise his highest ideal.

whether we call it God or truth or humanity. it is common 1o all.
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CHAPTER -V

GANDHI'S VIEW ON RELIGION
AND POLITICS



V.1 Introduction

Generally people think that religion has nothing to do with
politics. But for Gandhi, Politics divorced from religion will be ik
a corpse. His political philosophy was the practical implication of his
religious belief. Religion purifies human motive and conduct and stimulates
the co-operative and sympathetic nature of man. Without purificd motive
and conduct, a man can ot go ahead in the political field. That i
why Gandhiji made religion and morality as the basis of politics
Regarding politics Gandhiji believed that the value of a government
depended not on its form but on its spirit. Gandhi was a spirttual and
moral thinker. Nothing could satisfy him unless it was guided by moral
principle and this religious ideal found concrete shape in his political

activity.

For Gandhi. politics is a means for the upliftment of all and
therefore, the state should provide an atmosphere in which individuals
can get equal opportunity of right and justice and cqual opportunity
of scll-development. Religion was adopted by Gandhi as service to
mankind and that he had done through politics. lis relizious basis of
politics was the betterment of all. not through power but through fove
and morality. When Gandhiji uttered about the religions basis of politics
he did not mean that he stressed on any particular religion. 1ather he

meant the moral bairis of politics.

Hence we have scen that in his political philosophy Gandhiji
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advocated non-violence and morality as the basis of politics. He was
truly a religious person and Satya and Abimsa were the two strong
weapons for him. He was a true supporter and a votary of democracy.
s political concept provided cqual opportunity of right and justice
to all through decentralisation of power that is self government or

Home Rule.

Gandhi's conceptual frame work of political thinking and activities
were derived from Hinduism made universal. The pancamahdvrata of
satya. ahimsa, braiunacharya, asteya and aparigraha was the
infra-structure which underlies his political movement. Real relipron s
the principle of imminent justice and real politics is merely the apphication
of the moral Principle of justice in terms of social relations. Thus true
religion is true politics. Both have a common basis in a common
morality or social ethics. For Gandhi. "To bring God into politics is
to bring in Truth and Love™. It is this higher principle or as Jaspers
says- 'religious politics of self revealing man’ that can rescue us from

our political crisis.

In politics Gandhiji introduced new phrases like satvapraha,
non-cooperation, civil disobedience, fasting and swaraj. Let us discuss

the above phases one by one.

V.2 The gospel of satyagralia

The word "Satyagraha® literally mcans agraha for “satva” The

word agraha” comes from the root 'grah’ which means 'to get hold
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of., 'to hold fast to', 'to seize upon'. Agraha for Satya therefore. means
holding on to or holding fast to or scizing upon Truth. Reparding the
concept of satyagraha Gandhiji was influenced by Bhagavad eita the
Sermon on the Mount and from the writings of Tolstoy and 1horcau
But still there was an originality, a freshness about Gandhi's concept
of satyagraha and he applied this concept in sphere of individual. social
and political life. Gandhi liked to give the name of his new non-violent
movement as satyagraha, because this movement was linked more
closcly with his basic concept of satya and ahimsa. Flence Gandhi's
conception of satyagraha came to mean Truth force, Love-lorce. o
Soul-force. It proved to be a force generated out of love to realise

Truth.

The concept of satyagraha involves various clements i it But
some of its essential clements are non-violence, love. self suffering and
persuasion. Gandhi always seid that satyagraha was a tapasya, a dharma
yuddha and for that self suffering and sclf sacrifice in the spiit of
the Gita were essentially required. Gandhi realised that cven it men
are rational by nature. they do not come to understand the nature of
Truth due to the long cherished prejudices: the appeal of reason
therefore doesn't always work. In such cases for Gandhi. it is self
suffering which is the most effective weapon for arousing good sensc

and justice from within a man.

Satyagraha should not be confused with passive resistance. Gandhi

distinguished between passive resistance and satyagraha in the following



way - (i) Satyagraha is a weapon of the strong while passive resitance
is adopted by the weak. (i) There is no scope for love i pinsne
resistance. but in satyagrah there is no place for hatred but love o
others including the opponent is its essence (iit) The use of physical
force is totally forbidden in satyagraha. while it is not so in passine
resistance. (iv) In passive resistance there is always an idea of harassig
the other party, but n satyagraha there s no idea of harassie o

teasing or injuring the opponent in anyway.

Now what are the qualities that a satyagrahi should possess
Apart from the cardmal virtues which the satyagrahis should obsenve
Gandhi prescribed some qualifications for a satyagrahi which he should
follow willingly. There must be common honesty among satsagraln
They must be prepared to lose all, not merely their personal liberty,
not merely their possessions. land. cash ctc.. but also the liberty and
possessions of their families and they must be ready cheerfully 1o face

bullets. bayonets. or even slow death by torture.

They must not be violent in the thought, word or deed towards
the cnemy or amongst themselves. Gandhiji further said thar e
and self-restraint must be practiced by the satvagrahi, because hanihits

and  sclf~restraint give him mental strenpth.

Satyagraha to Gandhi was not the infliction of sultenme on the
opponent but on one's own self. Satyagraha is igrained in non-violeng.

as such it does not permit violence in any form or shape  Nhsg
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and satyagraha are synonymous words for Gandhi. Satyagraha cmphasiscs
always the purity of means. It i1s a moral weapon n the hands ot
a morally strong person to fight injustice. tyranny or cvil and can be

applied in individual as well as in public affairs.

Gandhi preferred that a satyagraln before practising this torce
in public hfe must practice it in domestic or personal life, beonus
satyagraha like charity must begin at home. Satyagraha s a weapon
to counteract the cevils and obstacles that come in the wayv of realination
of truthful and just goals. A man enpaged i satvagraha has o Leop
m mind a number of things to be done or to be avoided T1e will
overcome evil by good, anger by love. untruth by truth. himsa by

ahimsa.

Satyagaraha utilises non-violent methods of non-cooperation. civil
disobedience. fasting., picketing and strike or temporary cessation of

work as a protest.

Non-cooperation is in Gandhi's words an expression ol anguished
love.  Non-cooperation according to Gandhi chicfly implics the withdiaw
of cooperation from a state. Civil disobedience is nothing but th
disobedience or breach of the unjust and immoral laws of the stat
In Gandhi's words. it 1s civil breach of unmoral statutory  enactment.
Hence according to Gandhi, Civil disobedience and  non-cooperation
were both non-violent methods of resolving conflicts as well as peaceiud

devices for producine positive changes in social and political hic Somc



[-49
charges are brought against Gandhi's weapons of civil disobedience and
non-cooperation. It can be said that by adopting the methods ot ¢l
disobedience and non-cooperation Gandhi in a way forced the goverment
to act contrary to its wishes and therefore it amounted to pressure and
cocrcion. But this 1s not true. Because civil disobedience did not
presuppose lawlessness. rather it was based on a willing observance
of all laws which did not hurt the moral sense or violate individual
conscience. Civil disobedience according to Gandhi was the purest tvpe
of constitutional agitation. Similarly there is no sense of co-creion or
immorality about non-cooperation, if one understood its true natnre and

spirit.

Fasting is an important form of satyagraha. Civil disobedicnce
and non-cooperation imply suffering inflicted on the opponent,  but
fasting implies seclf-inflicted suffering. It is the highest means
of self-purification. In Hinduism fasting has been taken as a penance
and in Jainism and Islam. it is a religious vow for self-purification
Gandhi was really touched by all these effects of fasting as mentioned
in these religions. A fast undertaken for sclfish ends is not the fast
of a satyagrahi, it is rather a duragrahi fast or hungerstrike  which
Gandhi condemned like anything. Morcover Gandhi said that no fast
should be taken against an opponent. it was to be taken only against
one's near and dear one with a view to reform him or them and if
fasting 1s directed against an opponent. it becomes a cocrcion and

ceases to be non-violent. But Gandhi himself fasted atleast thrice
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against the British Government. Here Gandbiji was right ain bemg
faithful to his principle that fasting was to be resorted 1o as the Tast
non-violent remedy. when all other non-violent means were exhousted
Fasting removes all such chances of violence and thercfore as a technique
of non-violent resistance it may be somectimes resorted 1o against the
opponent also. Pickcting and strike are another forms of satyagraha
Gandbhiji advocated the use of picketing for liquor opium and foreign
cloth. Ahmedabad strike in 1918 was very important when Gandhiji
supported the strike of the workers by fasting. Gandhi had the knack
to qualify the popular use of these methods in different situations to
prevent them from taking a violent form. We f{ind around oursclhes
strikes. fasts, dhariras, satvagrahas. picketing. gheraos and many more
things of the kind. All these are undertaking to fulfil some demands
Today people have accepted the forms of Gandhian techniques and
thrown to winds the spirit behind them. Ends are more important to
them than means. Hence it can be said that if Gandhian sprit is imbibed
by the new generation. many of the problems could be solved withont

recourse to violence or offence to individual dignity.
V.3 Swaraj

Mahatma Gandhi has been the champion of Freedom Novement.
He tried to penetrate into the minds of Indians for the cause of palitical
freedom. His experience with national movement of Africa ~ompelted
him to feel the importance of swaraj for a country or for a nation

Swaraj means own government. It is sclf-rule or home rule. But Gandhi
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detined swaraj as a condition where "every conntiy s lree to cat e
to drink. and to breathe. Even so is every nation {ree o manaee s

own affairs, no matter how holdly.”

There is no anarchism in Gandhi's political ideal. In his ideal
state, every one is his own ruler, he rules himself m such a mannc
that is never a hindrance to his neighbours. He was not in favour of
excessive state interference in the life of the individual. State should
provide atmosphere for the all sided development of the people. tHence
Gandhiji stressed on democratic self-government. For him. the power
of the governmment should be decentralised. Centre should delepate 1ts

powers to the states and from states to villages.

Gandhiji adopted this word (Swaraj) from the vedas and maintned
in his conception its essential vedic character. Thus swaraj or selt-rule
meant for Gandhi not only rule of or by the self i.e. one’s own rule
or government, but also rule over the self. Gandhi took swaraj not
merely as a political concept but also as ‘a spiritual concept, Swaray

.
for Gandhi, in the ultimate analysis was a spiritual goal. a goal of
spiritual frcedom for cach individual and such a pious poal could not
be achieved by adopting the wrong path of violence and hawed. Only
the path of ahimsa and love could give political frecdom and ultimately
the real free(ml;l. Gandhi did never take the swaraj of a nation o be
anything different from the swaraj of cach and every individual of that

nation. He openly said. "Swaraj of the people means the sum total

of the swaraj (sclf-rule) of the individuals " Again Gandhiji ~aid. "1
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have therefore endeavoured to show both in word and deed. that
political scif-government - that 1s sclf-government for a larpe number
of men and women is no better than individual sclf-government and
therefore. it is to be attained by precisely the same means that are

required for individual sclf-government or self-rule."

Gandhi's concept of swaraj was not in any way in conflict with
his concept of sarvodaya. Purna swaraj was to be attained according
to Gandhi not simply by the substitution of home rule for forcign rule
It was really achieved whes it was for the welfare of all and cvervone
felt his definite role in the government of the country. It is cleas that
political freedom of Gandhi was merely a prelude to the real freedom.
the true swaraj. True swaraj consisted for him in every one's rule upon
himself. such that all lower selfish motives were either removed o
restrained and cvery man was rclated to all others by the thread of
fove. Fyven paolitical swaraj we have seen could be won accordimg o
Gandhi by the path of complete love, self-suffering and self-saciifice.
And these were all the ways of the realization of moksa o God o

Truth. Hence Gandhi took real swaraj as synonymous with moksa itsclf

Gandhiji stressed that everybody must try to bring Ramrajya
on earth. Gandhi had treaied swaraj as a synonym of "Ramraj’. The
concept of Ramrajya is a symbol of idcal state based not oy on
political and economic ideal but as that which represents the moral
sprit. By Ramrajya he did not mean Hindu Rajya rather it meant

state with sovereign moral authority. Ramrajya is a kingdom of God.
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full of justice. love. cooperation and morality. Gandhiji has identified
Ramragya with swaray of the dumb-starved millions. Henee e said.
"The swara) of my drcam is the poor man's swara). The necessanes
of life should be cnjoyed by you in common with those enjoyed by
the princes and ;he moneyed men. But that does not mcan that vou
should have palaces like theirs. They are not necessary for happiness
You or | would be lost in them. But you ought to get all the ordinary
amenities of 'ife that a rich man cnjoys. | have not the slightest doul

that swaraj is not poorna swaraj until these amenitics are guaranteed

to vou under it

V.4 Gandhi's concepts of state. the individual and the

rovernment

According to Gandhi. the state is justified in so far as it helps
the realization of the ethical ideal. The state was to him an organiscd
community of people of all shades and categories, it was organised
to make them live happily. The state will perform its functicn with
the minimum use of coercion. Gandhi wanted to bring about an
cqualisation of status. Gandhi's conception of state was the ultimate
goal of sarvodaya social order. The basis of Gandhian state was the
active co-operation of the people. Like the Russian. Gandhiji also said
that military power of a state can never be a sign of its progress and
development but a sign of decadence. The work of the police is to

check anti-social clements in a non-violent state. He was confident that
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our adherence to the ideal of non-violence will provide every success.

The chief purpose of the state is to promote the well-being of
the individuals. In the ideal state of Gandhi's conception there will be
no political power, i.e. government, because there will be no state He
did not favour majority rule, and he believed that the minoritv has

a perfect right to act differently from the majority.

