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IMUTACT

This thesis brings out how Mahatma (iantlhi intei pi clod hi 

concept of religion in the light of new perspective and how Ins comem 

of religion is reflected in the present society. There is so much 

misunderstanding today about Gandhi's views and ways of thinking Si 

in 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 1 am trying to prow that 

Mahatma Gandhi not only as a religious man and a spiritual seckci 

but also as a constructive promoter of harmony and mutual respeci 

among religions. This thesis is divided into seven chapters, ('haplci-1 

is Introduction. Chapter II is Historical background of religion t hapt- ■ 

111 is Gandhi's concept of religion. Chapter IV is Gandhi's c o i k ■ pi 

of God. Chapter V is Gandhi's view' on religion and politics < naptei 

VI is Gandhi's religion and other contemporary Indian philosopher,

A comparative study and Chapter^Vll is Conclusion.

Gandhi was a man of religion and also he laid great cmplm-us 

on morality. It was the firm view of Gandhi that if life is separated 

from religion, it dccends, whereas if it is pursued in identification with 

or inclose correlation to religion, it ascends. Gandhi strongh beliew.b 

that we cannot deny by any means claim to be religious it we me 

cruel, dishonest or untruthful. Religion should always fight againsi 

impurities, dogmas, superstitions and so on. For Gandhi religion w m



an all pervasive influence and not an allair oi temples or ol s aucd  

days or rites. He tried to show that the chief contents ol all hi" 

important concepts have been derived from the religions like Hindm-m 

Buddhism. Jainism. Christianity and Islam, Gandhiji called lot mutual 

respect among religious people of different persuasion without an\ 

sense of superiority or inferiority.

His unique greatness lies in the fact that he tested and veil Bed 

the truths lie acquired and preached in his own day today life. He 

discovered for himself that all religions have elements of truth and none 

is in exclusive possession of the whole truth. Therefore he aecepu- i 

all great religions as necessary and essentially (rue. in this \ \a\  u 

discovered that 'Religion is one'. To him. the whole of human IB 

individual and collective was a field for experimentation to ai iam 1 m.

v /
//ruth.

Though Gandhi was born by Hindu, his Hinduism included ail 

that was valuable in Islam, Christianity or in any religion what so e \u  

For him religious values were the highest.

It is true that Gandhiji today is regarded by main the world 

over as one of the great teachers whose thought is for the whole d 

humanity and for all time to come, so far as one can see I lumen 

he believed that truth and non-violence were as old as the lull.. Imi

when he kept old values before humanity, gave them a new significant 

and a new depth of meaning. Gandhiji restatetMaaiidGaTKl non-\i< l e r . ■



liiil
to cover new ground for which there arc 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 religion and polities 

are not to be mixed together, but for Gandhi, religion to be a necessary 

part of politics.

We cannot deny the fact that the main source of Gandhiji's 

strength was his deep devotion to God which helped him to totally 

free from any kind of cowardice and fear. 1 also realize that Gandhi's
- f

faith in God helped him to win the most unique battle that he I ought 

and the inspiring ideal that he placed before humanity.,,Gandhi's conception 

of God although basically formed under Hindu beliefs was also inlluenced 

by the strict monotheism of Islam, the ( luistian conception o! (.,>d 

as love and the ideas present in Buddhism. Gandhiji declared that 

Dhanna was the basis of all things and satya was the basis of Dhanna. 

Me 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 arc facing a crisis born of dichotomy between man's material 

life and spiritual life. Hence Gandhi, the thinker has shown us certain 

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 - 1
I N T R O D U C T I O N



Religion is the most important mul outstanding feature o f  h u m a n  

life. It has played a very important role in the evolution nl m a n k in d .  

Religion is not meie belief but behaviour, not mere conviction but 

conduct, not mere faith but functioning. In religion the whole o f  a 

human being's personality is involved. It has shown the wavs of conduct 

with the higher power and to appease them. It has laid d o w n  the 

foundations of searching the truth, realisation of the soul and (hul and 

achieving the freedom of immortality.

Man is not a mere life - body complex with the lovu-i mind 

like as a dog, a monkey or a horse is. Man has a higher mental laculiv 

So they can develop the religious consciousness. Religion is one ol 

the greatest formative forces in the building up of character. It „ m  

be added that religion helps an individual in his efforts to lemakc 

himself. If society is to he lifted out of the morass (lie individual man 

and woman have to recreate themselves, they must find out the meaning 

and purpose ol life. M >s the business of religion to icstoie the be!k-I 

m the purpose of life give meaning to it. It is to be noted that the 

lives of those persons who are most dose to divine are full of j,.\ 

and hope for the world and (hey make it easy lor those who come 

to contact with them to become good. Sometimes one objection is miM d 

in this connection. The objection is that Charles Bradlaugh and lien am i 

Russell were men of high moral character though they wcic no bdicuu



in religion and God. They have a strong basis for moialip Bm 

individuals of this type are not many.

Human history shows that people and countries were prospetous 

and progressive so long as the true religious sprit prevailed among them 

They began to declim and decay when the religious sprit waned 

Religion is not something imposed upon man from outside In some 

cunning and selfish priests, but is a demand of our true self or naluo

Though today life is much more comfortable and luxurious 

through the development of  science and technology, but it is not so 

sweet, so human, so kindly and so noble as in the past. But we canine 

blame science and technology which have enabled us to prepare tin 

deadly nuclear weapons for the unprecedented damage to unman Id 

and civilisation. The nuclear energy which has been placed at oi 

disposal can be used for peaceful purposes as well as for deslructiw 

ends. If it is used for peaceful purposes and depends entirely on th 

moral and religious outiook then humanity and civilisation can be s aw i 

but not otherwise. It can be submitted that the only disciplines whim, 

can inform us about the nature and significance of moral values an i 

distinctions are ethics and religion, bthics teaches us about the natm 

of moral goodness and its distinction from badness. Religion helps u 

to promote the former and avoid the later. So we can come to tit 

conclusion that union of  science and religion alone can save the wothl 

from the doom which otherwise we cannot escape. The disor :e between

the two would bring about the ruin of the human race anil ct\ilisamm



A civilisalion which ignores religion or relegates it to a siibuidmi 

position in its scheme of life, can neither endure lor lone m>i i 

adequate and satisfactory.

India is a secular country where people of different rel igion 

castes and creeds inhabit here from the very ancient period. Indn 

mission is different from that of others. India is fitted lor the tc lu m i 

supremacy of the world, fven Maxmuller said that the o m h  

religion is incomplete unless it is studied with reference to l i d o

Mahatma Gandhi was bom in India. He was born at poiband,

(Gujrat) on October 2, 1869. Gandhi was one of the most prominei

personalities of our century. The Indians gave him the name "Mahatnu

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

remarkable position, but because he was recognised to be ol In

spiritual nature. Gandhi didn't himself admit that the title 'Maha'm

gave him any pleasure and he felt rather awkward about it. lie cxpla n

that he was a humble seeker of truth and he also said that lie m i l

experiment in order to find out life's eternal truths like a scientist iq
*

Gandhi did not claim to be a true scientist because he could not prowl 

any concrete evidence with scientific exactitude for his methods i i 

neither had he any concrete results for his experments which tmuf-i 

science demands.

Gandhiji lias himself observed that whatevci power,  whan, 

influence he had possessed or exercised had been derived from ndig



I hat is why about this aspect of Gandhi's personality Manchectei 

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

sense of the meaning and value of religion. Though he had not

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. Tor him. religion 

was not only a matter of belief rather it was the foundation stone of 

all the activities of his life. Nothing could influence him which was

irreligious and immoral. Participation in political lile was for aim a

means to the religious life. Politics is the application of religion I! 

we wish to understand Gandhi as a politician, it «s important first to 

understand him as n  religious personality. He always tried to base Ins 

political and economic doctrines on religion. He believed that political 

philosophy and political techniques are only corollaries of his religious 

and moral principles. For him, politics without religion is death tiap

Gandhi considered himself a Hindu on the basis of his birth 

and upbringing. He saw the special beauty of Hinduism in the fact 

that it included all the essentials of other religions and what it excluded 

he considered ' inessential'. He did not, however approve of everythinu 

that was taught in the name of Hinduism. He considered it his duty 

to point out the mistakes that Hinduism was guilty o f in older lo punly 

it. There are innumerable written texts in Hinduism. Gandhi's faith m



the Hindu texts did not mean that he accepted every word and phinsc

as being infallible. Gandhi therefore although a professed Hindu was 

also a reformer of Hinduism.

Gandhi's conception of Hinduism had no place for untouchabilitv 

Hinduism stresses the unity of existence. Hinduism teaches that each 

person is important to all other persons and living beings. All the great 

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 gift 

of Hinduism to the world. It is a distinctive contribution to the world's 

religious ideas. ’Cow’ to him meant the entire subhuman world It 

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 feelings like 

attachment, hatred, anger, jealousy etc. (t follows therefore that the 

meaning of cow protection in terms of moksa must be much wider 

and for more comprehensive than is commonly supposed. The cow 

protection which can bring on moksa must from its very nature include 

the protection of everything that feels. But at the same time Gandhiji 

thought that the Hindus have no ground for quarrel with Muslims to 

save for the cow. Gandhiji said that the Hindu’s icligion consists of  

saving the cow, but it can never be his religion to save the cow In 

a resort to force towards a non - Hindu. It is true that tlicic is a



wide difference of attitudes in Hinduism and Islam, for the Hindus 

cow protection and the playing of music even near 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 Cianclhiji 

advised both communities (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 tolerated religions and should give equal respect to all 

religions.