To Gandhi the individual in the state had the right of freely
and fearlessly expressing his views. Gandhi looked upon the Government
as a necessary evil and that government he considered the best which
governed the least. Gandhi stood for a really self-governing individual
who would as a law-abiding member of the state would be self-reliant.
self-evolving and self-supporting. "To him it was the duty of the
government (o rcmové all causes of immoral or unmoral life. Gandhiji
founded his state on the basis of thriving. self-supporting and
self-governing small communities. Co-operation, not coercion was to be
the cementing material between such communities and their individual

members.

Accotding to Gandbhi, swaraj or self-government is the best form
of government. Qut of the Whree traditional forms of government Gandhi
preferred democracy, in which all people participate on the basis of
equality. He believed that true democracy could only be an outcome
of non-violence. Such a democracy should ensure cqual frecdom for

all.



|

Gandhiji wanted the government of free India to rest on the
foundation of the revived and revitalized village panchayats. The panchay ats
were not to be organised by the central and state government. The
state and the central govm'l]lnenls were to be based on the village units
and not viceversa. He held that democracy could be most cffective in
small units. where people could carry the cementing material between

such communities and their individual members.

\(/In his opinion India is a country of villages. hence the power
should be given to Panchayat Raj. India lives in villages. hence village
upliftment and constructive programme can only assurc its development
In the Panchayat Raj. the labour and the rich capitalist would be treated
as equal. The village Panchayat would govern the village and would
act as judiciary, legislature and executive body combined together. The
panchas would be clected by the village people on the basis of adult
i’ranchisc.f Lvery panchayat of five members (men and women) shall
form a unit. Two such panchayai together will elect one leader. After
100 panchayats, the 50 clected leaders will be known as First Grade
Leader and work under him. In this way. panchayats shall cover the
whole Nation. These leaders will act for their own respective  arcas
and jointly serve the village and whole Nation. The aim of Gandhi

was to organise the whole country on the basis of panchavat

A non-violent state or democracy must be sccular, Gandhi's
concept of religion in its broad sense. accepts secularism. It is nothing

but unity in different religions or we may say that secularism can only



156

guarantee the universa! brotherhood that can bring peace in the pation,

peace in the world.

From the forcgomg discussions we  can conclude hiere th
Gandhi's 'Ramrajya’ will be a state of perfect anachy. a stateless soctety
governed by no other law except the moral law imphlicit in human
nature and by no other force except the force of love. Gandhian concept
of democracy is a non-violent one. He never believed in power politics
that cxploits the individuality, the root of all progress. Opinion of the
majority will be of great consideration but the opinion of the mmority
must be honoured. even the opinion of an individual should be honoured
if that is sound. Hence a real democracy should discard the tyranny

of the majority if it offends the moral sense.

Politics 15 absolutely devoid of morality today. There is everywhere
an atmosphere of mutual distrust and doubt and people have lost their
peace of mind. We can very well realize the relevance and value of
the great teachings of Mahatma Gandhi today. if we want to lead an

honest and a peaceful life.

V.5 The Gandhian approach to world peace

In every country spiritual values are declining and moral standards
arc weakening under the pressure of growing appetites and demand for

all forms of excitements and self-indulgences. Gandhi's chief concern

was to liberate people from all sorts of bondage. He viewed evervthing

from the standpoint of religion. It was the main spring of his activitics.
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He revealed that the prime motive of all religions is to awaken the
spirtual consciousness of humanity and to upheld the values of love
peace. self control. service and above all commitment to truth and
rightcousness. Religion should never be the cause of any scandal. bu
it must be essentially a moral force in guiding the people towards the

attainment of eternal peace.

Gandhi's theory of satyagraha and non-violence has placed before
the world a substitute for the bloody revolution. He declared "1 man
kind were to live. it had to come under the sway of truth and

non-violenee.™

For Gandhi, material propress is not cnouph. the ieal
progress of man consists in his spiritual advancement. tic had been

giving more importance on ethical forces than material forces.

Gandhi was against war. His satyagraha may offer assistance
to civil-defence in a nuclear age. He said "We have to make truth
and non-violence matters not merely of individual practice. but fon
practice by groups. communities and nations. This can only be done
if the mind of man is convinced and his heart is converted to aceept
the new values. Once it is done, it will not be difficlt 1o devise
external organisation and machinery for settling international problems
peacefully. But so long as the need for regulating international conduct
through moral principles is not recognized by organized groups and
nations and by indiviauals working in their name. mere mechanical and
organizational device for cnsuring world peace is likely 1o fail. as did

the League of Nations."?
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Gandhi's ideal of non-violence inspired many leaders like Vinoba.

Martin Luther king and so on. For Gandhi the ultimate  happiness
lics‘pnly in peace whether it was confined to the mdividual or cxtended
to the whole of society. He wanted his weapon of non-violence to
abolish wars., to destroy all conflicts and to settle all tensions. tle
wanted to bring about peace not only between British and India. but
also between all warring nations on earth. in order to work out his
peace ideals he founded Peace Brigade (Shanti Sena) which he desired
to make it a world ‘movement. Gandhi has shown us the path of peace
through his exalted principles of non-violence which are of vital importance
in the context of the present political situation of the world. In his
view, religion could help us to imbibe and to live out the basic
principles of life in order to live in peace. All religions must foster
a sense of soitdarity and fellowship to advance the cause of peace and
justice\.j/Gandhi said, "what policy the National Government will adopt
I can not say. I may not even survive it much as | would love o
If I do. I would advise the adoption of non-violence to the utmost
extent possible and that will be India's great contribution to the peace
of the world and the cstablishment of a new world order | expect
that with the existence of so many races in India. all of whom will
have a voice in the government of the day, the national policy will
incline towards militarism of a modified character. [ shall certainly hope
that all the efforts to .................. show the efficacy of non-violence
as a political force will not have gone in sain and o strone pany

representing true non-violence will exist in the country."™
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Gandhi always indicated the possibility and necessity of a peacetul
co-existence of communities of different faiths. That is why wheneve
he found an opportunity whether it was in prayer mectings where
Christian. Hindu, Mohammedan scriptures were read or in other gatherings,
he preached the equality of all religions and emphasized the necessiny
of removing all the superstitions and the views that have crept into
soctety during different stages of history. He continued his unccasing

effort to secure communal unity and peace till the very end of his

life.

In his experiments with truth Gandhi showed a way to bypass
the inevitability of war and 10 work for social progress. political
freedom. and world peace. Non-violence is a technique of resistance
to injustice. It is a method of struggle to build the contours of 2
peaceful socicty. It is the basic principle not only with regard to wm
but also with regard to so-ial and economic development. Non-violent
struggle is a peaceful means 1o political and social change  \ceordimg
to Gandhi love and persuasion. not hatred should be the means of
change. e asserted that in democratic societics non-violence is the
only means available to settle social. racial and national problems.
Gandhi considered non-violence as a religious attitude and an inner
discipline which springs out of the deeper realisation of onc's cssential
unity with the entire humanity. The spirit of non-violence is o he

cultivated with great paticnce and compassion.



V.6 Conclision

From the foregoing discussions we find that we should not
forget that Gandhi was not primarily a political and social thinker. At
the same time he differed from other politicians in that he introduced
religion into politics. te showed to the world that there 15 nothing
bad about politics so long as 1t is guided by moral and rehigious
principles. He himself selecied the path of politics as a means to realise
his spiritual goal. We have seen here that all the political ideas of
Gandhiji whether it be of satyagrahis. swaraj. state, government or his
attitudes towards war were all influenced by the lofty principles of
religion. Gandhiji not only imbibed the moral ideas of the great teachers

of the world, but he also applied them in practical politics.

Gandhiji was a man of action, a lcader of a mass movement,
He had a definite end. namely the liberation of the country from forcign
yoke. He was necessarily influenced in the formulation of his idcas
by what he saw all around him. He wrote, "I have always derived
my politics from ethics. It is because | swear by ethics that | find
myself in politics. A person who is lover of his country is bound to
take a lively interest in politics."” Again Gandhi. said that political
power 1s not an end but one of the means of enabling people 1o better

their condition in every department of life.

Gandhi was the first to promulgate and realize the principle of

ahimsa while acting as a leader of a nation fighting for frecdom. The
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ideas of non-violence and fellow-feeling had been advocated as universal
moral obligations in various cultures, long before. But these ideas were
represented by those people who remamced outside the sphere ol pohitics
and never acted as a political leader. Gandhi's political genius had
spread in many countries and his sole aim was to unite nations and

people irrespective of their faith.

In the present age there is violence everywhere. Our ideal of
service is now replaced by power. Everywhere there is brute force
These must be replaced by love. Violence is useful in protecting
external things where as for protecting atman non-violence is essential
The path of non-violence alone can give one happiness. Hence Gandhi
dedicated himself to the religion of non-violence. In this time of crisis
where everywhere there is chaos and confusion. Mahatma Gandhi shows
us the path to perfeetion and peace. Nobody can deny the relevance
of Gandhi. Gandbi is no more. but his spirit prevails. We must trod

on the path in which he led as a pioneer.
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CHAPTER - VI

GANDHI'S RELIGION AND OTHER
CONTEMPORARY INDIAN
PHILOSOPHERS :

A COMPARATIVE STUDY
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VI.1 Introduction

In contemporary times man started losing interest in the classical
philosophy in which metaphysical and epistemological issues were
discussed. Complexity of life and multiplication of human problems
compelled philosophers to think again, a scarch for aim and function
of philosophy which could help mankind to carve out more sccure and
peaceful life. The contemporary philosophy i.e. twentieth century philosophs
is characterised by a sharp reaction against the classical phtlosophy
They had a modern approach to human problems. Philosophers of this
period devoted more to the existential problems of mar For the
philosophers of this period, philosophy must cooperate with science in
investigating the possibilities of better life in the future. For this. if
was necessary to find out the real aim and functions of philosophy
in the changed human situation. This is the remarkable philosophical
tendencies o: the contemporary period. I brought in a completely new
area in this country and unleashed powerful forces which revolutionized
Indian society and changed the face of India in the last few decades
All the thinkers of this period were very influenced by Upanisadic
philosophy and also by the teachings of the Bhagabadgita. Fxcept
Tagore, all philosophers of this period have written commentarics on
the Gita and show its decp inﬂucAnce on their thought. life and action.
Contemporary Indian  phitosophy is both interpretative and  creative
with in certain limits because contemporary Indian thinkers not only

tries (0 re-interpret some of ancient ideas derived chietly  from the
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Upanisads and from the Quran in the case of Igbal. Yet in ther
philosophies we get some refreshingly new notions and  rational
demonstration. Contemporary Indian thinkers have certain general

agreements among them. These general agreements are given below

i) All these thinkers are monists. But monism expresses iself differently
in all of them. Some asserts the oneness of the absolute and according
to some others the monistic character of reality carrics it into the realm

of the indeiinite.

1) Unlike ancient Indian thinkers, all contemporary Indian thinkers give

to the world a reality and assert the dignity of humanness.

iit) All contemporary Indian thinkers believe that the appichension of
reality is possible only through some intuitive awareness. This awareness
has been named differently by different thinkers but they all believe
that the awareness of reality is possible not by sense experience or
by intellectual reasoning but by a kind of super consciousness an
intuitive insight into the reality. They assert that this faculty i

inherently present in every individual.

iv) Contemporary Indian thinkers believe that philosophy is essentially
tied up life. Ancient thinkers was not concerned with normal civie life.
They were concerned with peculiar estoric life of escape. The contemporan
Indian thinkers relate philosophy not to a lile of escape. but 1o thic
very life. They assert that after realising moksa the work of the

individual is not over, he has to continue to be in the world. living
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in the midst of fellowmen, helping them in making their lives, healthier

and purer. No man, they say can be saved unless the race is saved

v) Contemporary Indian philosophy is integral and synthetic. It s a
synthesis of the east and west, because it has grown up in  the
environment of the west. The great modern Indian thinkers, i/
Radhakrishna, Rabindranath Tagore, Vivekananda, M.K. Gandhi. Aurobindo
and K.C. Bhattacharya have sound study of the western religion and
philosophy. These are synthetic personalities. The western thoughts are
so immensely imbibed in the minds of the Indian revivalists that they

have neither the narrowsness nor the orthodoxy with them.

vi) The contemporzry Indian thinkers attach great importance to man's
existence in the world and to the fulfilment of his entire being —
his empirical as well as spiritual personality. Modern Indian philosophers
have given immense importance to the development of man's ethical
and social nature and to the cultivation of the secular values along
with the spiritual ones. Man according to them has to work not only
for his own individual liberation but also and in a greater measure
for the uplifunent and ail sided development of his own society and

nation and for human race as a whole.

vii) Modern Indian philosophers have full faith in religion. But they
believe in a celigion which is above all denominational religions. which
is universal and emoraces the whole of humanity. Such a religion has

to be frece from all dogmatism, sectarian outlook. narrow mindness and
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conservation. It has to satisfy the spiritual aspiration of the whole of

humanity.

viit) All modermn Indian philosophers have given great importance to
the performance of Niskamakarma or selfless services as prescribed by
Gita. TFor the modern Indian philosophers, liberation does not mean
simply attainment of freedom from rebirths and merging one self into
the depths of etemity. According to them, the liberated souls take their
higher births to guide the rest humanity on the way to spiritual
perfection. In this respect their attitude differs from that of the philosophers
of the Vedanta anu other classical systems who seem to be more
concerned with seeking freedom from the cycle of birth and death by
attaining liberation of soul, rather than engaging themselves in the

activities of the world.

From the above discussions it appears that though Gandhi
was not an academic philosopher he was truly a contemporary thinker.
Because he discussed each and every ideas of the contemporary philosophy
in his discussions. Contemporary Indian thought cannot be complete
without Mahatma Gandhi's ideas and views about religious and social
problems. Gandhiji was essentially a man who would be counted in
the ages to come with Buddha and Christ. He was a unique combination
of ancient Indian ideals of sainthood and contemporary statesmanship.
Gnadhiji was a practical idealist and wanted to attend to the immediate
problems of life and society without sacrificing the basic principles of

religion and ethics.
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In this chapter Gandhi's religion is compared with the following

contemporary Indian philosophers. They are :
1. Bal Gangadhar Tilak (1856-1920)
2. Rabindranath Tagore (1861-1941)
3. Swami Vivekananda (1863-1902)
4. Sarvapalli Radhakrishnan (1888-1975)

It is already mentioned in the introduction chapter that Mahatma
Gandhi was born on 1869 and died on 1948. So, this shows that B.G.
Tilak, Rabindranath Tagore and Swami Vivekanandaare predecessors of
Mahatma Gandhi and Sarvapalli Radhakrishnan is post Mahatma Gandhi

Let us compare the above philosophers ideas on religion with Gandhi

one by one briefly.

V1.2 Gandhi and B.G. Tilak

Tilak was the first nationalist leader who sought to close contact
with the masses and in this respect Tilak was a fore-runner of Gandhiji.
B.G. Tilak was popularly called Lokmanya (respected by the people).
From his teacher father he inherited his love of Sanskrit. which gave
him dcep respect for the ancient religion and traditions of the country
and its peopie. Gandhiji said that B.G. Tilak was the most important
nationalist leader. Tilak alwuys talked about India and not of international
matters like Gandhi. To freedom from British rule Tilak devoted all

his abilities and thoughts. By his supreme dedication he laid the
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foundation of India's freedom without which Gandhi could not have
raiscd the edifice. While Mahatma Gandhi is the father of the nation.
Lokamanya Tilak is the tather of Indian nationalism. Tilak felt more
strongly that for the strength of any nation and the success of am
nationalist movement the people of the country must have a strong
activistic out look. That is why Tilak wrote his secret of the Bhagavad
Gita (Gitarahasya) in which he wanted to prove that without the path
of action, no salvation was possible. Tilak had moulded his entire life
on the basis of the teaching of the Gita. According to the Bhagavad
Gita. karma comprises all types of action which a man performs. no
matter whether these actions are bodily (Kayika) or vocal (vacika) o
mental (manasika). Tilak has put emphasis on the Gitas concept of
karmayoga and tried to apply the same for the uplifiment of humanin
as a whole. To Tilak there is no exposition which is so scientific as
the karmayoga of the Gita. In this case Gandhi was vers much
influenced by the Bhagavad Gita. That is why Gandhiji said that the

Gita was his mother.,

Tilak taught that whether it is violence or non-violence. one
should follow the law of action. But Gandhiji said that one should
follow the law of action without violence. According to Gandhi and
Tilak, obedience to the law of action should be without any personal
consideration (Niskamakarma). Tilak was using Karma as an instrument
for the attainment of swarajya. Tilak as a political philesopher has

given us a theory of nationalism. His theory of nationalism was a
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synthesis of the teaching of both eastern and western thinkers. T
philosophy of nationalism was a synthesis of the vedantic ideal of the
spirit as supreme freedom and the western concept of Mazzini. Burke.
Mill and later on Wilson. In the famous trial speech of 1908 he quoted
with approval John Stuart Mill's definition of nationality. In 1919 and
1920. he accepted the Wilsonian concept of self determination and
pleaded for its application to India. Tilak held that the attainment of
Swarajya would be a great victory for Indian nationalism. Tilak regarded
Swarajya as not only a right, but a dharma. He gave a moral and
spiritual meaning also to the concept of Swarajya although he did it
only a few occasions. Tilak encouraged two festivals of Sivaji and
Ganapati. Sivaji is the symbol the boldness and greatness and Ganapati
is the symbol of wisdom. Tilak tried to establish unity among the men
through these festivals. Like Tilak. Gandhiji also tried to understand
politics in terms of religion. Gandhi also wanted to establish Ramrajva
where there is no exploitation. But in comparison to Tilak. Gandhi
discussed the above concept in a larger and comprehensive sense.
Gandhi's country mein were under political subjugation and were sufl fering
under tyranny. Politics had become a sphere of immorality, injustice.
tyranny and all such evils. He therefore wanted to introduce religion
into politics. He wanted purification of politics. He wanted liberation
of his people. Politics without religion according to him is like 2 corpse

fit to be bumnt.

Tilak emphasised the economic dimension of the Swadeshi
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movement which indicate his awareness of the economic roots of Indian
nationalism. The swadeshi movement in India assumed a spiritual and
political character, Tilak's concept of swadeshi was different from
Gandhi's concept of swadeshi. Tilak adhered to the cencept of the
economic emancipation of all section of Indian from the exploitative
measures of an alien imperialism. On the other hand Gandhiji said that
people should buy anything from every part of the world what is
nceded for our growth but not to buy anything from outside which
interfere with our growth however nice or beautiful. This shows that
Tilak was more rigid than Gandhi. For Tilak boycott is the right
weapon if we act with unity to improve the nation's political and
economic condition. To him, "Boycott" is a means of exercising
pressure on British in order to get Indian's legitimate rights. Here

Gandhiji also agreed with Tilak in this respect.

Regarding dharma, Tilak has not supported the view of certain
ancient ganskrit treatises which bifurcate the same into niti dharma
meaning legal-jurisprudence and good conduct respectively. To him.
niti, kartavya or dharma are all synonymous. We have seen that religion
meant for Gandhi the all pervasive Dharma or Rta and because truth
was taken to constitute the essence of Dharma or Ria. naturally truth
constitute the highest religion for him. Like Tilak Gandhiji also described
God as the law or the dharma under the influence of Buddhism. That
is why Gandhi never thought that Buddhism was atheistic. For Gandhi.

the law and the law giver become one in Buddhism.
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Tilak was not in favour of asceticism. He rejects the idea of
renunciation of the worldly life after the attainment of the ultimate goal.
According to Tilak there is an underlying unity between God. man and
the world. The world is in existence. because God will it so. Man
strives to achieve union with God. He must also seek unity with the
world and act for it. Otherwise unity will not be perfect. Though for
Gandhi religion was the basis of his life, his religion is nothing but
to serve the poor people. For him to serve the poor is to serve God
and through the service of the poor he wanted to become ons with

God. So in this cases there is very much similarity between Gandhi

and Tilak.

Tilak was not prepared to discard the traditional structure of
the Hindu society, Tilak has proposed the following social reforms -
a) girls should not be married before sixteen years and boys before
twenty years b) after forty years men should not marry or marry only
widows ¢) The custom of dowry should be abolished d) widows should
not be tortured and e) every man should contribute 1/10 of his income
for the prowmotion of these social reforms. Tilak exhorts the vouth of
India to sacrifice even thewr lives for the cause of prohibition of liquor.
Like Tilak Gandhiji also tried to reform the traditional structure of
Hindu Society. Gandhiji was essentially a religious man. So he tried
to solve social problems in terms of religion. Tilak agreed with Sankara
in making a distin“**on between Nirguna Brahma and 8aguna Brahma.

the absolute withiout attributes and God as endowed with auributes. e
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was also in agreement with Sankara when he said that the endowment
with attributes was the result of the illusory maya. But S8aguna Brahma

and Nirgunz Brahma are equally valuable for Gandhi, though he regards

God only for himself as Nirdkara and Nirguna.

Tilak was sometimes not consistent in his teaching. At some
places he said that Jnana, the path of knowledge was the only way
for realising the identity of Atman and Brahman. But at other places
he considered means to consist of a combination of Jnana and Karma.
But this combination is not possible in the view of advaita. The
rcason is that the content and the fruit are different. Jnana is different
from Karma. The self which is the content of Jnana is one. independent
and eternal where as actions are many and are dependent on causal
correlates and are transient. The fruit of knowledge is release while
the enjoyments of that actions that yield fruits bound the soul all the
more in samsara. The non-dual self is ever existent and it doesnot
depend on human activity. It cannot be the object of doing. nut doing
or doing otherwise. It is unmodifiable. Though karma cannot be combined
with Jnana but karma yoga becomes an auxiliary of the path of
knowledge. Disintercsted and dedicated action (Niskdmakarma) serves
to purify the mind. Like Tilak Gandhiji also gave importance on karma
to reach God and not the path of Jnana. Gandhiji laid more emphasis

on bhakti and karma to realise God.



VI.3 Gandhi and Rabindranath Tagore

Rabindranath Tagore was the most powerful leader of Indian
renaissence in art, music, dance and literature. He was the famous poet
of India. Poetry was his life breath. He calls his religion the religion
of a poet. Tagore was greatly influenced by his father Devendranath
Tagore and the verse of the Upanisads. The family as a whole opposed
all forms of superstition and fanatical belief and rituals of orthodox
Hinduism. In his family the texts of the Upanisads were used in daily
worship. The first mantra of Isa upanisads was the guiding principle
and perennial source of inspiration in his life. He owed the concept
of divine immanence directly to the Upanisad. Dr. Radhakrishnan and
Dr. SN. Gupta called him an absolutists thinker where as Dr. D.M
Dutta took him to be a theist. Dr. Dutta observed "Rabindranath was
temperamentally opposed to puritanism. asceticism and impersonal
absolutism. He rather chose to emphasize like the vaisnava those
aspects of the Upanisads which taught that the finites were created by
the infinite out of its own endless joy of love, and they are. therefore.
not illusory but real"'. Rabindranath assimilated both theism and absolutiem
in his exalted Philosophy. Though Tagore synthesised theism with
absolutism, he was more concerned with God and took the absolute
as his secondary aspect. It is to be noted that Tagore didnot mention
the word "Absolute" in the "Religion of Man" even once. Tagore
denounced the empty absolute of the Advaitins who reduced the world

to nothingness. For him, God is greater than the impersonal absolute
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lle conceived God to be the supreme person who was absolutely
perfect, absolutely omniscient, absolutely ommnipresent, absolutely kine
and absolute in all his powers, qualities and existence. He pointed ou
that God is the absolute in an absolutely absolute way.‘ On the othe
hand for Gandhi none of the two forms in God was to be regardec
as inferior or superior to the other and both are equally valuable
Gandhi openly said that God was a personal God to those who needec
personal presence and only for himself he preferred taking God o
formless truth, as Nirdkara and Nirguna. Like Tagore, Gandhi was als
not a puritan, because Gandhi never ignored the animal aspect of man
Unlike Tagore Gandhi was an ascetic, but not in the strict sense. I'o
Gandhi religion was the basis of his life. In this sense he was ar
ascetic. His religion is nothing but to serve the poor people. For Gandh
to serve the poor people is to serve God so it appears that Gandhy.

can be regarded as a practical thinker than an ascetic.

Rabindranath Tagore initially was a follower ot
Brahmasamai. Later on he developed a religion which combined some
elements of Brahmasamaj with some elements of orthodox Hinduism
Finally he came to believe in what he called 'The Religion of Man’
Tagore explicitly believed that religion could not be confined to any
group or scct or tribe or nation. He said that man picked up that
particular from of religion that suited him, but in the final analysis
religion transcends all such particular forms. The aim of true religion

is the realisation of one's kinship with everything. Religion according



to Tagore was a sort of home sickness. Tagore insisted that true religic
must not be confused with what is called 'Institutional religion” Tagor
sincerely believed that religious organisation$ have almost debauche
religion. Fer him they took away from religion their life-spirit an
instead emphasized only t“e superficialities of religions and truc relizio
preached freedom, where as religious organisations made religions

slave of their own institution. The institutional religions according 1
Tagore were dogmatic and false and the true religions must have th
qualities of spontaneity and naturality in it. He pointed out that ther
cannot be any compulsion about it. Like Tagore, Gandhi's rehigion

also not confined to temples, books, churches. rituals and other oute
forms. According to Gandhi, religion doesnot mean a set of dogma
nor does it mean conformity to rites and rituals. Gandhiji tried to 2
equal status to all religion. He was also strictly opposed to forcetu

conversion. There was no compulsion in Gandhi's religion also.

Tagore had a very sound human reason for believing in persona
God. Tagore felt that man could not take an active and living interes
in unapproachable Brahman, because that was merely an abstract principl
so he thought that God has to brought nearer to man. For him. mu
could take interest in the absolute only when it was humanised.
Tagore's philosophy God and man go together. lle said that man wa
called the spark of the divine and the supreme was conceived as th
ideal which man has to realise and this ideal consequently could 1o

be an impersonal and indifferent Absolute. Tagore was not preparce
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to accept that Divine personality could in anyway, be a limitation
God. For him, personality was a limitation only when it was a finie
personality, a personality of wants and defects, but the Divine personality
was infinite personality not subject to finitude and limitations. Tagore
felt that it was not proper to ascribe the characteristics of our finite
personality to the infinite. He said that infinite personality 15 conceived
as comprehending the finite ones and yet being unaffected by the

finiteness of the finite personalities.

Rabindranath conceived of the ultimate reality as the personas
God, the infinite being, who included all finite souls and the worid
of matter. The poet even said that the infinite becomes the finite
without loosing its infinity. He observed that there was one infinit¢
centre, the supreme person, to whom all the personalities and therefore
all the world of relativity are related. God according to Tagore. is the
superperson who is in the innermost shrine of our own heart and th
goal of the individual soul is to get united with the infinite persen
or God. On the otherhand God for Gandhi was nothing but truth. He
said that his religion is based on truth and non-violence. Truth wa-

his God and non - violence was the means of realising God.