Gandhi realised the terrible abuses that had crept into the 

varnasram dharma and to offer relentless battle against them. The caste 

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

Gandhi and Karl Marx were the greatest lover of huniamn 

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 were same but there was difference between 

means to achieve their ends. Gandhiji was an apostle of love and peace, 

whereas Max as an exponent of class hatred and class war. Gandhifi 

stood for sarvodaya. the greatest good of all. His ideal state is Ramrajva 

in which exploitation of man by man will be unk nown. Karl Marx 

on the otherhand dreamt of a classless society, a society in which every 

man and woman would have his or her due. All artifical barriers 

between man and man will cease to exist. The priviicdged classes will 

not voluntarily surrender their power and priviledges. Hence the necessity



of the class war - a fight to finish between plutocrats and proletanai.

between the 'haves' and the 'have - nots’. Marx takes Ins stand on

the economic or materialistic interpretation of history, because lie 

belived that the history ol man is only economic Insloiy Gandhiii

on the other hand rejected the materialistic or economic interpretation

of hiostory. Gandhi did not minimise the value of economics in tlu

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 spirit of

man to shape its enviroumnent to some extent and thus effect th e

course of history. For Gandhi, the spirit is superior to matter. Marxism

on the othe; hand believed the matter to be the ultimate reality and

spirit only a by product o f matter. Gandhi believed not only m tin

spirit, but in the unity o f the spirit as well. The world according to

him is one in its deepest roots and highest aspiration. He helmed

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 colour altogether. The marxrsts 

could not look into the depth of .̂ human nature in which time \wi 

a soul. They missed the soul force within which was the seat of low 

and which could create peace, harmony and happiness in soeietx 

Marxists could see only the external brute force of man which was 

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 in 

Hind swaraj. lie pointed out there that a healthy tree cannot gum 

from diseased or otherwise defective seed. Good effects also can not 

be produced by bad causes. He therefore said. " If one takes can 

of the means the end will take care of itself'’. Gandhiji was a linn 

believer in ahinisa or nonviolence. Gandhi's non-violent and peaceful 

methods of resistance were tried in gaining for India its freedom from 

the foreign yoke. His movements succeeded, though no doubt it was 

helped by favourable world events. Means and ends are conveitibb 

terms in Gandhian philosophy. For Gandhi, they are inseparable ami 

should be equally pure. Gandhiji wanted morality which guides men's 

individual and social conduct, however often it may be violated u 

regulate their behaviour in the political field. This social moralits must 

have currency not only in the field of internal politics but it must 

also regulate international politics, where it has never been lecopmsed 

so far. He felt that to realise the humanitarian aims, the mean- 

employed must be in consonance with the ends in view. Gandhiji made 

no distinction between ends and means. He held that if the means 

neglect or violate die 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 m 

the social evolution of Marxist conception. Violence, falsehood, icmu 

and deception may succeed for a time. They certainly produce quick 

results and may triumph for a time over truth and love, justice ami



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 hones! 

means alone.

Karl Marx was highly critical of religion, for Marx, religion 

was the 'sob of the oppressed culture', ‘the head of a heart 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 religion were the 

very important thing for his life. For Gandhi religion and morality wen 

the same. They were interchangable terms. Gandhiji did not believe 

that religious activity was separate from other activities of file foi 

him, the basic principle of this morality were truth and non-violence 

About religion and God Gandhi said in his own words, " I often 

described my religion as the religion of truth of late instead of saying 

God is truth. I 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 in them 

We are all sparks of truth. The sum total of these sparks is the 

indescribable, as yc. unknown truth which is God I am being dailv 

led to it by constant prayer"1.

Gandhi cannot be regarded as originating any new philosophy



He did not approve o f 'Gandhism'. He said that he tried to adopt m 

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 o f strife and hatred and get 

ready to work on the basis o f co-operation and harmony, 'Satyagraha 

is his substitute for war and is based on an absolute adherence to truth, 

practice o f love and self-suffering by one who resists in cases ot 

conflict. Gandhiji tried to make his religion a vital part o f his life 

and applied it to the different problems he faced. It is a known fact 

that religion was the main spring o f Gandhiji's activities. This means 

that all that he said and did through out his public carrier not only 

in the realm o f religion proper but also in the sphere o f politics 

economics and social life were inspired by religion. For him a religion 

which did not concern itself with everyside o f life was no religion 

at all.

Gandhi's ideas are new and revolutionary'. He did not acquit e 

his ideas ana knowledge merely from books. Much o f his knowledge 

was the result o f direct contact with life and the practical experience 

it offered. He therefore placed his ideas before the public not in the 

language o f the learned but in that o f their own simple language which 

they understood. He was a man o f 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. He described his own observations



and his reactions to them. This was his method. His method is mot 

suited to the intellectual capacity of the common man than that ol th 

learned. His practical schemes of work and his explanations theretm 

created his philosophy.

In Gandhi's philosophy the emphasis is not only on idealise 

but on the practical idealism. It is rooted in the highest idealism, hu 

is thoroughly practical.

Although Gandhi considered himself to be a Hindu, his concept 

of religion point to a general religion which is common to diffeien 

religion. Gandhi said,"Religions are different roads to the same g o a l  

For this reason one must not reject other religions, but any bo d 

belonging to any religion can receive from others what is good n 

them"4. Gandhiji derived morality from many religions. Fach and c \c  

religion more or less teaches truth. This truth morally imbibes a persoi 

to do justice to himself, to society, to country and even to his religions 

Gandhi's religion is full of moral acts with love to mankind. It is no 

only a faith, but practice for the services of mankind with no limitation^ 

A moral life accelerates the idea of dynamic morally oriented soul o 

mankind and the eradication of wrong and injustices. The ethics is tlu 

pivot of the religion. Gandhiji experienced that religion comprises 

dedicated service 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 achieve was because 

lived a life o f  discipline. Like Manu, Prasastpada, Patanjali etc Gan 

gave utmost emphasis upon practice of moral virtues. He mentioi 

eleven such vows, like truth, non-violence, celibacy, nonstealing, m 

possession, physical labour, control o f  the palate, fearlessness, equa 

of all religions, swadeshi, discarding untouchability etc. His vows w < 

more scientific though he was not a scientist in the academic -mi 

of the term.

The gospel o f 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 resurrect 

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 wav ol In 

He followed it in thought, word and deed. His non-violence was on 

criticised, but no criticism could shake his faith. He considered limn, 

beings as one family, whatever their differences in sex, colour i: 

race. He did not belive in the artificial differences between man ai 

man, created by religion, caste, community and nation. He beiived 

the perfect equality o f  man. Any exploitation o f man by man 01 

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

Gandhi had very broad view about religion. For him. relign 

is like a tree, it has only stem having different branches. I hus accordm 

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



like branches and it passes through the human medium. Gandhiji ii ■ 

not try to unite all the religions of the world instead he tiled 

extricate the underlying principles of all religions. He found truth 

all. A true man therefore can create the atmosphere of love lei 

the religion for achieving truth and establishing brotherhood, Gandh 

did not stress that religion is particular for a particular class Kelign « 

is above all. He didnot know religion apart from human activity n 

does he consider religion as one of the many activities of mankin 

He never liked to criticise the scriptures of other faith or to point e 

their defects. He stressed the need of practising truth for the pet } 

as a whole. Gandhiji pointed out that all religions basically effect mat 

mind for eternal awareness which leads a man for divine potentiality

Gandhiji was guided by the Hindu, Buddha and Jain ideals 

non-possession (aparigraha) and took moral and spiritual uplift of m, 

to be the real sign of his progress. He did not mean by religion ,n 

kind of sectarian belief. He said that he believed in the religion win. 

underlied all religions. No historical religion according to lum von 

claim exclusive or absolute truth. Gandhi was Hindu by birth and 1 

liked to remain a Hindu throughout his life. But he loved other wot 

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

By religion he meant truth o.r the vision of the tiuth 

underlying basis of all thing, the permanent substratum behind tl 

possing flux of phenomenon which is designated as capital 'R’ On 'I 

practical side, there are many religions giving vent to different ua\



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 encourages 

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 himself 

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 evening there 

were prayers in the Ashram. He didnot believe in image worship for 

himself. But he had no objection to it for those who needed 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 then 

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 himself responsihf 

for their conduct. Any misbehaviour on their part was a proof of som 

imperfection in him.

Though Gandhi himself was not so much of an idol worshipped 

his attitude was liberal and pragmatic. An idol didnot excite an 

feelings o f veneration in him but he thought that idol is a part .> 

human nature. Though Gandhi only preferred the worship of the formless 

he never objected to other man's liking or using images in pra\u 

Gandhiji readily admitted that some word like God carry diffeien 

meaning to persons having passed through different stage of evolution

Gandhiji was a dynamic religious thinker. He believed in 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 philosopln 

of the Vedas, Upanishads and Gita. Gandhiji derived truth and alums; 

from them. According to Gandhi, truth is God which he later clariliee 

as God is truth. If truth is God, sincere pursuit of truth is religion 

Religion is 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 I did not feel the presence of God within 

me, I see so much of misery and disappointment every day that ! 

would be a raving maniac and my destination would be the Hough 11"



His love for God can be compared to that o f  Hanuman. So lie said

"Hanunian tore open his breasts and showed that there is nothing theu 

but Ramanama. I have none o f  the power o f  Hanuman to tear oper 

my heart, but if  any o f  you feel inclined to do it 1 assure, you wd 

find nothing but love for Rama"6. There can be no better lestimoin 

o f  Gandhft love for God or Gandhi being a truly religious soul IK 

uttered Ramanama though he made it clear that Rama o f his conception 

was not the husband o f  Sita or the son o f  Dasaratha, but lie who abide- 

in . the hearts o f  men, the Antaryami. For himself he believed in a 

formless and attributeless God. He frankly admits that existences t■' 

God cannot be proved by reason though it is not against reason 1 wen 

if he could not prove his existence by rational arguments winch ma\ 

not convince, he felt it within himself.