Like Gandhi, Tagore didnot feel the necessary of offering regular
proofs for God's existence. For Tagore God is the postulate existence.
therefore proofs are not necessary. Like Gandhi, Tagore also observed
that rational proofs will not be able to comprehend the Divine unit

But Tagore was also aware that in ordinary discourse of day-to-das
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life rational proofs and logical demonstrations do play a part. In
awareness of this Tagore offered some arguments which may be treated
as proofs. Some of them have similarities with the traditional proots
for God's existence, and same bear the mark of Tagore's own insight
One of his most favourite proofs has similarities with what is traditionally
known as the Teleological proofs or the Argument from Design. The
poct was himself a lover of beauty and naturally an argument based
on evidence of order and harmony appeared to him as fascinating
Tagore conceived that such proofs are not at all necessary. God according
to him could only be realised. On the other hand Gandhi gave much
importance on faith than reason for God's existence, because there was
no God for them who have no faith in God. Tagore introduced the
concept of Maya also in his philosophy of God and the world
Maya according to Tagore was ignorance. On the universal scale.
was the principal of the cosmic error. Truth according to Tagore stood
for unity and Maya stood for separateness. For Tagore, evil denoted
the fleeting character of our finite existence. Tagore did not hesitate
in accepting evil as facts of life. For him evil was an impermanent
aspect of our finite existence and its nature was like that of error.
which we always come across in our intellectual life and yet which
is always impermanent. He pointed out that evils were many. but they
were aids in the process of the attainment of good. For Gandhi the
world was not a mere appearance. tlis main aim was the upliftiment

of the fellow being so in this sense the world was real for hin
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Moreover he defined evil as good or truth misplaced and he said that
it had no separate existence at all. Again Gandhiji pointed out that
the distinction between good and evil was our creation and this distinction

was imaginary.

Tagore was greatly influenced by the humanist tradition of the
Buddha and the Buddhist way of life appealed to him most. He said
that to live in perfect goodness is to realise ones life in the infimte
Under the influence of Buddha, Tagore also stressed that man must
come out of the shell of his individual self in order to enter into the
larger self in humanity and so long as he remained confined within
the wall of his individuality, his selfishness, his own material longings.
joys and sorrows, he could not realise the universal man, neither could
he get relief from the misery of the world. Hence Tagore wanted the
exaltation of the spirit of man. Tagore had also propounded a humanisi
conception of truth. Like Tagore Gandhiji was also very much influenced

by Buddhism as a religion.

Tagore was a poet of universal harmony. e preached harmons
throughout. He felt that there was harmony between God and man
He also stood for harmony between nature and maa because the
immanence of God had to be realised in external nature and human
recesses. According to Tagore, truth consisted not in fact. but in the
harmony of facts and beauty and love were the expressions of harmony

Like Kabir, Tagore considered the universe as the manifestation of God
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Tagore was influenced by the Gita like all contemporary
philosophers. Tagore accepted the idea of Karmayogin as advocated by
the Gita. In sadhana he said, "There is no freedom from action, there
is only freedom in action"?. Like Tagore, Gandhi was also very much

influenced by the Gita especially by the concept of Niskamakarma.

Tagore's spiritualism was humanistic. He stressed the role of
national humanistic religion. Like Gandhi, Tagore was also pained at
the division of the Hindu society on the basis of caste, religious beliefs
and sex. Tagore said," In my language the word religion has a profound
meaning. The wateriness of water is essentially its religion: in the spark
of the flame lies the religion of fire. Likewise man's religion is in
his inner most truth". Thus for him, religion consists in the endeavour
of man to cultivate and express these qualities which are inherent in
the nature of man, the eternal and to have faith in them. According

to Tagore, religion of man is the realisation of unity of individual soul

with the supreme soul, <

Tagore may be described as an unique humanist, because unlike
any other, he tried to raise humanity to the level of the ulitimate
Reality. Tagore's view of God and man reconciles the extremes of
immanence and transcendence. He regards human personality as the
principle of Unity. It is no individuality but universality. According
to Tagore the personality is self conscious principle of a living unity.
So like Tagore, at times Gandhi's religion scems to take the colour

of a humanistic religion. For Gandhi, God is everywhere in everything,
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but he resided specially in the poor and the helpless. Therefore serving
the poor was the greatest form of religion according to Gandhi. For
Gandhi, religion was not something which concerned a man in lis
isolation from his fellowbeings. He pointed out that true religion consisted
in helping the helpless and the poor and working for the welfare of
humanity or rather of the entire creation. His concept of man was based
on the advaitic faith. For him all are basically one, because the same

Brahman resides in all of them, they are all equal.

Tagore's humanitic attitude pervades all aspects of his thought.
Tagore humanises not only nature and objects, but also God. The
outer world according to Tagore, is nothing but a cradle for the human
spirit. That is why in Tagore's thought the notion of life, rhythm.
beauty, harmony, order, love, delight, music etc. have become important.
All these are human concepts. They become meaningful when they are

related to human values.

In Tagore's religion man is necessary to God as God is necessan
to man. Tagore's humanistic interpretation of religion finds expression
in his statement, "My religion is the religion of man in which the
infinite is defined in humanity". He said at another place". Humanity
is necessary factor in the perfecting of the Divine truth". Tagore gave
humanity a variety of roles : sometimes man is considered as the ar
work of God, sometimes co-worker with God ; and sometimes as friend
and play mate. In the evolution of the religion of man Tagore was

deeply influenced by the medieval Indian saint like Kabir. The main
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idea was to reject abstract notions of Reality and Truth. Tagore wanted
to exalt humanity's status in the scheme of things. That is why he
did not hesitate to call God as Man-God and supreme man. The
religious person, according to Tagore, must dwell in the world, must
work-sincerely in making it a fit place for the habitation of God.
Worship of God means loyalty and service of the mankind. Tagore's
advice was to serve mankind for being true to God. Through his
religion of man Tagore wanted to help man of all religions and sects
in coming closer to one another. He made use of his poetry in
communicating the highest truth of religion to humanity. According to
Tagore all our probiems are due to the wrong attitude to life and lack
of respect for the divine in man. For Tagore materialistic attitude and
too much importance to physical consideration could not bring peace
and happiness and for solving all individual and social problems, our
attitude must be rational and humane. Like Tagore, to Gandhi also there
can be no religion without morality and any spiritual ideal can be

realised through the moral and social service.

Tagore assimilated western humanism and appreciated the grand
quest of man for knowledge and progress of science. But he was also
conscious of the complexity of man-machine relationship. Material
prosperity oi the western civilisation has created problems of distance
between rich and Boor nations. For overcoming this situation spiritual
oneness of all human being must be recognised. Although Tagore was

not a metaphysician and never tried to build a system of philosophy.
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he tried to reconcile metaphysical doctrine of Indian philosophy with
the need to respect the dignity of human individual through love. He
said that when our self is illumined with the light of love, then the
negative aspect of its separateness with other loses its finality. His
message of love and universal brotherhood, his ideal of universal man
and one world will alwsays inspire man in future to work for greater
co-operation in all fields of life. Like Tagore, Gandhiji a'so took
religion primarily as consisting of love, kindness and sympathy towards
others. Gandhi also had faith that people could conquer the whole world
by truth and love. Gandhi's non-violence was symonymous with love

in the purest and widest sense of term.

V1.4 Gandhi_amd Swami Vivckananda

Afler the death of Sri Ramakmsma in 1886, Vivekananda made
a extensive tour of India. He came to feel that India, inspite of its
rich spiritual heritage and very strong cultixral history could not remove
poverty, weakness and social evils. So he took a decision that he must
work for the improvement of the Indian people in all spheres. Especially

he strongly felt the need of bringing about a spiritual revolution.

Swami Vivekananda propounded the open religion based on the
spritual texts of the Vedas and the Upanisads. For him. religion was
a matter of experience and not a system of dogmas. He wanted to
break all barriers between religions and remove all conflicts and oppositions

He pointed out that religion must be limitless and Infinite like God
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He said that it was the same Brahman that manifested in different forms
and powers. He observed, "May he who is the Brahman of the Hindus.
the Ahura Mazda of the Zoraastrians, the Buddha of the Buddhists.
the Jehovah of the Jesus, the Father in heaven of the Christtans. give
strength to you. The Christian is not to become a Hindu or a Buddhist
nor a Hindu or a Buddhist to become a Christian. But cach must
assimilate the sprit of the others and yet preserve his individuality and
grow according to his own law of growth"s. Swami Vivekananda
vYehemently criticized fanaticism, priest-craft and exclusive tendencies
in religions. For him all religions are true and they all lead to God
He did not want that a religion should grow by defeating other
religions. He wanted diversity in religions which reveal spiritual awakening
and evolution in humanity. Like Vivekananda. Gandhiji also pointed
out that religions were not separating man from one another. they meant
to bind them. According to Gandhi, we must help a Hindu to become
a better Hindu, a Mussalman to become a better Mussalman and a
Christian to become a better Christian and we should not think that
our religion is more true and that another's is less true. So for hin.

our attitude towards all other religions must be absolutely clear and

sincere.

For Swami Vivekananda, religion has to be scientific. For him.

science and religions are not opposed to each other, the former purifies

the later.

Humanism was the dominant note in Vivekananda's Philosophs
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and religion. Vivekananda demonstrated a number of ways how religion
could be regarded as a necessary aspect of life. Religion according
to Vivekananda, is a growth from within, it is inherent in the ver
constitution of man, and therefore, the nature of religion can be knowr
by analysing the religious sense. Vivekananda described this sense mort
or less in the manner of psychologist. Firstly he said that this -
universally present - even the atheist has it and secondly like all othe:
mental aspects, it has all the three elements in it, the cognitive clements
the feeling element, and the conative elements. He pointed out tha
these elements are never present in equal proportion or degree bu
the nature of religion is determined by preponderance of this elemem

or that.

A very important characteristic of religion according to Vivekananda
is that it invariably has a super natural content. For him, super natura:
may be anything - a personal God or the absolute or a super natural
law or anything of this kind. He said that this element was the object
of religious aspiration and hence represented the core of religion
Vivekananda further said that religion transcends not only the limitations

of the senses but also the power of reasoning.

Another important characteristics of religion according to
Vivekananda is that religion does have a value and significance for
the individual but it has a social content also. In this caseg Gandhin
also agreed with Vivekananda. Gandhiji discussed the concept of religion

not only in individual life but in social life also. He did not much
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approve of the individualistic and private character of religion. According
to Gandhi religion was not something which concerned a man in hi
isolation from his fellow beings. Gandhiji always worked hard for the
social upliftment of the down trodden like the shudras or the untouchables
and the women. His whole social life as a matter of fact was devoted

to uplifiment and welfare of these two classes which were most neglected

and suppressed. His social philosophy is important because he wanted
S, s
to bring about total social transformation without creating ill will
violence and injustice to any section of the society. Caste and class
division only impeded social progress hence the socialist ideal of
classless society must be accepted. The ideal of Sarvodaya - upliftment
of all was given by Gandhi to Indians and to the world as a means
of complete social change. Gandhiji's non-violent approach towards
social reconstruction made him a distinct and unique kind of socal
reformer and ushered in a new era of humanism. Gandhiji was a great
socialist of this century. His socialism implied state control over means
of production and elimination of all forms of exploitation from the
society. But this was to be achieved by the force of love and in non-
violent way. Gandhi didnot approve socialism of the western type which
gives no importance to the reformation of the individual. For Gandin
society cannot be reform=d without reforming the individuals. Gandhi
believed, as Ruskin has put in his book 'Unto this last that "good of
the individual is contained in the good of all". The only real and

dignificd human doctrine is the greatest good of all and this can be
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achieved by utmost self sacrifice. Gandhiji was opposed to the explotation
in any form. He directed all his energy towards removing the economi
inequality and social injustice he saw arround him. According to Gandhi
economic equality meant the levelling down of the rich people on the
one hand and levelling up of the poor people on the other. Gandhi
said that Sarvodaya was the highest end of man's life. He also saic
that self-realisation or the realization of God was our highest end. Sel
realization according to Gandhi doesnot mean finding out some suct
unique reality within oneself which so separate from all clse in th
universe. To realise other in one self and oneself in others is the firs
lesson of Sarvodaya. Again working for Sarvodaya and working (o
self realization are also one and the samething. Both can be attaine
according to Gandhi, by adopting the path of complete ahimsa. universa
love and brotherhood and selfless social service and not through any

tapasya in the jungle.

Vivekananda said that a simple insight in the nature of differen
religions will show that they were not actually contradictory to eacl
other, they were in fact supplementary to each other. For him. the truth
of religion was so comprchensive that different religions concentrated
only one aspect or on a few aspects of religion. Again he said that
there may be contradictory points of view of the same thing. but they
were basically views of the same reality and so all the same and hence
supplementary to each other. That is why Vivekananda pointed out that

the universal religion already exists. By universal religion he did o
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mean a religion that will have one universal philosophy. or one universa:
mythology or one universal ritual. He said that they may differ fron
sect to sect, or even from individual to individual and yet universa
rcligion is there. The one watch word for universal religion. according
to Vivekananda was acceptance. He recommended positive acceptance
That is why he said that he could worship in any form with an
individual or sect. ile said that he could enter and offeér his prayer-
anywhere in a temple or a church or mosque or any other place. bo
Vivekananda the believer in the universal religion should be broac
minded and open hearted, and he would be prepared to believe in th
scriptures of all religions and keep his heart open for what may come
in the future. Such an attitude led Vivekananda to discover atleast one
such element which could be said to be common to all religion u
a general way, and which consequently may represent the essence o
universal religion. That common point for Vivekananda was God. H¢
pointed out that man and women were different but as human being:
they were alike. He said that all living beings men, animals and plant:
were all one and in that way all different religions talked of differen:
aspects of the truth, as aspects of the same truth, they were all one
According to Vivekananda that truth is God. In Him we are all cne
Vivekananda used the word God in its most comprehensive sense. it
may be personal omnipotent and good God or it may be describec
as the universal existence or the ultimate unity of the universe. He
observed tlat every religion consciously or unconsciously is struggling

towards the realisation of this unity or God and therefore this may



be said to represent the ideal of universal religion.