For him, religion was the law o f  life and God was the livum 

power. Gandhi was all through his life endeavouring to see tun! m 

service o f humanity, because he knew that God is neither in heaven 

not down below, but in everyone. So for him, the only way to find 

God is to see him in his creation. Gandhiji never claimed exclusive 

divinity or prophetship. He wanted to see God face to (ace, because 

he knew that God is found more often in the lowliest o f  his creatures 

than in the high and mighty. Hence he had as much passion lor ilie- 

suppressed and the opressed classes as to God. For him God is po\em 

incarnate, daridra narayan. So we find here that Ganelins' pi eat 

contribution lies in removing the common misgiving that there is .1



dichotomy between the 'Spiritual' and the 'practical'. They are one 1 .ike 

Aurobindo, he evolved a synthesis between faith in God and hm 

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 simpK 

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 Real it v 

with him, He is also practical reality for his living response There 

is no doubt for all practical purposes Gandhi regards God to be a 

concrete person possessing all the gracious qualities and perfections 

But from metaphysical point of view God is for him impersonal Here 

there is no contradiction for after all the metaphysical idea 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 in 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 

senses.

Gandhi was anxious to fight against the prevalent ends m 

society not merely because they were anti-social but because they w ar



in conflict with the basic values of his religion and ethics. 11 is concep 

of 'sarva dhanna samabhava' is very near to swami Vivekanand 

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 km 

him, the present idea is purely a question of duty and not the questmh 

of birth which determines superiority or inferiority.

Gandhiji has been called a 'prophet of peace', because all hi 

activities had been actuated by and directed towards the achievement 

of universal peace. Simplicity in life was the first principle whiel 

Gandhiji advocated. He didnot consider complexity to be the sign o 

progress. He stressed the need of decentralisation and localisation > 

industries. Gandhiji made no distinction between economics and ethic- 

He discussed the capitalist to regard themselves not as owners but a 

trustee of their wealth and use it for the service of society, lie sau 

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 latnif 

living in unity and harmony and working in loving co-operation lo 

mutual and material welfare. This is the ideal which Gandhiji Mo. 

to inculcate through out his life.

t,A study of Gandhi's writings and speeches makes it clear tha 

one world and world peace were inherent in his life. Gandhiji wanto 

harmony and peace to be established not merely between Hindus aim



Muslims but among the adherent of all the great religions ol 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 Gandhi 

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 o f our life and action. It doesnot need to give up the world 

and sit in the cave o f Himalayas. Spiritulity for Gandhi, is not the 

way o f life prescribed for an old man but for a youth. For Gandhi, 

spirituality is not some sort o f isolated activity. Gandhi didnot belivc 

in passive spirituality of meditation. Once he said that if he could meet 

Lord Buddha, he could have advised him to preach the path o f action 

than meditation. For Gandhi, spirituality is selfless service o f the needs 

which helps us in self-realization. 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 o f spirituality but that sense is awakened through the constant 

practice o f moral conduct. We must have scientific progress. But the 

real progress according to Gandhi lies in the progress o f the soul

Gandhi stressed a unique method o f self realization i. e. the 

realization through service, Gandhiji himself entered into active service 

o f the nation for realising moksa, the summumbonum o f life.



Gandhi looked towards science and spirituality with his ope 

mind. Science deals with physics and spirituality deals with mind < in 

deals with the material and the other with the spirit. One deals wit 

the visible and the other deals with invisible. Similarly one deals on 

the outer, and the other with the spirit. Gandhiji being a man of pea^ 

believed in the right co-ordination or combination of the two. Sciene 

is lame without spirituality. One is incomplete without the other Gandhi 

recommended science to enter into the realm of consciousness an 

spirituality to incarnate in all possible facets of life, so that it ma 

not artificially be separated and reserved only for a particular slag 

of life or particular form o f human behaviour. His life style was 

unique combination of a scientist and spiritualist. Hence it is eleai tlm 

to meet world crisis, the co-ordination of science and spirituality 

in evitable. Even to day it is possible to live plain life with minim 

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

From the foregoing discussions we admit that Gandhiji wa 

a truely religious man and he lived in the life of religion. His religm 

underlined peace, humility, gentleness, philianthropy, tolerance - ai 

these as attributes o f truth. Gandhiji was not born great, but he mad 

himself great through struggle and experiment with the help of t w  

qualities, i. e. love of truth and love of all fellow bcin gs. Mahatm 

Gandhi was the only and unique personality uptil now in modern hum i! 

history, who combined the (a) goal and means, (b) continuing test i - 

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



for Gandhi, it is not necessary for man to become a Sanyasi in order 

to lead an ideal life. His ideal was that of a karmayogi, one vs l»o 

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 mi 

a given question but to be consistant with truth as presented to him 

at a given moment. That is why people have often charged him of 

inconsistancy in his statments made at different time. Gandhiji accepted 

it but said, "The fact of the matter is that conditions have changed 

1 am the same. My words and deeds are dictated by prevailing conditions 

There has been gradual evolution in my environment and I react to 

it as a satyagrahi"7.

So even in matters of religion Gandhi didnot try to remain 

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 - II
H IS T O R IC A L  B A C K G R O U N D  OF

R ELIG IO N



of humanity. According to it, religion is not merely a symbol oi th 

external conduct, practice rites and belief but that energy which sustain 

society and keeps it organised, Here we find that the ancient Hind, 

allowed 'dharma' to stand for various things not because of their failui 

to define it, but because of their effect to have that all empowerim 

principle which would cover all aspects of human life.

In Indian philosophy, according to the Vedantic view every torn 

of theistic religion ultimately has to be negated in favour of the on 

single religion of the supreme spirit. Swami Vivekananda aptly obsern^ 

"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 grow! 

in man. Each one is necessary. This is the essence of religion"1' \V 

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 'Kaivala\a 

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 were ineompleh 

because they overlook one or the other aspects of religion. So it i 

better to find out the central feature of the term 'Religion' in term 

of which all religious phenomena are to be understood rather than u 

define it.

Y



11.3 Approaches to religion

Religion is highly complex and it has varied aspects 1 - 

a proper, systmatic and comprehensive understanding of religion it i 

therefore necessary to make a number of approaches to religion is 

us go into greater details.

Previously there were two theories about the origin of religion 

namely (a) Divine revealafon and (b) Human reason. Divine reseaiatioi 

means God's revealation to mankind. Divine revelation theory is m 

acceptable. This theory is psychologically false. How could a being uh 

had no consciousness of religion in him, receive all of a sudden tit 

message from the Divine being? The other view was accepted In th 

English Deists of the 18th century. They rejected the Divine re\ealatioi 

theory and trace the origin of religion to human reason. Hut this tin.or 

has also certain defects. This theory over emphasizes reason and ignore 

emotion and intuitions which are fruiful sources of religious ideas am 

experiences. In recent times many attempts have been made to expian 

the origin of religion in a natural way

(a) The anthropological approach : It is concerned with tin 

historical or the pre-hislorical origin of religion. How did ic l i ju on  t im 

appear in time and space? In what did the religious nature o f  mat 

first express itself? What was the most rudimentary form from wl i . l  

all other forms of religion developd? These are some of the questi >m 

which anthropologists seek to answer. We have a good numbei 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, a kim 

of philosophy of religion"16. Animism means worship of stones, t iec 

and animals in the belief that these are abodes of spirits, good or o i l  

Yet as an account of the origin of religion, it cannot be regarded a 

satisfactory. In fact animism doesnot explain religion fully. It is n > 

rudimentary religion, but a kind of rudimentary philosophy Haffdtm 

calls it as the most elementary of all human philosophy. Animisn 

involves the notion of soal, immortality, re-birth, law of fauna k 

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 o! tin 

man the soul of a man survives the body and enters in to the body 

of some animal, bird or other living being.

De Brocesses propounded a theory about the origin of rehgna 

known as fetishism. The word 'Fetish' is derived from the PoituguvM. 

word 'Fetico' which means an amulat or talisman. lienee a fetish 

natural object supposed to possess some mysterious power. Gal low a\ 

rightly points out that fetishism is deterioration, not a development 

VV. Robertson Smith in his 'Religion of the semilies' and I Ik.lewa 

in his 'Introduction to History of Religion' have advanced the v ie w thm 

totemism is the simplest and the most primitive foim of religions \ 

totem is a species of animals or plants or even a class of mammal, 

objects. Totemisin refers t o ’a system in which a person or a >ou;d



groups is identified in a special relation with an animal 01 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 must 

be eaten except on some solemn and sacramental occassions. Diiln 

tribes believe in different types of totems. Frence sociaiogist I n 

Durkheim regards it as the most simple and primitive religion It can 

be denied that totemism is very ancient but its universality is \ e i \  

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

There are many people o f  very low culture among whom it is unkin 

or atleast unrecognizable. For instance among the veddas o f  ce\ 

though there are divided into classess. or among the people o f  Andan 

islands or among the low Brazilian tribes. Hence totemism cannot 

called a religion though it is the border line o f religion.

The malanesian term Mana is an all pervading supernam 

power that operates in unexpected ways or appears in natural ohm 

of striking character, ai^infmite reservoir o f  energy on which man , 

draw for good or ill. Mana suggests not only an objective pow o 

the emotional reactions of awe and wonder which are piodi io 'd  

it. Mnxtnullcr observes that mana is an attempt to define certain naii 

phenomena in terms of an impersonal power. According to the m 

people the high mountain, the river, the thunder and all other mm 

phenomena act with the power o f mana. This power act both for m 

and for bad. The Ho and Mimda tribes o f  Chhota Nagpur call it Ban



Banga is a form of mana. Banga is a mysterious and impersonal po\u 

at the back of rains, tempests, cold, Hoods, epidemics and the wit 

animals.

Magic is a unique anthropological concept in explaining th 

origin of religion. In recent times anthropologists have tried to sho 

that religion and magic have common root. It may be held that religio' 

was prior to magic and the later evolved in some way out of the forme 

Here Frazer pointed out that the contribution of magic to the genes 

of religion was negative rather than positive. Like oil and water, mag' 

and religion cannot be mixed. They are mutually irreconcilable attitude 

Sir James Frazer in his 'Golden Bough' advocated the view that magi 

was prior to religion. Primitive magic was the germ out of wiim 

religion developed. Magic relies on the misapplication of the laws . ■ 

association of ideas. Man recognised that magic was false. His bitk 

experience of the failure of magic drove him to develop a differci 

and better method of adjusting himself with the unseen. Thus the ae 

of magic gradually gave place to the age of religion.

Frazer's theory cannot be accepted. It is far too intellectuahsti 

view the origin of religion. It represents the early man as almost 

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

and the world.

Again his theory is based on association which is now obsoh-k 

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



i.e. the failure o f magic. It is wrong to think that the primitive n 

had a clear idea o f the sharp difference between magic and reign 

and knowledge o f such a difference is the result o f better developme

Yet another view o f the relation between religion and ma: 

is that they spring from a common root. This root is man's expem-i • 

o f the mysterious forces o f nature. This view o f the relation betw* 

religion and magic is acceptable, because it recognised the differed 

between magic and religion clearly. Firstly the religious attitude is * 

o f submission and the attitude o f magic is one o f arrogance. Secom 

religion differs from magic in method. Religion depends on prayer a 

persuasion to communicate with the mysterious but magic seeks 

exploit it by way o f compulsion. Thirdly religion is social while mas 

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. I h 

are the results o f primitive man's emotional reaction to his environim 

and his random experiments with the unseen forces o f the uin verm 

his struggle for existence.

An anthoopological study o f religion involves certain limitatioi 

What true o f primitive religion may not be true o f the great I n s t o r e  

religions o f the modern world. Today, the advancement o f science te. 

to reduce the importance o f supernatural power. It doesnot mean ;) 

religion o f the civilized man is a mere vestige o f savage crudity. 'Hie



has been development as well as continuity

b) The Historical approach : Prom the historical point ol view 
religion is classifiedmainly into three groups, namely i) Tribal religion 
ii) National Religion and iii) Universal religion.

Tribal religion is the most primitive form of religion found in 
human society. Some scholars pointed out that tribes are the original 
inhabitants o f the earth. The Kols, Bhils, Gouds. Konds and Santhals 
are the different names o f the tribes, which live particularly m India 
The tribal people believe in the presence o f supernatural power- at tin 

back of high mountains, flodded rivers, big trees and othci natural 

objects. The concept o f God varies from tribe to tribe, bach IiiIk has 
its local deity. Among many tribes the supreme God is identified in 
most cases with the sun and moon.

Here we have seen that tribal religion consists in 

polydaemonism — the worship o f many spirits, which cannot be digmlied 

with the name of Gods, because they have no personal hi store 01 

personal character or individual names. The change to polytheism coihMs 
in the process by which the nature - spirts came graduali\ u- A  

anthropomorphized. Two impoitant movements in the development ol 

National religion must now be briefly sketched viz 11 flic imunli/ainm 

ol the God and 2) the movements in the direction of monotheism 

National religion emphasise more on the moral order o f  our life and 

on Gods. Moral character could be attributed to the various U n i  .d



the religion. In this process of moralising the Gods certain virtues a 

frequently associated with certain God. For instance, India stands ! 

the quality of valour, Varuna for justice and moral law etc Hums i 

Hinduism is polytheistic in the sense that we worship Krishna. Slip 

Shakti and Ganesh etc. but in facts there is an element of  unity 

the world of Gods and spirits based on the supremacy of the monai ' 

God. So in this case Hinduism is monotheistic. Like Hinduism, t hnstiani 

Buddism and Jainism and Islam are monotheistic in nature Pra\ 

sacrifice, faith, devotion and worship are common in different Nation < 

religions. Different religions have different names. There is fundamem 

unity that lies at the root of each religion. In recent times in c u  

country most of the thoughtful person have come to realise the miportan 

of adopting a synthetic attitude towards religion. All the great rclimo. 

thinkers from Jesus, Mohammad, Buddha. Mahavir. Nanak and /.oroasi 

to the modem figures namely Sri Ramakrishna. Sri Aurobindo. Sw.u 

Vivekananda and Mahatma Gandhi have adopted a synthetic approa. 

to religion. For Ramakrishna the purpose of life is to realize God K 

he also very well knew that apart from various sects of Hinduism, tin 

are other religions too like Islam and Christianity. That is wh\ 

pointed out that religions of the world namely, Hinduism, Chrisiianu 

Islam etc. are not contradictory or antagonistic, but they arc the \ano  

phases of the eternal religion. He said that all religions and all pat1 

call upon their followers to pray, to one and the same God and thereto’ 

one should not show disrespect to any religion or religious opinion



According to Tagore, all the religions ol'the world are only dilfcicntloi 

of a basic human religion. It is this which has caused s i nu l a nu  

the teaching of the saints and deites of a different religion. 1 ach icIilm 

is a different way of attaining the highest reality. He tried to syndics. ,  

the ancient gospel of spiritual worship of God with humanist  tier 

of modern rationalism.

For practising religious tolerance Vivekananda said, "I acec. 

all religions that were in the past and worship with them all. I worsl 

God with everyone of them. The Bible, the Vedas. Koran and all otf  

sacred books are but so many pages and an infinite number  ol par- 

remain yet to be unfolded . " 17 Vivekananda accepted ndvnitu vedauta a. 

yet engaged himself in social activities like famine relief, maintenan 

of orphanages, opening of training centres, educational institute>i 

dispensaries and the like. He was also against the exploitation of i 

low caste in the guise of caste system. He advised people to go 

for inter marriages between different castes. Vivekananda was not sinij 

intellectually convinced of the unity of all religions, but he expenciw 

and lived it through.

Gandhiji respected every religion. For him, the soul ol 

ligions were one. He rejected the superior or inferior status of reliun 

He made it a practice to read the religious texts of different religio: 

and respected their deities, but he persisted in calling himself a Him 

as he objected to conversion of religion. In this way Gandhiji lu

expression to his own synthetic approach towards icl igm



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 culture. Similarly religion is also one 

of the intergral parts of civilisation and gradual development from ilie 

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.

c) Sociological approach : The sociologists recognise religion

as an important and universal social phenomenon. Religion is not am 

external phenomenan super-imposed on a society from outside fivers 

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. I In­

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 society lacks them"1*. It is known by us that family is the 

smallest social unit. A primitive family was not simply a social unit 

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



unit. Family rituals were not only social but also religious libations 

connected with meals, cultoinners, prayers, olTcrings sacrifice to the 

family deities, burning of incense at the family altar and final!) 

ancestor-worship, all show how religious functions permeated the whole 

of family life specially, marriage, birth and death acquired a religious 

significance. There is also a close similarity between religions and sonic- 

forms of social behaviour. For example 'Faith' involves a strong feeling 

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 friend 

reposes in his friend, a child in his parents, a lover in his beloved 

is something which is comparable psychologically to the faith in the 

supernatural or the highest, 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 to 

religious development and again religious devlopment itself exercises 

a cohesive force within a group. It should however be noted that inspire 

of these similarities the religious group is not to be identified with 

any natural social group and like were there arc many social patterns 

of drought and action which should not be defined as religious.

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



existences of God and the immortality of soul. Unlike religion, sociolog\ 

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 values In 

order to build the noble and ideal character in 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 for 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 ot 

objective study, but it is also a matter of experience. It is subjective 

as well as objective. We have already discussed religions from 

anthropological, sociological and historical point of view. These arc 

concerned with the outward or objective expression of religions. Hence 

religion should be discussed from psychological point of view also We 

now start with the following questions >

a) What are the factors in man's inner life which account Top 

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 to



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 a-, 

its highest levels?

It is sometime said that psychological origin of religion 

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 facile 

way of solving tire 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 wav 

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 severa1 instincts, which bring forth very heterogeneous 

manifestations. Though we reject the instinct theory of religion we musi 

acknowledge that there is an element of truth in this theory. The truth 

is that religion deeply rooted in human nature. Further this theorv 

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

Like the instinctive theory, the faculty theory also seeks lo 

explain the orgin of religion with the help of religious faculty. Man 

is religious, because he has a religious faculty. Like the instinctive 

theroy, this theory is also not satisfactory. Faculty paychology has been 

proved to be pseudo science. To imagine a separate religious lacultv



is to ignore the fundamental unity o f  the human mind. R e l ig ion  

experience is composed of the same elements of which the coliseum 

life o f man as a whole is composed. There is no part o f man's psyclnca 

nature which can be labelled religious in the sense that it alum 

functions in his religions life.

The single emotion theory attributes the origin of religion n 

a single element o f emotion. This theory has been supported by tin 

Latin poetLucretives who identified religion with superstition. In moden 

times Humes and some psychologists e.g. Ribot have emphasised tea 

as the motive o f  religious acts. But the emotion of fear is not to expiatt 

the origin of religion in a satisfactory way. Awe in the presence n 

mysterious forces of nature is one of the most fundamental re l ig ion 

emotions. But awe cannot be identified with fear. Besides fear. aw. 

includes wonder, admiration, interest, respect and even love. But eu  i 

in the mind of the savage there are the germs of tins! and hope .tn< 

a sense of the positive values which he desires to acquire or conseive 

According to W.R. Smith, religion had its origin in a sense of kmsh ] 

with the God rather than in fear o f  them as hostile beings

From the foregoing discussion of the psychological theory o ‘ 

the origin of religion it is seen that it often leads to negat ive lesult-* 

There are no separate element o f man's psychical nature that can In- 

called specially religious. There is no instinct or facuitv or  em o t i on  

or any psychic element which can be described as religious in the s e i M

that it is not found in the non - religious or secular type of e x p e r ie n o



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 Becan 

all fear is not religious fear. Religious consciousness is also not a m< 

aggregate or mosaic of many psychic elements. It is an organised win 

which is greater than the sum of its parts.