For Vivekananda another important characteristics of universal
religion is that it should be acceptable to all minds. He said. "Wha
I want to propagatc is a religion that will be acceptable to all minds
it must be equally mystic and equally conducive to action"”. From thc
fore going discussions we find that like Vivekananda, Gandhiji alsc
tries to give equal status to all religions. But like Vivekananda he di¢
not talk about universal religion. Gandhi said that all religions hac
imperfections, because all of them revealed only partial and relative
truths, but again all were equally holy, because all were the creation:
of the same God. He took the essential and good elements of all the
religions especially, Christianity, Buddhism, Jainism, Hindusm and Islan
and then he tried to assimilate it in his way. Again Gandhi openl
rejected the mistaken elements of religions, such as he was very muci
critical of the Christian missonaries which were engaged in converting
the poor Hindus to Christianity by means of material inducements. Sc
it is this fundamental religion which Gandhiji designated as the religion
with capital 'R". On the practical side. there are many religions giving
vent to the different ways of life, but fundamentally religion is one
Moreover for Gandhi, toleration is one of the most salient features of
Gandhiji's religion. For Gandhi, different religion were different
interpretations of the same truth and it was not possible to decide
conclusively which interpretation was correct and hence the necesain

of religious tolerance. This shows that Vivekananda's acceptance is ol
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just tolerance. Tolerance indicates something which is allowed inspite
of its being wrong where as Vivekananda recommended positive acceptance
Like Vivekananda Gandhi did not refer to religion either as an institutior

or as an association, he refered to the spirit of religion.

Vivekananda did not consciously enter into the controversy
regarding personal and impersonal nature of God. In fact he described
God on both ways and he was convinced that this distinction betweer
a personal God and an impersonal God do not effect Gods nature i1,
any way. He observed that God is what He is and the distinction
between personal and impersonal was the result of our attempts ic
apprehend God. Vivekananda pointed out that God cannot be described
and our language is inadequate to represent Him accurately. For him
to call God father, or brother, or our dearest friend were attemptec
to objectify God which could not be done. Vivekananda observed tha
God was the eternal subject of everything. On the other hand v
Gandhi's conception of God he had commited no logical error. Under
the influence of Jainism, Gandhi was an anekantavadin and syadvadin
and therefore he had no difficulty in moving from impersonal tc
personal description of God. Though Gandhi said that the two stand
points were equally important and valuable for him, but he only fo
himself preferred to take God as Nirdkara and Nirguna. The greatest
contribution of Vivekananda to Indian philosophy consisted in a new
interpretation of the Advaita vedanta. This new interpretation of vedanta

was known as Neo-vedantism of Swami Vivekananda as distinguised
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from the traditional vedanta propunded by Sankaracharya. A remarkable
feature of Vivekananda's philosophy was the formulation of what he
called the practial vedanta. It is true that Vivekananda borrowed the
doctrine of Maya from Advaita vedanta, but his conception of Mava
was not exactly similar to that of Sankara. In Advaita vedanta. Mava
is the power that creates illusion, it is that Divine sakti which has
the capacity of deluding man into believing that the world is real. But
Vivekananda did not accept this position. According to him Maya did
not necessarily mean being illusory or unreal, maya is conceived just
as a fact about the -ature of the world, it seeks to express the essential
characters of the world as it exists. 'or Vivekananda another name
for Maya was contradiction. He said that our whole life was a contradiction.
a mixture of being and non-being. He tried to explain the concept of
Maya with the help of the analogy of 'Ocean and waves. Vivekananda
said that waves even as waves are nothing but water and yet thes
have a name and form. He observed that so long as the waves are
rising and falling they have reality of their own and when the waves
subside. nothing remains but the ocean, because the ocean is never
separate from the waves, Vivekananda applied this analogy in Mini
also. He said that like wise when Maya gives way, it gives wa
only to find that sll the time it was lying within the bosom of the
Brahman itself. This shows that Vivekananda somehow gave to the
world also a reality. But it cannot be denied that the metaphysics and

disciplines of Vivekananda did not deviate an inch from the stand point
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of Advaita vedanta of Sankara. We observed that Gandhi, Tagore
discarded the traditional concept of Mayavada (world as illusion). But
Vivekananda accepted the old position without deviation or slightest
hesitation. Vivekananda taught the people that service of man was
essentially the same as service to God. Hence Vivekananda preached
his famous doctrine of daridranarayana seva the doctrine of worshipping
Narayana in the poor. Thus it was not mere social service but service
of man as worship of God. He introduced social service as a part of
the monistic discipline though the monk was only to practise meditation
and teach spiritual truths. Like Vivekananda Gandhi was always thinking
about the uplifiment of the poor and helpless people and through the
service of these people he wanted to realise God. Gandhi's concern
for the poor and the downtrodden and his exhoration for the betterment
of their physical and mental condition was entitled as Daridranarayan
He said "I claim to know my millions. All the 24 hours of the das
I am with them. They are my first care and last because | recognize
no God except that God that is to be found in the hearts of the dumb
millions. They donot recognise his presence, 1 do and worship the God
that is Truth or Truth which is God through the service of these
millions™. Gandhi's ideal was that wealth should be equitably distributed
among those who have produced it. No person or labourer should be
denied the essentials of living, food,.clothing and a roof to live under
For Gandhi some one has more than what is needed he should act
as its trustee and make room for the have nots. Gandhi belived tha

limitation of wants could only promote real happiness. Gandhi was not
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a monk. He was a practical thinker, a religious man as well as a social

reformer.

Through Yoga Vivekananda tried to build a universal religion.
Yoga has two meanings. It may mean union or it may stand for path.
method, means and discipline. Vivekananda used the term Yoga in a
very comprehensive manner and therefore incorporates both these meaning
in his sense of the word 'Yoga'. So Yoga for him means the process
as well as the realisation. Thus the path leading to the realisation in
the path of discipline and union. The aim of Yoga is union, realisation
of oneness. He proclaimed all paths of God-realisation as equally
sacred. The Hindu scriptures, the Upanisads and the Gita have outlined
four Yogas for God-realisation. He has given systematic account of all
of them. Jnana Yoga is the path for self realisation through discriminative
knowledge. It is a form of spiritual discipline based mainly on philosophica
discrimination between the real, the unreal and the renunciation of the
unreal. Vivekananda said in agreement with the Advaita vedanta that
in Yogic consciousness idols, temples, God's images, mind, life, body.
and cosmos disappeared as dream or illusions, there was no trace of
them in the experience of the mystic vision, all disappeared into
nothingness, so he pointed out that the Absolute alone existed and that
everyting else was false or unreal. The path of Jnanavoga advocated
by Sankara according to traditional interpreters insist on the giving up
all activities (Sarvakarma Samnyisa) as the method of spiritual realisation.

The concept of sannyasa was a negative ideal, it stressed renunciation.



jO3

But Vivekananda made the ideal of sannyasa practical and positive by

adding service to renunciation.

Karmayoga is the path of ethical actions which leads to the
identity of one's self with God. It is system of ethics and religion
intended to attain freedom through unselfishness and by good works.
Vivekananda seems to very impressed by the Gita ideal of Niskanakarma
and the life of Lord Buddha. He said "He works best who works
without any raotive, neither for money, not for fame, nor for anything
else, and when a man can do that he will be a Buddha, and out of
him will come the power to work in such a manner as will transform
the world. This man represent the very highest ideal of Karma-Yoga™
In Vivekananda's Philosophy individuals are architects of their own
destiny, if an individual does realise salvation, it is entirely his own
effort. For him, man's activity is not determined by God's will. So
Vivekananda's Karmayoga has the philosophical bias. The path of
devotion to God for salvation is called Bhaktiyoga. According to
Vivekananda devotion or love is natural to man and the Bhaktiyoga
is the path of pure love in which the object of love or devotion is
not the finite or limited but the supreme. For him this love will be
universal love, love ior all, because this will be based on the realisation

of oneness and everything. He made moral life indispensible to God's

bhakti like Gandhi.

Rajayoga is the path for the realisation of salvation through the

control of the mind and the body. Rajayoga is the path of physical
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and mental disciplines leading to concentration and samadhi. Vivekanand
is aware that this method 1s not for the weak as it requires an immens:
faith in oneself and also physical and mental strength. He said tha
it gradually enables the yogi to acquire certain excellences and power
and finanlly the yogi is able to practise complete concentration leadin:

to the realisation 4° unity with the Divine.

Thus Vivekananda described the above four different ways fo
the realisation of the same goal. He felt that one can choose the pau
he lives and if one followes anyone of these paths with sincerity an
earnestness, he will be able to reach the goal. Again he said tha
these pathes are not completely exclusive of each other, mn fact ©
certain respects they overlap. On the other hand Gandhi gave mor
importance on Bhakti and Karma for the realisation of oneness. Accordin:
to Gandhi the aim of religion was to lead man face to face with God
in other words face to face with truth. Gandhi believed that God 1
everywhere &nd in everything, but he resided specially in the poor an«
the helpless. Therefore serving the poor was the greatest form o
religion according to Gandhi. Again for Gandhi, a person become ont
with God through prayer also. He pointed out that prayer is not I
be performed with lips, but with hearts. Again he pointed out tha

prayer is a form of meditation which has its aim self purification anc

knowledge of the truth.



VL5 Gandhi and S. Radhakrishnan

Dr. Radhakrishnan is universally accepted as one of the greatest
religious philosophers of the world. He was a thinker and an idealisi
of the 20th century. He could be regarded as a Neo-Vedantin. He had
given a new orientation to classical Upanisadic thought. He restatec
the advaitic vedanta of Sankaracarya. Dr. Radhakrishnan was not
recapitualating nor endorsing the views of the Upanisads. He wac
interpreting them as a scholar, thinker and an idealist of the 20th
century. Therefore his vedanta is not ideantical with that of Sankara

and the Upanisads.

Radhakrishnan's salient features comprised universal outlook.
synthesis of the east and the west in religion and philosophy, the
spiritualism and humanism and openness to the influence of science
art and values. The interaction of the eastern spritualism und the
western humanism, fusion of cultures, ancient, modern medicval and
the interchange of thoughts and values gave rise to a new system of

Radhakrishnan's philosophy.

Radhakrishnan was profoundly influenced by western education.
It helped him to have a closer views of western. culture. thought and
civilization. The influence of them enabled him to evaluate Indian

classical thought from a new perspective.

Radhakrishnan had been influenced by modern science. modern

industrialisation and technology. He accepted the biological theory of
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evolution. He was aware of good and bad effects of modemn industrialisation
and technology. He observed that humanity was facing spititual crisis
as it appeared from an analysis of merits and demerits of modern
technology. Here like Radhakrishnan, Gandhiji was also aware of the
good and bad effects of modern industrialisation and technology. He
saw the problems created by industrialisation and machine in human
society. He tried to show that colonial economy was essentially based
upon exploitation, exploitation of villages by cities, large scale ove
small scale industry, one region by another. the rich over poor and
the educated over the ignorant. He suggested an alternative economy
which he found in self-reliant economy. He used the symbol of Charkha
When he talked of Charkha, it was not charkha alone, it inc'uded many
other industries under it. Gandhi was repeatedly saying that mere
playing of the wheel would lead the country nowwhere. He wanted
everybody to understand the philosophy behind it. The All India village
Industries Association was a by product of charkha. Similarly basic
education and eradication of untouchability were also the by product
of charkha which stood for a new life style, a non exploitation economy
and a technology which could be controlled by human beings. The
competitive economy are based on exploitation. Gandhian economy is
based on economy of Swaraj. Under Gandhian economy each unit of
economy is judged by its self»reliancé. His aim was to creat a new

civilisation -where all people would have an equal role to play.

To Gandhi, some economic and technological development is
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essential for mental and spiritual growth, but only upto a point. beyond
which it becomes an obstacle in the path of development. Gandhi
wanted an economy in which people mattered. Moreover Gandhi welcomed
the use of modern machines provided it helped the labourer to lighten
their burdens but does not create unemployment. He said that such
mcchanical power must be available to every villages who wanted to
use it. He wanted that science and technology should be applied for
purposes that would bring about greater production carried on in peace

and harmony.

Radhakrishnan showed the necessity of political consciousness
and freedom in his various works. He analysed the merits and demerits
of contemporary politics. He emphasised the revival of spiritualism to
meet political demand. Like him, Gandhi's aim was also to spiritualise

politics, economics and social aspects.

19th century thinkers revolted against the ecvils of Hindusim.
Radhakrishnan was enabled by the 19th century to become aware
philosophically of these evils. On the other hand Gandhi was not a
philosopher in the academic sense. He was born a Hindu. His Hinduism
was his own. His Hindulsm grew and developed in the light of his
contact with other religions, especially Christianity, Buddhism and ;ainism.
The removal of untouchability was one: of the most important features
of Gandhi's life. He refused to enter temples to which Harijans were
not allowed to enter. Radhakrishan had deep study of the classical

literature of Hinduism at the start of his professional carrier and as
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a teacher in philosophy. The study of the Upanisads, Bhagavad Gita.
commentaries of Brahmasutras by Shankara, Ramanuja, Madhava.
Nimbaka and other the dialogue of the Buddha, and the Buddha and
Jain scriptures broadened his thought. Plato, Platinus, Kant, Bradley.
Bergson and Whitehead also had been absorbed in him in his inner
most recesses of thought. Among the contemporary thinkers of India.
Tagore and Gandhi influenced him by their association and lived in
his unconscious mind. Radhakrishnan's religious experiences served as
data to his Philosophy. He was depending more on his experienced
inspiration than on his study. Though he was widely reading all the
ancient medieval and contemporary philosophical systems, the real sources
and materials of his philosophy were based on his own spiritual
experiences. Similarly Gandhiji was also not acquiring his ideas and
knowledge merely from books. He was a man of the masses. He
addressed them not about what he had read and studied in books but
what he had seen, sensed experienced and thought about. In Gandhi's
philosophy the emphasis is not on idealism but on practical idecalism.
Radhakrishnan described some of the characteristics of religious experience.

They are -

i) It is that experience which is not anything extrordinary or supernatural
and that every man is capable of it and also that it involves an

awarness of our objective kind.

i) It is an integral and undivided consciousness which is different from
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ordinary experience In ordinary experience the duality of the subject
and the object is always maintained, where as in this experience there

is no subject object differentiation.

iii) It is not in anyway determined by the extraneous factors. It is
autonomus in character in so far as it is an independent factor of the

mind.
iv) It is essentially innner and personal.
v) It constantly aims at the attainment of perfection.

vi) Religious experience as he says is the total reaction of mere
knowing or mere feeling. It is a total reaction of the total man

including the intellectual moral and aesthetic aspects of the whole man.

vii) Radhakrishnan uses the word 'saint’ for this and defines it as a
positive feeling of calm and confidence, joy and strength in the midst

of outward pain and defeat, loss and frustration.

viii) The religious experience enables the individual to throw the burden
off and to have a feeling of relief and release. In this way this

experience creates a feeling of freedom.

ix) This experience is the most certain and the most ineffable possessions

of man's life, doubt and disbelief are no more possible.

x) This ineffability <an neither be demonstrated nor proved. Radhakrishnan

uses the expression 'sell established, self evidencing, 'self-luminous' etc.
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to describe the nature of such an experience.

xi) Radhakrishnan is aware of the inadequacies and limitations o
language and he is aware that it is not possible for our modes ot

expressions to comprehend fully the nature of this experience.

Radhakrishnan defined religion as the insight into the nature of
Reality or experience of Reality. For him, this experience was the
response of ‘vhole personality, the integrated self to the central Realits
He defined religion also as a strenuous edeavour to apprehend truth
Dr. Radhakrishnan pointed out that the purpose of life was not the
enjoyment of the world, but the education of the soul. Radhakrishnan
stated that sravana, manana and nididhyasana (hearing, reflection and
disciplined meditation respectively) are the three stages of religious life.

and one has to rise from one stage to another.

To Radhakrishnan no religion is perfect, because religion is a
movement or growth in which the new rested on the old. To Gandhi
also religion is not fixed. It is an experience which is ever growing.
ever developing and religion is a dynamic process. Gandhiji didnot
think that religion was to be practised in a cave or on a mountain
top. He commanded that it must manifest itself in all the actions of
man in society. For him, religion is not merely a belief, it is a way
of life also. The way of life which constituted religion must be rooted
according to him in a faith or conviction in God or truth. By God

Gandhi did not mean personal God, it rather meant a way of life based
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on the spiritual conviction that the world was sustained by truth. by
Dharma and that there was an ordered moral and spiritual basis behind
it. Gandhiji regarded all the different religions as different roads leading
to the same goal and this goal is the goal of truth which the different
religions conceive or apprehend in their own relative ways. On the other
hand the different religions Radhakrishnan felt were like comrades in
a joint enterprise for facing the common problems of peaceful vo
existence, inter national welfare and justice, social equality and political
independence, Radhakrishnan used these as the basis for the development
of human culture. Like Radhakrishnan Gandhi also agreed that nc
religion is perfect. For Gandhi each particular religion contains some
element of true religion and that the true primordial religion find
concrete  expresssion only in and through these particular religions
Dr. Radhakrishnan also asserted that a religion which has not giver
importance to social reforms and international justice has no appeal

to the modern mind like Gandhi.

To quote Radhakrishnan "The believer in God loves his fellow:
men as he loved himself seeking their highest good as he seeks hix
own by redemptive service and self-sacrifice. He will put justice above
civilization. truth above patriotism"', For Radhakrishnan. religion ma
be many on account of the divergence and the same like Gandhi
Radhakrishnan_says, "Religion is not a creed or a code but an insipht
into reality"". For him this insight will reveal that man is alwavs

confronted with something greater than himself which is somehow
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immanent in the human soul and this is the eternal or the Abschue
Reality which is present in the soul of man as its secret ground uand
forms a bridge between the finite and the infinite. Insight into the

truth is the essence of religion.

<l'he Absolute or the Brahman is designated by Radhakrishna
both in the Indian way and in the western manner. He at times cu led
it the Brahman, and at other times the Absolute. His absolute contaieo
in it the element of both- the Advaita vedanta and the Hege mn
tradition. Like the advaita vedantist Radhakrishanan also belived .
the Absolute did not have any internal differentiation. For him.
differentiations that appeared to us is so only from the point of +
of creation. The Absolute is conceived by Radhakrishnan as i
consciousness and pure freedom and infinite possibility. The first
characters are described more or less in the vedantic manner. The th i
character js explained in the manner of Hegel's Absolute ldealiem 'f
Absolute according to Radhakrishnan has to be spiritual in nature.
called the Absolute the whole of perfection. For him. everything ¢ -«
is imperfect. There may be degrees of perfection, but the wholly perte:
is the Absolute;))n the other hand Gandhi was using the word advair
and dvaitism and similarly anekantavadi and Syadvadi without mu
technical or philosophical discussion. He was using these words in '
own sensc. He brought the philosophy of advaita on a very practic .
level and interpreted its metaphysics in some what a practical .

cthical manner. For Gandhi the basic truth was only one and the ent
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creation was the expression of the same truth and hence all were

basically one.

(Over and above the principles of the Absolute or Brahman.
Radhakrishnan also told about the principle of God. Radhakrishnan also
distinguished between the Absolute and God although he did not reduce
their distinction to the empirical and transcendental point of view as
it had done in the vedanta. The supreme conceived as revealing itself
in two ways— Absolute and Isvara. The Absolute is the object of
metaphysical aspiration, God of the religious aspiration. Radhakrishnan
was not prepared to reduce God to unreality by making it a product
of Maya and ignorance. For him, God is real in so far as creation
is real and God is an aspect of the Absolute. Following Gandhiji
Radhakrishnan said that God is truth. Like Tagore he maintained that
God is love but he added that God is not mere truth and love. but
also justice. For him, God is the perfect as well as the highest moral
being, free from all evils and God performs his act according to his

own laws.

For Radhakrishnan, the world is the actualisation of one of the
infinite possibilities. This means that it js not a necessity for the
creator. It is a result of a free act. The world therefore is an accident
of the Absolute. Like Sankara, Radhakrishnan also belived that the
world is not necessary to Brahman. Radhakrishnan borrowed this element
from ancient Indian thought. Again he added another aspec: from the

Absolute Idealism of the west, For him also creation is lila and this
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lila is reai. Here Radhakrishnan was facting a logical difficulty. If
creation is real lila than it follows that creation is a necessary to the
Absolute and in that case, the free character of the reality is affected.
But according to Radhakrishnan the distinction between 'accident’ and
necessity is unwarranted in the content of reality. Therefore Radhakrishnan
said that it is in the nature of the Absolute to grow into the world
- the world is the affirmation of the Absolute. In that sense creation
is necessary for him, but it is not necessary for the Absolute to have
this very creation and in that sense creation is an accident> On the
other hand for Gandhi, the world is not a mere appearance. As a
Vaisnava he accepted the world as real and his main aim was to
upliftment of the poor, suffering fellow beings who belonged to this

world.

For Radhakrishnan, prayer, modes of worship, rituals, the various
religious rites and ceremonies even ideal-worship all these may have
a significance, all these may have diffcrent meainings for individuals
in different ways, But the basic thing is silent meditation. Radhakrishnan
used the terms 'yoga', 'realisation’, 'dhyana’, 'intuitive' apprehansion etc.
to denote this state. On the other hand Gandhiji gave much more
importance on fasting and prayer. He said that his devotion got strength
from fasting, prayer and recital of God's name vize, Ramanam. For
him, a person must become one with Divine through prayer and

therefore prayer is the very soul and essence of religion. Morecover
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Gandhi had given more importance on Bhakti and Karma as the ways

for God realization.
V1.6 Conclusion

Form the foreging discussions we find that contemporary Indian
thinkers took great pains to advocate the idea of a casteless  and
classless society. The twentieth century thinkers have given great attention
to the social uplifiment of humanity. they stood for the emergence
of a society where nobody suffered from discrimination, inequality, fear.
want and other evils and which was alogether freefrom the prejudices
pertaining to colour, community, race, religions and s0 on. In this
respect we can mention the name of Mahatma Gandhi who endeavoured
through out his life for the upliftment of the poor and the downtrodden
Tilak. Tagore, Vivekananda and Radhakrishnan have also made substantial
contribution in these cases, but in comparision to them, Gandhiji discussed

this factor in a much wider sense.

Gandhiji observed that truth and non-violence were the supreme
ideals for mankind. His view of religion was based on truth and non-
violence. Gandhi's most significant contribution is that he gave a
positive interpretation of non-violence. He said that non-violence and
love are identical. He considered love as the greatest force which can
be used in solving all our problems. Most of the contemparary Indian
thinkers held Ahimsa as an individual virtue. But the special contribution

of Gandhi widened its application to the national and international
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spheres of action. lle made it a universal moral principle. We cannot
deny the contribution of the above mentioned contemporary  Indian
philosophers. Because if the contemporary Indian thinkers did not have
their contribution to the people of India, India would have been backward
in every aspect. But Gandhi appears to be the greatest among (he above
mentioned contemporary Indian philosophers, because it can be said that
no man in twenteth century had a greater impact on the thinking and
action of men than Mahatma Gandhi. Gandhi said that he would feel
at home everywhere and that he could live even in a village or in
any part of the world engaged in improving its condition. This is
because he loved all humanity. His love was neither intellecual nor
sentimental. It was based upon the fact that in his eyes there could
be no bad men in the world who must be liquidated and all were
the creatures of (lc same God. His synthesis of the ideal and the
practical made him greatest among the contemporary Indian thinkers.
The above mentioned contemporary thinkers were also great. But Gandhi's

contribution and ideas are getting more applause through out the world.
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Mahatma Gandhi was neither an academic philosopher nor a
religious seer. He was Primarily a social reformer and a practical man
who worked for the benifit of the human society. Today the techmique
of the old great philosophies of India are being revived in accordances
with the modem western emphasising. But Gandhian thought is suited
for all ages. becausc TGandhiji assimilated modern India in thought. lived
them in his life and gave them social and political shapes through his
philosophy. Even most of the countries of the world regard Gandh
as the 'Man of the Millennium', on twenty first century also. Gandhi's
message was meant for every body in the world. Though he was born
in India. he was the universal personality deeply in love with mankind
as a whole. He used to say, "l am fully aware that my misston con
not be fulfilled in India «lone, I am pining for the assistance of the

")

whole world."' That is why people all over the world acceptcd him
as a model. Though he worked primarily for the Indians he considered
himself to be a citizen of the world and yet didnot cease 10 be a
nationalist. By his spiritual and moral dialectics he synthesised the iden
of nationalism with that of universalism. Gandhi himself said that he
didnot seek to recapture only the spirit of Hinduism but the spirit of
all religions. which according to him. is love of God expressing itsell
in love of fellow beings. His call was therefore not that others should
become Hindus. but the Christian, Buddhists. Muslims and others should
live upto the best teaching of their own religion. Gandhiji only wanted
that man can live in peace with his fellowmen and promote cach others

welfare.
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It is seen here that there was an impact of the different religious
scriptures like the Bible. the Quran and the writings of Tolstoy. Ruskin
and others on the formation of some of the more important Gandhian
concepts. But above all Gandhi was pucatly influenced by Hinduiom
That is why C.F. Andrews said. "The more we study Mahatma Gandhi's
own life and teaching the more certain it becomes that Hindu religion
has been the greatest of all influences in shaping his ideas and o tions" "
But at the same time it should be noted here that Gandki's views of
Hinduism was much deeper and broader than Hinduism as generally
understood. In other words he was a reformer of Hinduism, 1is Hinduism
was based on the teachings of the Upanishads and the Gita. 11e moulded
his life in accordance with the basic teachings of this seripture, In his
Hinduism. there was no place for untouchability. suppression of woman.
casteism. communal disharmony etc. He thought that if these evils were

not removed. his Hinduism couldnot attain its religious goal.

Mahatma Gandhi was accused of being ascetic in character. Bul
this didnot stand becausc he was not in favour of the mortification
of the body. He took food. lived walk. enjoyed humour and felt
blessedness in the natural surroundings. For Gandhi. religion was not
a mere belief. He lived in the life of religions. He stressed on ethical
religion based on moral principles. He was a true man in word and
action. Mahatma Gandhi opposed the practice of rituals and sacraments.
because it made the religion stagnant and sometimes dead. It become

a lormed and closed religion in which real spiritual Progress becomes
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stunted and retarded. Gandhiji took religion not as something which
the individual does with or in his solitariness. but as that which he
does amongst his fellow beings. So his view of religion is different
from Whitchead's view of religion. According to Gandhi religion is a
way of lifc which means it consists in the activitics of every moment
that one does with in his daily life and not in certain special actions
that he does at cettery special moments. For him, religion is not merely
an adhercnce to a particular creed. It is a pervasive paticrn of lifc
In this case Gandhi was very near in his approach to somc of the
recent western thinkers on philosophical theology such as W I Kennick.
Paul Schmidt, and R.B. Braithwaite. These are all thinkers of the recent
western analytic tradition. Religious statements according to these thinkers.
arc cxpressive of a pervasive behaviour pattern of the religious belicver
showing his intention to lead a special way of life and this way of
life consists not only in behaviour but also in thinking and fecling.
By taking religion as a way of life. these thinkers want to pointowt
that religion is very near to morality and that morality constitute the
very essence of relizzon. In comparing religion and morality of all these
thinkers Braithwaite's contribution is more important. He said that being
a Christian, Christianity for himself means nothing but leading as having
an_intention to lead an agapeistic way of life i.c. a life of love and

hence religion in its essence is nothing but morality.