Before we close one may raise a question. The question is ut i 

are the needs that prompt man to religious activities ? We may pm i 

out from the psychological stand point that there are certain ba> 

earthly needs that immediately turn man to seek some solution in v  

religious sphere. Why is there so much evil in the world? Why slum ■ 

man suffer ? And what again is the way out of these suffering ? I Ik 

are some of the central questions that figure in every religion. Mai 

quest for an answer to these puzzling problems has led him to religio 

When he resorts to religion he experiences a kind of relief of I 

tension. Religion by its approach to the problems of evil and sufierii 

enables man to stand erect even in the midst of frustrations and fail tut 

This does not mean that every where religion can offer an actu 

solution of the problem of evil and suffering. But it means that religu 

can often provide a man with the necessary mental strength to me 

the solution. It showes him the path of salvation. Hence on comparistt 

of different religions we find that the immediate ground for religioi 

motivation is more or less the same at different cultural levels. \\ 

find that in every form it enables its followers in some wav or otlu 

to face the hard situation of life. It gives an individual solace in d



individual. A diminution or subordination o f this personal aspect 

the socio-religious s>steins o f churches, priesthood, rituals and cciemonu 

has often crushed the spiritual elements in religion.

Spirituality is the ideal o f religion. This spirituality is not th 

negation of life. Religion has nothing to do with social developmem 

if  its aim is life negating. Religion should satisfy the whole heme < 

man. It should perfect his physical vital and mental being. Thus spiritualu 

is the essence and criterion o f religion. The success ol religion ;• 

a method o f social development depend on the spiritual element m i 

Religions are serviceable only so far as they are spritunI When th 

spirituality is absent, religion is a mere activity o f man, powerful y 
never a principle o f guidance in his life. Spirituality is the wry  oppose 

of limitation, fixation, systematization. It is fulfilled by freedom wim 

means the power to expand and grow towards perfection by the hi 

of ones own nature. A religion founded on spirituality will give freedm 

and perfection to philosophy, science, art, social and political actixiHe 

and illumine them for a many sided finding o f their greatest, ingle 

and deepest potentialities. Sociologists regard religion as a social acimi 

which takes society as a reality. Durkheism as such regard (nul ligm 

as a social truth and necessary for holding the societv togetlu i 

moral community. The basis of religion should not be negative leclme 

such as feelings o f fear, want, guilt and hatred but the positive Inline- 

o f life, joy and freedom. The values o f religion have deepend wit: 

the deepening o f social values.
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11.5 Conclusion

From the past tre^ition it is clear that man bcliveti in religion 

a-priori. But the present age is an age of science and technology. 1 rued 

Russell and Marx etc. denounced religion. Frued not only rejects a 

religion of totemism, naturalism, and animal worship but denounces all 

religion as such in unmistakable terms. But prof, l.euba docs not 

denounce the value of religion in human life. In contrast to Freud's 

view he says, "Religion and science would work hand in hand for tin 

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 n 

instinctive. It can only change its form.

Moreover religion and science are not antagonistic to each othei 

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 selfishness 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



behind them. Because religions and their exponents have every whet e 

been too often a force of retardation, oppression and ignorance. Churches, 

cults, and creeds have supported superstitions, aberrations, violence anti 

crimes and exploited them for their own benefit.

It is 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 haw 

very systamatically tried to destroy the very foundation of traditional 

religions. But they have themselves assumed the form of some son 

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 itself a 

form of religion. He too regards his naturalism as the implicit faith 

of all mankind. It is also a form of militant religion, fltus religion 

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 unified whole 

Under a strong drive m each man to become an ideal self i e an ideal 

self comes to be projected into a deity, by worshipping which cadi 

man get psychological satisfaction of his reaching and realising his perfect 

self, finis religion is as natural as breathing, thinking and becoming



From the foregoing discussions we Find here that an\ 

form of religion is certainly culture bound, but religion in gcncial 

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

time.

Mahatma Gandhi discussed the concept of religion in a \ei 

practical manner not only in individual life but in social life af>

Gandhi was a social reformer. He cannot be regarded as ougmatin 

any new religion in the academic sense of the term, lie was mtluenu 

by many great religious teachers of the world. From them he look th 

essential elements of religions and then he tried to assimilate tin

in his own way and tried to apply these not in his personal life la 

also in social, political and economic problem. Hence Gandhi can ! 

called a practical JHiilosoper. No one have seen before him a man 

passionately concerned for the uplift and cmanicipation of the poo: 

the weak and the neglected. Gandhi was a symbol what c\ci ouil 

be good in man. He has been variously characterised by carious peopl 

as a saint, a politician, a political thinker, a philosoper. a sou. 

reformer, a social and economic leveler. sannyasin. a religious refonm 

and so on. But above all he was a man, a religious man. to he mm

specific. Because he used to say "1 am a man of religion" Yam

about his political life he said that it was only a garb and that hasua I 

he was a religious man. Here we can cpiote his own statement \1u 

religious men I have met are politicians in disguise, I Imwexei. wh 

were the guise of a politician an atheart a religious man'" 1



Fervently behind and beneath his apparently political a c im t u

can be clearly seen through his following statement also"......................

at the back o f  every word that I have uttered since I have knowt 

that public life is, and every' act that I have done, there has been a 

religious consciousness and down right religious m o tiv e ""  The pnmac\ 

o f  Gandhi's religious motive behind all his social and political activitn. ' 

was nothing but se l f  realization or the relization o f  God. He took social 

service and the service o f  the poor and the weak to be his ch ie f concern 

becaused he had the firm b e lie f  that it was only through such se m u . 

that he could realise God. He had his own conception o f  rehgion \r  

attempt has been made to discuss Gandhi's views on religion m detai 

in the next chapter.
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CHAPTER - III
G A N D H I'S  C O N C E P T  O F R E LIG IO N



III. l  Influences

Mahatma Gandhi was essentially a man of dharma. Witli.m 

religion life for him was not worth living. Gandhiji was not a leligiou 

saint who preached his religion amongst the society through Ins sishvas 

But he infused religions in all affairs of life including tin slat; 

commerce and industries. He said "Man without religion is man wnhoa 

roots. Therefore religion is the basis on which life structure has ■ 

be erected if life is to be real"1. Gandhiji tried to make hmiselt a 

an integral part of religion. Regarding his altitude towards leligion I k  

said "you must watch my life, how I live, eat, sit, talk, bcha\e i 

general. The sum total of all these in me is my religion" I In 

quotation indicates that for Gandhi, religion should pervade cveivoiK 

of our action.

It is well known fact that everything in this world has some 

cause behind it. Human personality is a complex of environment a n d  

heredity. Human psychology tells us that much of an individuals personahtv 

is built when he is a child. Gandhiji inherited his religious forum 

from his parents. His family background shaped his religious (brought 

to a certain extent. Hence the family environment of Gandhi was aiv' 

responsible for his religious favour. Gandhiji’s parents were idign n 

minded persons. His father was Sjt. Karamchand Gandhi, who w a s  ai  < 

known as Kaba Gandhi. Kaba Gandhi was a believer in God and used 

to visit temples and saints. Kaba Gandhi's lather (Mahatma G n n d i n  

grand father) Ota Bapa preferred to devote his old age to the spiniua'



matters. Ota Bapa was a follwer o f vallabhacharya's pustimarga. winch 

believes solely in the efficacy o f devotion for realising the supreme. 

Ota Bapa was very much attracted to one Khaki’s Baba, a follower 

o f the order o f Ramananda. Ramananda was a preacher of the cult 

o f pure devotion that knows no distinction between man and man. He 

was a person who inspired the mystic poet Kabira. He also inspired 

Tulsidasa the well-known author o f the Ram-charita-manasa. Ota Bapa 

became fond of Tulsi's Ram-charita-manasa. His son Kaba Gandhi was 

also fond o f it. Kaba Gandhi used to recite some portions o f the Gita 

daily. He had a deep rooted aptitude for religion and devotion. Gandhis 

mother Putalibai was more devoted to God. Putalibai’s parents we.e 

the followers of pranami or sat or pranami sect. This sect aims at 

combining the be;,; elements of Hinduism and Islam. Gandhiji pointed 

out that at one time they (The follower of this sec!) were conside.ed 

to be even crypto Muslims. At porbandar a pranami temple was situated 

in a close vicinity o f Gandhi’s house. He said about this temple m 

the following words. "There were no idols or images in it ; and <>„ 

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 He 

was a member of Kshatriya community o f Kathia war Alter him Hu 

sect is sometimes called sect o f Prannalhis.

Gandhis father Kaba Gandhi believed in God ami sought the



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 o f Gandhis' religious teaching wc 
may mention here the name viz. Rainbhft who was a maidservant o( 
Gandhiji. Rmnbhfi was very much religious minded. Gandhiji w a s  a i i a i d  

o f 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 o f this faith in Riimanama

Gandhiji stated in his autobiography that he was very much 
influenced by chance reading o f 'Sharavana pitribhakti Nataka' which 
he found among his father’s book. He was also very much inlluenced 
by the play o f Harishchandra. He said, "lliterally believed in the story 
o f Harishchandra. The thought o f 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 1 should be moved as before if 
1 were to read those plays again today"5.

Gandhiji was influenced by Raychandbhai also. Raychandbhai 
had made deep study o f 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 f o r  a l l  

the religions.

Gandhiji appeared to have been deeply influenced by the J a m



teachings o f the soul and its path to liberation.' These influences began 

operating in his youth through the Jain monks who advised his lather 

and his mother They affected him most strongly through his intimate 

Iriemlship, conversation and eoirespoiuience with the Jam iclmmeis ami 

poet, Raychand Mehta. And it resulted in Gandhi's acceptance of the 

Jain ideal of moksa as the complete self sufficiency o f the soul 

(svatantrata) through the detachment o f 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 prevalent 

in Hinduism. Gandhiji 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 o f altimsa. 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 |>\ 

these religions but also by some o f  the important philosophical principle , 

of Jainism, namely, Anekantavada and Syadvada. Besides non-violence 

Jainism emphasis on the following ethical virtues like purity, chastity 

non-attachment, non-possession, non-stealing, truth, compassion, low 

fellow feeling etc. But o f these utmost emphasis has been laid on the 

virtues o f  celibacy (brahmacharyas), non-attachement (aparigi aha > 

non-stealing (asteyp) and truth (Satya). These along witli non-violence 

consilute the panchamahavrata o f Jainism which has got a very special 

significance in it. Gandhi has mentioned exactly these five in his list 

of ethical virtues. I hese virtues are stressed in Hinduism and Buddhism 

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



than to any other religion.

Gandhi was very much influenced by Buddhism. The 'l ight ot V 

influenced him. He learnt the lesson of  religion, ahimsa. remmeiatn 

detachment, sacrifice brotherhood for the entire mankind irrespectiv i 

caste, creeds and social status from Buddhism. Gandhi like the Buddl 

was also convinced that human suffering was the greatest iealit\ 

the world. Gandhi's suffering was not the personal suffering ot i 

individual which resulted from decay, disease and death, lie took 

the cause of social suffering, injustice and tyranny which was infiut 

by political, social and economic exploitation. So his main concern \ 

to find a way to remove social suffering. Gandhiji accepted Buddii  

eight fold path for the salvation of mankind.

' Gandhiji had deep devotion to Christianity and he studio 

Christianity-,, The sermon on the mount especially created an indel ib 

impression on his mind. He said that Jesus occupies in his heart t; 

place of one of the great teachers who have had a considerable mfluen 

on his life. Though Mahatma Gandhi was an admirer of the Cluisti; 

religion he rejected many conceptions of  Christianity. He did not acco 

that sin is inherent in all mankind. For him man is composed o f  T  

and blood and suffers from the native delects of these dem ents  n  

therefore he commits sin. He didnot accept the belief that Jesus ( hn 

was only the incantation of God. For him. krsna. Rama. \ l o h a m i m  

and Xoraster were equally incarnated divine persons, Jesus can not I 

the only son of God and God can not be his exclusive. Furthci Gam!



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 

learnt the concept o f Satyagraha, mostly from the teachings of Jesus 

in the New Testment of the Bible. Gandhi loved Christianity, because 

of its absolute emphasis on love as the most important ethical virtue 

Jesus taught and practiced true ahimsa and true love. His whole hie 

is an example o f love and sacrifice for others.

Gandhi was tharoughly influenced by Tolstoy's book,' The kingdom 

of God is within you’, in which Tolstoy dismissed the role of the chut eh 

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 denud 

from Tolstoy’s teaching.) Both Tolstoy and Gandhi tried to decentralise 

the powers o f the state and encourage the method o f informal 

co-operation. Tolstoy and Gandhi were firm vedantist. Both conceived 

that communion with God is posssible to man. Tolstoy and Gandhi 

were seekers of until. They denounced modern civilisation based on 

force and exploitation. Both opposed the violent methods of lighting 

evil. Both concerned themselves with the purity of means, ascotn



morality, simplicity, bread labour and celibacy for the moral growth 

of the individual. Gandhi's concept of non-violence is slightly different 

from that of Tolstoy. To Tolstoy non-violence means avoidance of force 

in all its form and in all circumstances. But for Gandhi in certain 

circumstances even killing may be called ahiinsa, as life involves some 

amount of violence. Me follows the Gita's ideal of action and resists 

evil with detachment of spirit.

. Gandhi regards Islam to be a religion of peace in the sense 

as Christian, Buddhism and Hinduism are. Gandhi said, "1 feel about 

the honour of Islam as much as I feel about my own religion"'* Gandhi 

obsetved that there is nothing in the Koran to warrant the use of force 

for conversion. The Holy Koran says in the clearest language that there 

is no compulsion in religion. According to Gandhi, Islam would cease 

to be a world religion if it relies upon force for its propagation, 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 are duties that 

eveiy nmslim 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 

Again 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'.



{

Gandhiji’s thoughts and ideas were very much influenced 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 tins 

perhapes reassumed him in his faith that politics couldnot be separated 

from religion and that the political struggle required long and patient 

suffering.

Moreover the Islamic ethics of the brotherhood of man and 

service to humanity impressed Gandhi a good deal. He found in Islam 

a firm base for real love and kindness for all. Gandhi found main 

of the injunctions of the discipline of brahmacharya in Islam in the 

form of its prohibition of purfumed oil, intcxicationg drinks, illegal 

sexual intercourse etc. Virtue like obedience to parents, avoidance of 

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 ethical virtues.

Mahatma Gandhi derived his philosphy and religion fpfin Bhagavad 

gita. Gandhi said "As for myself, 1 run to my mother, Gita, whenevei 

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 see something altogether new. if thev 

came to know the way in which I understand it from day to-day"7 

Again Gandhiji said that the Gila was not only his Bible or his Koran 

for him, Gita was his mother. He lost his earthly mother who gave

him birth long ago. But this eternal mother had completely filled his



place by his side ever since. She (Gita) has neve, changed Gila 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 i oi 

Mahatma Gandhi, the Gita is a book of sprilual reference lie learnt 

fiom the Gita that God realisation is possible only through righteous 

action or non-violence. Mere telling of beads would not achieve anythmu 

for us. If the devoico refrains from action and doesnot wage war for

establishing a righteous and spiritual universe, there can be no salvation 

for him.

The writings o f 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 instantaneous 

transformation in Gandhi’s life. He translated it later into (iu,rat, unde, 

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 in 

his own conduct.

1112 R e g io n  and morality

Foi 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



happiness. For him, morality has greatest value because morality is 

man's inner guide.

To Gandhi, true religion and true morality were inseparably 

bound up with each other and therefore Gandhiji without any hesitation 

rejected any religious theory which was in conflict with morality Ik- 

pointed out that there could not be any true religion 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 was 

to morality what water was to seed sown in the soil. Thus he found 

that the essence of religion is morality or ethics and true religion 

changes our nature and purifies 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 general 

truths which have the effect of transforming character when they aie 

sincerely held and vividly apprehended"". Again he pointed out that man 

cannot be untruthful, cruel and incontinent if God is on his side I fence 

it is clear that Gandhi's ultimate end in equating religion with morality 

was to make religion dynamically 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 is a moral vacum in the affairs of man today 

Lack of morality leads man’s life to miserable and painful existence



Hence in this case Gandhiji’s principal of religion and morality cannot

be avoided. For Gandhi, morality was the means. He took rcsoit to 

non violence the criterion of the moral nature of means. Regarding 

means he agreed with the Indian law of Karma and Gita's view of 

Niskama karma. "As you sow, so you will reap". This is the essence 

of the law of karma which all Indian systems except Carvaka materialist 

accepted. Gandhiji also adhered to this moral belief and found in it 

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 tin- 

great western Philosopher hnmanual Kant. For Kant, rightness or wrongness 

are the characteristics of every action. Kant's theory is sometimes tcimed 

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 categorical 

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. Someone who acts in ouiei to oIks 

the moral law acts from good will which is a duty. Action from good 

will is always good and is therefore described by Kant as good without 

qualification. According lo Kant, goodness can be the i|iuiiil\ of will  

only. There can be nothing which can he called good without qualification



except a good will or good nature. Similarly for Gandhi 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 alloled work but renounce its fruit 

be detached and work - have no desire for reward and work"''

III.3 Gandhi and Kant on morality

Both Mahatma Gandhi and Kant have contributed a lot m 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 revolutionar\ 

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

For both of them, truth was the staff of life. Gandhijt held that 

man must practise truth in thought, word and deed, f or Kant, I mthiulness 

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
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was a crime. Gandhiji stressed that we must do good even to the cut 

doer. He interpreted Ahimsa not only in the negative aspect ol haimh ssir-- 

but also in the positive aspect o f  love i.e. o f doing good even to t in 

evil doer. For Gandhi, it is non-violence only when we love those win 

hate us. On the other for Kant, love is a feeling not of will or \olition 

For him, we must always do good to other whether we love them o 

not.

Gandhiji considered that religious consciousness is absolutely 

necessay for spiritual life and for self-realization. He got this idea Iron 

his mother Putlibai. Kant also got his religious faith from Ins motliei 

But later on he turned away from Biblical Christianity. Gandhiji hen 

that morality is the basis of all religions. That is why lie rejected am. 

religious theory which was in conflict with morality. On the otherham 

Kant divided religion into two. They are - (I) Favour seeking religmt 

and (2) Moral religion. The former is based on the principle — A t 

and thou shalt be given. Thus by asking God for essential tilings lu 

will be given. The later one i.e. the moral religion is the religion n 

a good life.

For Kant churches and conventions must assist people in them 

moral development. Fasts, pilgrimages and penance have no moral basis 

But for Gandhi, fasting is potent weapon of purification l ie o b s c i w ;  

that fasting and prayer are the two non-violence means or wa\s h\ 

which we can become better and attain a good life.