Claiming superiority for ones own religion over others was Ve

wrong and mislcading according to Gandhi and such tendencies must
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be given up. He observed that there was no nced of anv universal
or world religion and what was needed was a true sense of tolerance
towards other religions which meant love and respect for them. becausc
all religions at bottom spoke of the same truth. The one religion. for
Gandhi is beyend speech. Different men put it in differemt wavs. We
canunot say that one nterpretation is correct and the other is false
Therefore Gandhi observed, "The necessity of tolerance which doesnot
mean indifference to ones own faith. but a more intelligent and purer
love for it ... True knowledge of religion breaks down
the barriers between faith and faith."* Since his youth onwards. Gandhi
made a persistent effort to understand the truth of all the religions of
the world and adopt and assimilate in his own thought. word and deed
all that he has found to be the best in those religions. For Gandhi.
the different religions are "beautiful flowers from the same garden. o
they are branches of the same majestic tree. Therefore they are cqually
true, though being received and interpreted through human instruments
equally mmperfect."t Gandhi's interpretation of  different rehigions  was
akin to the religious ideas of saint philosopher like Swami Ramakiishna,
Swami Vivekananda and Dr. S. Radhakrishnan. Swami Vivekananda
symbolised different religions as differently formed vessels with which
diffcrent men came to bring water from a spring. The forms of the
vessels are many but the water of truth that with which all scek to
Bl their vessels with, is the same. Vivekananda smd. "The coal of

rcligions s the same, but the fanguage of the tcachers diftus” Lo



Radhakrishnan ditfferent religion represent not truth but views which e
apprehension of truth. what men have believed. They are varied historical
expression of one truth. which 1s universal and timeless in its vahdin
Gandhi said that as all rehigions are fundamentally the same. we shoutd
respect all rehigions equally. We should not merely tolerate but also
respeet the faith as our own. Gandhi prefers the term ahimsa to the
word tolerance because tolerance may 1mply an assumption ot the
infertortty of other faith to ones own.  But ahimsa teaches the samc

respect for other rehigious farth as we accord to our own,

Gandhipr was emphatically against proselytization. He was reath
opposed to conversion which were forced or which were attempted
throu:h material inducements. The aim of everyone of us should be
according to Gandhi to help a Hindu to be a better Hindu. a Musalman
to become a better Mussalman and a Christian a better Christian and
not to convert people of other faith to our own religion. But Gandhy
was not opposed 1o voluntary conversion since religion was for Gandhn
a personal matter and 1t was for him to decide and see which particuli
rchigron gave him the best satisfaction. But for that no dubious mcthods
need be employed. Gandhipt said that if a religion had certain specia.
quahiies. cartam attraction for a man, he would be natmally dianws
tovards 1 In this case Gandhiji was very much appreciative ot the

attitude of Hinduism and  Jainism on anatters of religious toleranon

For Gandhi. religion has got practical importance 1 hife 1

tried to spiritualise all aspects of human life. Gandhiji said that rehizion
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which took no account of practical affairs and didnot help o solve
them was no religion. Religion according to Gandhi must necessarily
be pragmatic. He didnot accept traditional or conventional rehizion He
didnot adhere to any religious principle uncritically. Gandhiji dedicated
his life to the service of the masses \\_/hich was the essence ol rehpion
He had a different concept of religion. He deviated from the traditional
view of religion as belief in God, but believed in truth which helped
him to embrace all religions. Hence he used the term religion ina
winder sense. In all Gandhi's thought and action he took his stand on
the principle of religion and morality. In this respect he seems to be
very much mfluenced by Buddhism as g relipion. Buddha has piven
an cthical path by following which, misery may be removed and
liberation attained. This is known as the Noble cight fold path 1he
Noble eight fold path consist of eight steps which are (a) Richt faith.
(b) Right resolve (c) Right speech (d) Right action (e) Right living
(f) Right effort (g) Right thought and (h) Right concentration. Morality
according to Gandhi also formed the essence of religion. He satd that
religion must pervade every activity of men. “Fruth was his God and

morality was his religion.

Some critics said that Gandhiji's concept of sarvodava and
stateless democracy are only example of Gandhiji's wtopian ideas which
could never be realiscd in actual practice. But Gandhi was not 4
visionary or a utopian. He himself said that he was a practical idealist.

His ideas of sarvodaya was fully developed by in keeping with his



N

conception of the equality of all beings and he always tried 1o pive

equal dignity of individual man.

Mahatma Gandhi's moral ideas supersede the utilitarian maxin:
of the greatest good of the greatest number, because his morality
consisted in doing good to all irrespective of caste. creed. nationality
ete. 1t necessarily refers to self sacrifice and self suffering but the

utilitarian will not agree to it

Gandhiji advocated an open and dynamic form of Hinduism
which finds no room for customs and traditions that choke a society
Gandhi's approach was that of a seeker of truth and of votary ot
non-violence or love. His mind was always open, fresh and receptive

to truth as he went on finding it from day to day by experience.

Mahatma Gandhi had never accepted in principle the theory ot
the Hindus and the Muslims belonging to two distinct nations and he
tried hard to convince both of them its pernicious character. He continued
to the last day of his life to instil the lesson of unity among the
communities of India. But there was one fundamental difficulty. the
ruling power (The British Government) based its policy on the age old
Machiavellian Principle of 'Divide and Rule'. Gandhiji expressed his
views as follows : "Divided we must ever be slaves. This nnin
therefore cannot be a mere policy to be discarded when it docsnot suit

US i Hindu Muslim unity must be our creed to Tast for

all time under all circumstances.” Again Gandhijr said "For pood and
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for ill. the two communitics are wedded to India. they are ncighbours
sons of the same soil, they are destined to dic here as they are born
here. Nature will force them to live in peace if they do not come
together voluntarily"”. In 1924 Gandhiji fasted for 21 days for the sake
of Hindu Muslim unity. Gandhi had earlier whole heartedly supported
the Muslims in their khilafat compaign and had agitated for the releasc
of Ali brothers. But today we have scen in our country that many
instances of conflicting views arises between Hindu and Nuslim communiy
So these instances of conflicting views can be destroved 1t we fotlow
the principle of love, not fear, of trust and good faith. not hatred and

distrust as advised by Gandhi.

Gandhiji wanted to establish sccular democracy v India the
word sccular has  different descriptions and  definitions. For - Gandin
scculartism didnot imply that there was no place of religion in our hives.
it indicated that the state didnot patronise a particular rehigion but
allowed to practise and propagate all rcligions. Gandhi's movement for
mdependence was a scecular movement where religion was intertwined
with the character of the movement. A deep analysis of Gandhi's view
of rehigion points out to its secular nature. Gandhi's seculansm didnot
reject spirttuality and religion. His secularism preached cequality, humanity
universal love and tolerance. By secularism he meant cquality of rehzions

in the eyes of the state.

The real fathers of the tdeology of sccularism were the Amcernicans

who argued that the Indian thinkers have arbitrarily sought to understand
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and cexplain secularism with a definite reference to religion and Indian
mind is not able to see the basic dichotomy between secularism and
religion. Western thinker claimed that the modern thinkers Iike Swann
Vivekananda, Swami Dayanand and Gandhi were men of religious
heritage and .piritual expericnce. The protagonist of western concept
of secularism have overlooked the fact that the concept of sccularism
which is applicable to the west is strictly inappropriate in the Indian
content. Spitituality is conceived in India as the foundation of social
economic and political good. In the west religion s a way of worship
and implies a separation of church from the state where as in the Indian
content. religion is a way of life and cannot the separated from the
state and social life is determined by religious norms. Hence Gandh
i1s justified in interpreting secularism in his own terms giving 1t 1
spiritualist bias. Spiritualism is awakening afresh with all the essenc:
of humanism. To Mahatma Gandli it is something more than mcre
awakening. It is a practice and poignance for manifestation of mward
perfection for a betier beyonding of consciousness. That religion and
spiritualism arc closcly interlinked 1s an age old truism that Gandhn
cmphasized from the practical point of view. Gandhi stood fo
sccularism  though he claimed to be a staunch sanatani Thindo and
Vaisnava. He wanted to restore the relationship between the church and
the state which was snubbed in the west. The Gandhian concept of
scculaism may be considered as the most humanist and human rights

ortented concept. His concept of humanistic secularism is not only



0
opposite to dogmatism or rigidity but also a search i continuty for
finding the means of establishing harmonical human relation. Ths sccutans
ideology refrained a man from taking revenpe and anstead mspuees o

to convince and to be convinced by judgement.

For Mahatma Gandhi. the field of religious life 1s not separvated
from the social, economic and political life. Mahatma Gandhi shows
the way to humanity how a men even in the heart of social and polincal
life remains as purc as is necessary for God realization. By the introduction
of religion into politics he simply meant to found politics on a pue
moral ground. Volitics as generally understood. is a nasty game ot foul
play where the purity of means is nobody's concern. Gandhip veally
wanted to cradicate the game of nasty and foul means from pohitics

and wanted (o find 1t on a pure moral ground.

Some critics said that his concept of swadeshi and bicad tabous
are symbols of narrow nationalism. But this is not true. Gandhiji was
deeply concerned about the quality of the ordinary man who was
engaged in physical labour. He tried to destroy the level of status 1c
high or low. The same concern for the dignity and quality of §Lifi of
the ordinary worker may be seen in Gandhi's cmphasis for khadr and
such other small scale industries in opposition to heavy industries. e
believed that the economics of heavy industrics had no place for the
dignity and value of man. The latest advocate of decentralisation
backward Asian countries is the noted swadeshi economist. Dr. Myrdal

In his recent study 'Asian Drama' in three volumes. he advocated
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decentralised industry which was suited for India and other similarhy
situated countries. He said that Indian economy should not follow the
western pattern and should be 'job oriented’. This was the veny thing
that Gandhiji used to talk and which we have failed to follow. Consequently
the unemployment problem arises, the gap between poor and rich s
widened and Indian has to take many foreign aids for its development.
Indian economy 1s under a great trap due to the heavy loan burden
from foreign countries. So in these cases Gandhi's vow of swadeshi
cannot be avoidable. Gandhian economic attach more sigmificance to
man than machines. more emphasis on human values than moncy
values. Today also this vow has most valuable significance. We have
thus seen how through out his thought and practice Gandhiji has been
thoroughly religious man and all his important concepts have been

formed under the impact of his deep religious conviction.

God occupied the supreme place in Gandhi's philosophy. Iis
deeper thought moved around God. Gandhiji conceived his God to be
the Eternal, the Unborn. the One without a second. Gandhiji believed
in absolute oneness of God. He could not find God apart fron: the

rest of humanity.

Though Gandhi's concept of religion was attached to reason \ct
in his conception of God he gave more importance on faith than reason
and specially for proving God's existence. Here Gandhi committed no
mistake. because for him religion did not mean only worship o God.

it was the foundation stonc of all the acuvitics of his life. On the
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other hand God is infinite being so it is not possible for finite human
being to prove God's existence through reason. Hence Gandhiji was

right in giving more importence on faith than reason for God's existence.

For Geadhi, the statement 'God is truth’ is partial and (he
statement "Truth is God' is all inclusive. It is by this principle that
he has been able to unite and draw into his fold the Christians.
Mohammedans, Buddhists and others. It brings about religious
co-existence, co-operation and harmony. Mahatma Gandhi's philosophy
of God as Truth expanded and universalised his religious faith. Without
entering into the controversy about the correct conception of God
Mahatma Gandhi called Him Truth. He avoided the opposed and divergent
conception of God and arrived at a position which may be acceptable
to all men. To him the whole of human life. individual and collective

is a field for experimentation. The purpose of the experiment is the

attainment of Truth.

Gandhiji did a great job in reconctling spiritualism with social
service. For Gandhi, moksa or salvation did not require one 1o go to
the jungle by renouncing the world for sadhana or meditation. He said
that the best sadhana was to love the entire creation and through this
God or Truth could be realised. For Gandhi. the social and the spuitual
goals were not different. They were basically onc and the same. e
obscrved that it is only by a sclfless service of others that one conld
realisc. God and giving up of the world is not necessary for mohsa

but the giving up the selfish motives.
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v Gandhiji didno: disregard the idol-worship of the people. He said

that all human beings were not philosophers. capable of contemplatin:
God as an Invisible Reality. For him, idols or tmages are simply media
of worship by which layman can purify their souls and can keep living
faith in God. Gandhiji hoped that every man was capable of reaching
the blessed and the indescribably pure state where he would find himselt
one with God. Here Gandhi's approach was very near to that of Paul

Ve

Tillich, a famous modern American theologist. Of course. Tillich's
approach was theological and that of Gandhi's practical. but still there
was a similarity between the two. Both of them recognized the role
of symbols in religion as valuable media for our establishing a relation
with the Deity. Like Tillich, Gandhiji also recognised that symbols point
beyond themselves and at the same time they partake of the nature

of the reality which they point to.