For Kant, dogmas should not be given importance in religion 

lie said that respecting other religion was a human discipline an- 

therefore man should not mock at other religions, but man shout- 

respect them. Mere Gandhiji also agreed with Kant. Gandhiji held tha 

man should respect other religions as he respects Ins own

Kant was of the opinion that it is not religion that leads t 

morality but religion must proceed from morality. Gandhiji also hcl- 

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

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

Proselytisation was considerd by Kant as a rash move Ik  \\n 

against proselytisation. For him man can please God by following hi 

own religion rather than anyother religion. In this aspect Gandhn 

slightly differs. Gandhi was against forcible conversion through materia 

inducement. Gandhi held that conversion is a heart process known on I 

to and by God. But Gandhiji accepted voluntary conversion

For Gandhi, prayer is the very core of man's life Gandhi heh 

that he who seeks to find God within him, must stick to prayer, G; 

him, real prayer k  from the heart without words. Kant also auiec- 

with Gandhi and held that prayers are essentially of subjecti\e \alu.  

and not objective. Both held that all our conceptions in Praise of Go. 

are erroneous. For them instead of repeating his name parrot wise ai 

must carryout his will and must lead a good life.

According to both Kant and Gandhi, man must lent! a in-a a



(

life not for any worldly gain but for bis own sake, l'or them, nun at it\ 

should be the basis for all our actions and we must pciloim nu-ial 

actions voluntarily. Good acts done out of compulsion cannot be treated
t

as moral.

For Kant, it is God who exists for the sake of morality. On 

the other hand for Gandhi, it is not God who exists for the moial 

life, but moral life exists for the fulfillment of God's purpose Ood 

is the superior force and cvcryting else is inferior.

Kant held that in a perfect state wc do our duty without 

attachment to fruits. Similarly Gandhiji also laid stress on the performance 

of actions without attachment.

//Though there is much similarity between Kant and Gandhi on 

morality, Kant's morality differ from Gandhi's in some ways. Kant wa- 

a rationalist, so he gave more importance to reason. On the other hand 

Gandhi was a man of faith, lie had immense faith in God. At du 

same time Gandhiji didnot completely neglect reason, lie suesed that 

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 uulgme 

rignt and wrong.

/ Kant rejected all feelings as false except the feeling of respeu 

for the moral lav,. On the other hand Gandhi didnot remove do 

importance of all feelings, but he insisted on the eradication of lowei 

or selfish feelings.



Kantian moral imperative is rigorous, formal and mdi\idualistic 

On the other hand Gandhian moral imperative is centred round Go< 

and is not rigorous. For both of them lack of moral feeling lead 

humanity to animality.

Gandhi and Kant strcesed that as a moral being every 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 boil 

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

Gandhi observed that though man knows what is dharma h 

doesnot follow it and though he knows what is adharma he never de-os  

from it. It is like St. Paul's statement, "The good that I would, 1 <1 

not; the evil that 1 would not that 1 do10." Kant also accepted th 

Gandhian conception of good and evil. For Kant man is born gore 

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 moial be 

that he is called a good man.

Gandhiji emphasized on the importance of will. For him, thci 

is no power on earth which can make a man do a thing contrary t 

his will. Kant also stressed on the will which envisages the freedou 

of man as a moral being. A will which craves for sensuous desm 

is animal will. So Kant held that our will should be free liom sue  

desires and reason should be the guiding aspect. On the othethan 

Gandhiji slresed that only those arc free are dearer to God. Hut K;u
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didnot agree with him, because this indicates barrenness of the moral 

law. For him, freedom is the realization of the moral law which is 

devoid of any content. Kant stressed on individual reason and Ibr 

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 is 

essentially individualistic where as Gandhi's claims to be universalistie 

Gandhiji held that man should sacrific everything in the service ol 

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 in 

his turn should sacrifice himself for the country and the country foi 

the world. In this manner he stressed on social welfare or common 

good.

For both Gandhi and Kant means justify the end. For Gandhi 

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.
\

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 m>i
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politically famous like Gandhi. Kant insisted that the aim of politics 

based on ethics should be the establishement of peace, lie was aware 

that only through the moral ideal that he professed he could establish 

permanent peace.

From the foregoing discussion it is clear that though Gandhi 

and Kant believed that the main purpose of human life is to achieve 

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 belief in the 

universalizability of the categorical imperative of Duly. 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 is right but insisted on making them do what they ought to do

111.4 Gandhi and Marx on morality

Marx, a German by birth, belongs to the whole world and i s  

acclaimed as a prophet by the communist world. Gandhi bom in India 

belongs to Humanity. Both of them look upon the cause of the 'down 

trodden' and 'exploited' humanity. Both fought against social suffering, 

economic exploitation and inequalities.

The goals of Gandhi and Marx were to liberate man f ro m  (Ik  

bondages and to create an exploitation - free society. Gandhiji believed
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in oneness of man, of humanity and therefore the idea oi class wai 

did not appeal to him. Gandhi was an ethical revolutionary. He emphasized 

the moral hollowness of modem civilization and suggested the sanetit\ 

of ethical substance and criterion. He believed in converting his opponent 

through the peaceful pursuit of persuasion and education, lo liberate 

a man from the bondages, the Marxists have adopted the means of 

torturing, harrasment etc. Gandhi's way, methods, techniques etc 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 ga\e 

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 lo save mankind from destruction as well as fro m  

exploitation"*1.

Gandhi was an idealist where as Marx was a materialist. Gandhi 

believed that the social changes orginate from within the individual 

Further he believed that a trasformed individual can change the soeiets 

by the example of love and sacrifice. That is why he propounded the 

theory of 'satyagrah'. The theory of 'satyagrah' and other important 

Gandhian theories like trusteeship and sarvodaya are based on Gandhi's 

peculiar concept of human 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 section of society and for advancing 

the status of women to a position of absolute equality. He passionatety 

advocated the cause 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 requirements

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. Hence 'Marxian ideal is a state 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. TJandhi was in fact 

opposed to industrialization and favoured cottage instead of heavy 

industry. Gandhiji believed that social and economic ills of society can 

be removed and remedied by proper education, by a change of heart 

and moral education. The very basis of his theory of trusteeship i s  

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 onl\ 

another name for a state of non-violence. To him means aic as important



as the end and anything achieved by violence even swaiaj is not won 
having.

In Grmdhiji, the realisation of truth by each and every indivulu; 
is the paramount objective whereas in Marx it is the socio-econoim 
and political structure that forms the pivot of his thinking An indivulu; 
irrespective of his class or creed occupies the central place in Gandhi 
thinking, where as the proletariat and its emanicipation is the centi 
theme in Marx.

Decentralisation of power and economy has direct bearing * 
Gandhi's concept of individual freedom. For Gandhi, man was not 
much a material entity as a spritual entity. Therefore he believed 
the doctrine of trusteeship. Marxists and all other material thinke 
laughed at his principle of trusteeship. But Gandhi had linn faith 
this doctrine. To Gandhi man is primarily a moral being lie \\1 
always placed truth and non-violence above everything else, could h;r 
moral courage and strength to have such a Himalayan faith in m;n 
goodness.

From the forgoing discussions we can conclude here that bo 

that Gandhi and Marx have a common goal— an exploitation— li 
soicety. But the path paved by them are different. Gandhi being b o  

in India has the impress of the heritage of this country Mai\ b e c a u  

mature in the climate of the capitalism and industrialism of the \e
Both were the forerunner of hope to mankind. Gandhi's technique w



full of non-violent attitudes where as in the Marxist techniques. uolciws 

is prominent. India achieved independence under the inspiring leader-dm 

of Gandhi. Russia shook of the shackles of czarism under the mspiratioi 

of the Marxian ideology through by means of different techniques.

111,5 Truth and non-violence

Gandhiji was one to preach and practice truth and non-uokne 

to the greatest extent. Truth and non-violence were the cardinal pomi 

on which Gandhiji had based the whole structure, lor him the an 

of life was the realisation of God. Gandhiji always said that lie ha< 

nothing new to teach the world and truth and non-violence w e n  a 

old as the hills. Truth and non-violence are so inextricably bound m 

together that it is very difficult to disintangle them. Means and end 

were convertible terms for him, because he took the two as piacticnii- 

inseparable. He was of the firm faith that good end could be acliu \c 

only through a good means and an end, however good, il could n< 

be desirable unless it was attained through good means. To pi act k 

ahimsa according to Gandhi would be to realise truth and to real s 

truth would be to practice ahimsa. In this connection he said. "Alums, 

is my God, and Truth is my God. When 1 look for Ahimsa. I rut: 

says 'find il through me’, when I look for T ruth, Ahimsa sax s Tin. 

it through me'17. Ihis shows that according to Gandhi truth and alums 

are to be realised through each other. Both are in extncabk bmm 

up. Again non possession and absolute lack of self interest are essen t ia  

conditions for the realisation of truth and for the practice of aliinmn

. /
*
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according to Gandhi. So long as one is attached to vvorkly 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 society can survive without that. Gandhiji pined his 

political faith entirely on these two moral absolutes o f truth and 

non-violence and stressed their close link between them. The link 

between truth and non-violence has been depicted by Gandhiji himselt 

lie said that truth and non-violence are like the two sides of a com. 

or rather the two sides o f 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 to 

discover the underlying unity amongst all religions. He said, " I hat 

Master key is truth and non-violence. When 1 unlock the chest of a 

religion with this master key, l do not find it difficult to discover i t s  

likeness with other religions"13. He gave these religious principles a 

practical turn. He believed that the salvation o f humanity depended on 

the practice o f these principles. Gandhiji lived a life o f truth and 

non-violence in a world riddled with evil and falsehood. He had to 

bear the hatred o f those who could not purify their personal and social 

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

and ahimsa are related according to Gandhi. These two principles were

\
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elaborated into eleven principles i.e. elven vows and a verse containing 

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

are discussed below.