Critics sometimes pointed out that Gandhi was not a consistent
thinker, because he made different statements on different occasions on
the same point. But Gandhi did not bother much about being consistent
Hence he said, "At the time of writing 1 never think of what I have
said before. My aim is not to be consistent with myv previous
statements on a particular question"®. This statement clearly removed
the doubt and proved that Gandhi never even cared for being consistent.
Here we mav mention one statement i.e. he transferred f{rom the
statement 'God is truth’ to 'truth is God'. He obsefv_ed that somecone

may not believe in God. but the truth can never be denied: truth is



always truth. Again another instance can be mentioned here i1.c. when
he said that he is an advaitist and yet he can support dvaitism {Dualism)
For him. the world is changing every moment and s thercetore unieal
But though it is constantly changing. it has something about 1t winch
persists and hence it is real to that extent. Gandhi has no objection
to calling it real and unreal and therefore he is an anchantavadin o
syadvadin. His syadvada is not the syadvada of the [carned. It v ne
own. 9andhi_ii was not a philosopher. So he was not using these words
in philosophical sense. He was using these words in his own scnsc
Moreover it is known that Gandhi did not worship God as a human
being in the sense that we are human beings. But he said that God
is personal to those who need his personal presence. The forgomg
discussion shows that there 1s no question of lus beliefs or statements
being mutually inconsistent or contradictory. His statements were the
result of some of his basic convictions which he so unshakingly cherished
His basic convictions were the result of the influences of Hinduism
and various other religions which had made deep impression on him
So we cannot call Gandhi a sceptic. He always tricd to avoid doubt

in all lns discussions.

Mahatma Gandhi is an apostle of non-violence. It is in the
pursutt of Truth that he discovers his principle. Non-violence 1s the
working of the soul force against brute force. It stands for scitiess
action. universal love and right knowledge. 1t is a voga for God

vealisation. For Jaina and Buddha tradition as well as in the Hindu
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epics complete ahimsa could be practiced with success only by a sant
or a monk. But Gandhiji refused to accept different stands for saints
and ordinary man. For him, all the higher moral and spiritual virtucs
could be practiced by ordinary people also. if they made sincere cltort
for that. Hence it is clear that for Gandhi non-violence was not mcant
for the saints and monks alone, it was meant for the common people
as well. He tried to reconcile Vedantic Advaiism and Jain Bluralism
and relativism. He was not an absolutist although he belicved m Ins
principle absolutely. He took “Tfuth as absolute but he believed that man
could know it only relatively, Man's idea of truth could never be fined
and static. Man's idea of truth had always a scope to grow. Simibaly
moral principle like that of ahimsa were to be cherished absolutehy
But i some occasions it might demand concession. Man docsnot have
any omnipotence like God. So they must concede to the demand ol
the occasion. So in this case Gandhi was a moral relativist But still
Gandhi's moral convictions were absolute and he hardly ever hked to

compromise  with them.

Morcover Gandhiji also did a great job in emphasising for the
first time in modern Indian thought upon the purity of means as a
necessary condition for the attainment of good end. Gandhi didnot
believe that means was after all means. For him. means was cvery thing

Hence he said "we couldnot expect a rose by planting a noxious weed ™

Gandhi's life was a burning example of how people without

arms could fight successfully against the injustice of armed men. Gandhip



is the only answer to the nuclear age. No one will be able to continue
his existence by pursuing the path of violence. Al must come m th
end to the path of non violence. Regarding atom bomb Gandhigt observed
"Non-violence is the only thing that the atom bomb cannot destion
I didnot move a muscle when | first heard that the atom bomb had
wiped out 1t Hiroshima. On the contrary. | said to myself. ‘unless now
the word adopts non-violence, it will spell certain suicide for mankind ™"
Gandhijt resisted the danger of atomic war with prayerful action  Sc
we find here mat the creation of nuclear weapon free world is cssential
for pcace and stability. On the other hand if it 1s allowed to possess
of nuclear weapons to all states it will lead to a highly dangerous and
unstable world. The noble peace prize winner of 1995 Joseph Radblat
worked on the Manhattan Project that built the first atomic bomb durmg
the second world war. But he campaigned tirelessly against the use
of atom bomb for mass destruction and nuclear disarmament. e was
banned from entering the United States. But today the Umted States
claims to spread a campaign for nuclear disarmament. Ience today
everyone feels that the world should adopt non-violence for peace and
stability. Gandhiji had been able to defeat a most powerful Britsh
Government through applying non-violence means without firing a single
shot. For a peaceful and stable world nuclear weapons altogether should
be climinated except of course for peaceful purposcs though the preoson

age 1s known as the age of science and technology.

Gandht 1s not modern for those who in this country pretend



to behave like western sahibs. living according to the western wavs
In the words of Swami Vivekananda imitation is not civilizauon In
this case J.B. Kripalani says. "If adherence to truth and the supremacy
of the moral law is modern, Gandhiji was modern. If keeping onc’s
word and fulfilling ones engagement is a sign of modernity. Gandhip
was modemn. If recegnition of the dignity of physical labour is a sign
of modernity, Gandhiji was modern. If tolerance and good understanding
are modern. Gandhiji must be considered modern. If feeling at home
with those who differ from one on who are opponents is moderr
Gandhiji was modern. If universal courtesy. without caring for position
or power or wealth i1s modern then surely Gandhiji was moderm I
the democratic way of life is modern Gandhiji was among the clect
If identification with the lowly and the lost is modern then Gandhip
was modern. If untiring work for the poor. the needy. the down trodden.
the unfortunate. daridranarayan is modern then Gandhiji was modemn
I standing aloof in the midst of raging human passions 15 modern
then Gandhiji was modern. Above all 1f dying for a noble cause s

modern. then Gandhip was modern.™"

From the fore going discussions of religious and phidosophical
thoughts of Gandln we find that he did not make an attempt to cvolve
new system of thought. He gave much more importance on the problems
of man's nature and lis ultimate destiny. Gandhi made remarkable
attempts to effect reconciliation between the ancient religious thought

and the modern 1deologies which donot show their hostility  towards



rehigion. But it cannot be said that the work of reconcthng the two
extremes of thought has been completed and the contradictions and
conflicts between them have been solved. Indian philosophers have sull
tricd to look at the world and meet the challenges or the new ideological
forces coming from the different directions of the world. That i1s why
D.M. Dutta expresses his great hope that the twenticth century Indian
Philosophy will form the "Steps towards the cvolution of a world
philosophy'. There was for a long time controversy related between the
philosophers of science and religious philosophers in the west, But the
Indian thinkers of the nineteenth and twentieth centuries de not imvohve
themselves i any such controversy. The contemporary Indian thinkers
gave a place of supreme importance to religion and at the samc time
they have full faith in the utility and the necessity of science and
technology. In this 1capect science does not really come in contlict with
rehigion which s essentially concerned with the moral and  spuitual
development of man and with revealing the mysterics of man's existence
and the ontological reality. As Aurobindo puts it. "The religion of India
1s nothing if it is not lived. It has to be applied not onlv 1o life.
but to the whole of life. its spirit has to enter into and mould om
society, our politics. our literature. our science. our individual character
affections and aspirations.""" The biography of Tilak reveals how he
organiscd the Ganapati festival to arouse the patriotic fecling of ihe
people. Tagore wried to spiritualise education by establishing his great

centre of learmning 'Viswa Bharati'. He was establishing this great centre



not only to impart education in an academic and technical sense but
also to enable one to realise the ideal of mternationalism and human
fellowship. Gandhiji and many of them can not be called philosophes-
in the accademic sense. They did not develop their thought ina stiicthy
logical and dialectical way. But they revealed in a remarkable wan
man's situation in the world. his secular and the spiritual urges and
the goal of his life. Gandhi's thinking was not only to confined his
thought. but it also revealed through his personal life. his teaching and
through his self sacrifice and selfless service for his people and to
humanity as a wholc. Mahatma Gandht looked at the whole of the

individual and social life from religious angle.

Here we find that Gandhi's life. thought. teaching and actions
are relevant for all aspirant of ethical and spritual lifc. By proper study
of Gandhi's life and teaching we can came to the conclusion that
Gandhiji was idealistic in his approach and he was eminently pragmatic
in the translation of his ideals into practice. Like Plato Gandhr didnod
derive values from any vague concept. His concept of value wa. dernved
from the spiritual depth that he felt and lived with an essential

communication with God and his fellowmen.

When we are facing a crisis due to dichotomyv between the
material and the spiritual. Gandhiji as a thinker has laid down cortam
basic principles and strategy to remove this dichotomy  through an

integral perspective.
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We see that today science and tcchnology have much more
developed. Man has an advance knowledge of science and technology
today. The development of science and technolopy  explam  physical
nature of human being only and do not satisfy the goal of cntire
mankind. The main goal of entire mankind consists in spiritual perfection
which can be realised only in and through the life of moral action
In that case Gandhian thought would be relevant to the twenty fust
century. Gandhi's ideology provides a sense of awakening spantuahiny
in man which 1s today absent from human nund. At the same time
it should be noted here that Gandhip wanted the development of tha
science and technology which promotes peace and haimony in mankind
[t 1s obvious that if we want to get rid of the ills of the modermn
world and intend to mstall a world frec from any form of mcqualis.
exploitation. deprivation and conflict. there is a need to adopt Gandhr's
rehigious principles. It 1s no doubt that Gandhi is  relevant today and
for centuries to come. Jawaharlal Nehru said. "The light is gone and
yet it will shine for a thousand years."'"" When Dr. Martin Luther King
~
Jr. the noble peace prize winner of U.S.A. came to India as a pilgnm
in 1959 he said that Gandhi is inescapable. The relevance of Gandhi's
message 1s not local. regional or general and personally relevant 1o some

but relevant universally for all.

Gandhijt is fitted to be a good puide to the entine humamin
His searching for truth through love alone proved that Gandhi's mind

was always open like that of a scientist to new discoveries. Spirituality
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in India is generally associated with world denying and ascetic attitudes
towards life. It has been a subject of individual's practice for petting
liberation from the cycle of re-birth. A seeker of God or aspirant ot
Moksa was suggested to live in the cave and jungle of the Himalayvas
and go through the way of meditation. Lord Mahavir and FLord Buddha
both preached the path of renunciation and meditation for the realizaton
of spirituality. To Sankaracharya. this world is an illusion. Those whe
believe in the path of devotion try to realise spirituality through praser,
worship and other prescribed rituals. But for Gandhi spirituality s
embodied in the whole of our life and action. 1t does not nced to
give up the world and sit in the cave of Himalayas. Gandhiji remarked
that God is neither in heaven nor down below. but tn evervone. o
Gandht self fess scervice of the needy helps us i sell realizaton 1le
said that self -ealisation is impossible without service and idenufication
with the poorest. Gandhi therefore identified Satyanarain-tiuth and God

with daridranarain - God in the poor.

Religion in India is not dogmatic. In India rehigion is closch
associated with philosophy. No religious movement has ever come mto
existence without devcloping as its support a philosophic content. The
problems of religion stimulate the philosophic spirit. The Indian mind
has been traditionally exercised over the question of the nature of
Godhead. the end of life and the relation of the individual to the
universal soul. Every Indian school discussed the views of other

schools before coming to a conclusion and in this process they became



richer in content. All the schools of Indian philosophy  depend  on
reasoning as the chief means of speculation. Mahatma Gandhi was born
i India. Mahatma Gandhi also occupics an important place as an
interpreter of Hindusim and as a moral religious thinker on twenticth
century. We have cadier discussed that though Gandhi's own rehgion
was Hindusim which he loved very much, he at the same time loved
other religions as well. Gandhiji inculcated many points from the other
religions of the world in his practical life. Tlence it cannot be denied
that Gandhiji also tried to relate religion and philosophy in his discussions

though he was not a philosopher in a strict sensc.

It 1s known by all that reverence for the past s one ol the
important characteristics of Indian philosophy. The Indian cinvih -ation
(minmmum 4.000 yrs old) still survives with ats esscotial features Since
Vedic times the Indian civilization has been flourishing without any
discontinuity. It 1s not changing and all the time it professes to be
only a new name for an old way of thinking. The Upamsads are
regarded as a revival of something found already in the vedic hvimns
The Bhagavad gita professes to sum up the teaching of the Upanmisads
This respect for the past has produced a regular continuity in Indian
thought. As an India thinker Mahatma Gandhi also could not cscape
from the influence of this characteristic. Gandhi's thought and ideas are
new and revofutionary and yet he claims no originality for them Il
often asserts that in his ideas he merely follows n the tootsteps of

the old prophets and reformers and tries to fulfill the law and commandent



and is offering nothing new to the world. At the same time 1t can
not be denied that though he had not propounded a philosophical system
in the academic sense of the term yet a 'new philosophical out look

is clearly discermible in his writings.

Some critics commend that Gandhiji was outdated. backward.
traditional and unprogressive in his outlook. But he has taueht a prea
lesson to modern man which it properly understood and thought over
will bring real peace and progress. Gandhi has played i recent tmes
the role that was played by the Upanisads in India and Socrates n
Greece in ancient times and by the Danish thinker Kicerkeeamd
modern times. The Upanisads took knowledge of the self to be highest
human i1deal. Both Socrates and Kierkegaard in their own wavs raised
and propagated slogan of 'know thysell’ for man. Kicrkegaard advised
people in moderntimes not to be mad after objective and scientific
knowledge and he asked them to return their inner life and know then
mner being. Similarly Gandhi took it all useless to have big powa
structures and heavy industries if man couldnot remain man. Gandhn
had a rcal concern for the man to be man in the true sense of the
term. If s conception of man is understood in its real spiit and
everyone in the present world realizes the diginity of the individual
man, all acts of suppression. tyranny. discrimination aperthaid ctc will
automatically go away. Similarly if onc understands the real spit of

his philosophy of advaita. the rivalaries between man and man. between



RS
one society and the other, between nation and nation will automatically

vanish.

Gandhiji's thought can only be understood in terms of a distinction
between the possible and the ideal. In his remote ideal of socicty. there
would be no army or police. But in the actual state he would recognise
the need for those institutions since many would not observe the ethical
standards. Of course Gandhiji laid down certain conditions which would
make the ideal the practical. But his critics and cven some ot s
followers deliberately or unconciously target those conditions and make
him absurd. So Gandhi has given a definite direction. the path that
we should follow thsngh he has allowed certain amount of relaxation
to suit the conditions of life. Gandhi's religion is a highly inspiring
one and serves to lead humanity marching towards a better. happier

and more harmonious world.
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