III.6 lileven vows

A vow is a determined will to lead a disciplined life. Gandhi's 

eleven vows are - (i) Tiuth (satya), (ii) Ahimsa (non-violence), (iii) 

Asteya (non-stealing), (iv) Brahmachaya (Chastity), (v) Aparigraha 

(non-possession), (vi) Sharirashram (physical labour), (vii) Aswada 

(control of the palate), (viii) sarvatra bhaya - varjana (Fearlessness), 

(ix) Sarvadharma Samabhava (equality of all religions), (x) Swadeshi 

and (xi) Sparshabhavana (discarding of untouehability). The first live 

of these are basic moral principles of Hinduism and Jainism And the 

six others are their derivatives suited to the requirements of the times. 

While emphasising the necessity of vows Gandhi said "A life without 

vows is like a ship withoui 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"14. The observance of eleven vows form an 

integral part of Mahatma Gandhi's religion.

i) Truth (Satya) : is first and most important vow because in deserving 

it other vows are required. Gandhi himself took the concept of truth 

to be more fundamental and more important than that of ahimsa. t hat 

is why he said, "As a Jain muni once rightly said, 1 was not so much 

votary of ahimsa as 1 was of truth, and 1 put the later in the first
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place and former in the second. For, as he puts it, I was capable of 

sacrificing non-violence for the sake of Truth. In fact, it was in the 

course of my persuit of truth that 1 discovered non-violence"1'. Let us 

discuss what actually Gandhi meant by truth.

Truth was the cornerstone of the edifice of Gandhi's life, l ot 

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 evety 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 

conduct. J^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 ’Satya’ 

and in that he has been very much influenced by the traditional Hindu 

- concept of sat, Dharma or Rta. For Gandhi truth in itself is one and 

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

l



was influenced by the anekanlaviida and syadvada of Jainism. All in­

different religions are different attempts at apprehending the absolve 

truth in partial and relative ways. All religions therefore are bound > > 

be imperfect because all of them interpret truth only partially is ;h : 

own ways. Again for Gandhi all religions were equally valuable a M 

holy because all were the creations of the same God.

Gandhi's concept of religion was correspondent with his cona s 

of truth. Just as relative truth were necessary to realise absolute trim 

similarly Gandhi had glimpses of absolute perfect religion throm b 

particular historical religions like Hinduism, Christianity, Islam and 1 

other religions. He harmonised all religions and gave them realm 

Gandhiji enjoyed and showed respect towards all religions because tin \ 

all contained an element of truth. From the foregoing discussions r 

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 ties : 

He feels that through relative truth, absolute truth can be approaches!

According to Gandhi, the inner voice as conscience is the so,, 

source for knowing what the truth is. Again Gandhiji said that lv I - 

one claimed to know truth on the strength of his inner voice, he mu ■ 

have fully disciplined himself by cultivating the virtues of tuithfuliu - 

humanity, purity and above all, non-violence and emluace the iw 

ideals of poverty and non-possession, such a man should be tul 

devoted to truth and should have fully controlled his senses from d 

worldly attractions. In the words of Gandhi one must reduce hints. - 1



to zero, before he begins claiming the realisation of tiutli iluongh ! 

voice of conscience.

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

define ahimsa. The only way to understand non-violence was to practi 

it. He said that non-violence was the first article and ii was also tl 

last article of his creed. He said "My life is dedicated to service 

India through the religion of non-violence”16. Ahimsa played an rssmt 

role in Hinduism, Buddhism and Jainism in different ways and it vs 

regarded as equivalent to Dharma and was taken as an essential mca* 

to liberation. Gandhqi maintained that ahimsa in its negative form men- 

doing no injury to any living being either physically or mentally ai 

ahimsa in its positive form meant love. In this concept of ahimsa 

its positive form Gandhiji was greatly influenced by the teaching 

love of the New Testament.

Gandhiji's non-violence was synonymous with love in the puic 

and widest senoe ol term, for him, if love was not the law of lit 

life would not have persisted in the midst of death Aecoidmg 

Gandhi (a) love never claims, it ever gives (b) Love ever sufleis. m- . 

resents, never revenges itself. He said that where love was, there < ( 

was also. He pointed out that love was basic force or principle in d

universe. He said, Hi is my faith .......... that we can conquer the wind

world by truth and love"'7. In this case. Gandhiji was \ c i \  nun 

influenced by the Christian Sermon, 'Love your neighbour as course 11 

It is Christianity which identifies Ciod with love and it is Cluist ianu



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 years and he had applied it in every walk of life 
domestic, institutional, economic and political. Again Gandhiji pointed 
out that cowardice and ahimsa did not go together. l or him non
violence is not the non-violence of the coward or the weak, but that
of the brave and the strong. Gandhji preferred violence than cowardice 
on occassions o f 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 absolute 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 Gandhi 
believed in the inherent goodness o f man and according to him no 
man was such who couldnot be reformed by proper education Gandhiji 
distinguished between himsa and ahimsa by indicating that himsa meant 
killing from a sense o f ill will or a motive o f selfishness, anger etc
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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 lor 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 same 

time he realised the practical difficulties of the ordinary people m 

observing the vow in true letter and spirit without any exception. That 

is why he only talked o f such virtues and vows which could be 

practically observed. But Gandhi himself did never make those spiritual 

and moral virtues very cheap on the ground o f practical diffculties IK 

stood Itrtn to his faith in ahimsa more or less in an absolute manner 

and in that lies his greatness.

The principal o f non-violence is not very much realised in the 

present day society and violence is raising in every where. There is no 

peace in the society. If all want to einanieipale the society from at! 

kinds o f social evils, we should apply this principle because, it is non 

violence which can bring peace in society. Hence the value o f Gandhi', 

principle o f non-violence cannot be avoided. Marxism believes that the 

end justifies the means, lie does not hesitate to light Ibr a cause In 

all the means fair and foul. To them, the cause is more important than 

tlie means where as in Gandhian Philosophy means and ends an

t •>



convertible terms. Gandhiji pointedout that they are inseparable and 

shall be equally pure. He was rightly influenced by the Gita He said 

that we can control the means but not the end; the end grows out 

of the means.

iii) Asteya (Non-stealing) : Non stealing means not to commit theft. 

one should not take anything which belongs to others without permission 

For Gandhiji non-stealing means much more than it. Non-stealing is 

against not only taking others property but also receiving something 

which one doesnoi need. For example (a) a father eating something 

secretly, keeping his children in the dark (b) improper multiplication 

o f 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 needs. Gandhiji 

was very strict in regard to the practice o f honesty in day to dav

matters. Mahatma Gandhi wanted to emphasise that man who wanted

to deserve the vow of non-stealing must be humble, thoughtful, vigilant 

and simple inhabits. But this vow is not fully realised in present soviet\ 

Today it is seen that every person become self-centred I veiyone is 

busy to increase their wealth by any means. So, a gap between the

tich and the poo>, arises. As a result the society cannot progress So

to live a better and happier life the practice of the non-stealing vow 

is essential for us.

iy) Brahmacharya (Chastity) : Generally brahamacliarya means control 

over the sex-desire. Eytymologically brahamacliarya means the discipline



which leads to the realisation of Brahman. For Gandhiji brahmacharya 

didnot mean mere control of sexual passion, it meant control of all 

the organs of sense, lie said "If we practice simultaneous self 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 brahmacharya means self 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 long 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 sense is seen 

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 considerable

v) Asangraha (Non-possession) ; For Gandhi, if someone has more than 

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

have-nots. He said that a follower of truth could not held anything



for tomorrow. For him limitation 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 is why Gandhi said "God created man to work for his food and 

those who eat without work were thieves"1*'. Mahatma Gandhi 

emphasised the importance of bread labour and thereby contributed 

immensely to the religion of service. Hence lie said, "If this principle 

is observed everywhere all men would be equal, none would starve 

and the world be saved from many a sin"20. So today if we try to 

practice this vow, we can at least save our society from many sms 

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 religion 

in practice. We should not live to eat rather'we should eat 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 self
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indulgence and when in order only to sustain the body. This being 

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 ill. 

he was per-suaded by his wife to take goats milk to which he yielded 

Therefore we find here that this vow o f Gandhi is connected with other 

vows. Stimulating food or drinks should be avoided because these food 

hampered our natural and normal course o f religious life. For Gandhi, 

vegetarian is the ideal food, because this food is not included m 

stimulating food.

vi" )  Sarvatra-bhaya-variana (Fearlessness) : According to Gandhi, 

fearlessness means freedom from all external fear—fear o f disease, body 

injury and death, of dispossession o f losing one's nearest and dearest, 

o f losing reputation and so on. He em phasised the need o f 

cultivating self-confidence as a necessary part o f the practice of 

fearlessness. Again he pointed out that perfect fearlessness can be 

attained only by him who has realised the supreme, as ii implies 

freedom from delusions and one can always progress towards this good 

by determined and constant endeavour and by cultivating self confidence 

He said 'You will find that God is always by the side o f the tearless 

Therefore, we should fear him alone and seek his protection. All other 

fears will then by itself disappear"22.

Fearlessness is a sign and symbol o f self purfication Fear and



realisation o f truth cannot go together. In the persuit o f truth realisation 

o f all fear must be shaken off. But it must be noted that fearlessness 

for the sake o f killing others or taking revenge or deriving benefits 

is o f no avail. It is no fearlessness in the true sense o f the terms 

rather it is an extreme type o f cruelty o f selfishness. A fearless man 

must be humble loving and selfless only then he may rise in (he 

religious goal. Fearlessness camnnot be achieved in a day or two rather 

it requires constant effort and determined will.

J x )  Sarva-dharma sambhava (Equality o f 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 sense 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 o f  thought and worship and most o f ail 

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, lie did not overlook the lapses 

in his own religious tradition. He thought that by remaining a Hindu 

he could reform Hinduism better. He had realised that external criticism 

o f the practices and popular beliefs o f other religions would not help 

His own mind in early life had revolted against Christianity because 

the Christian missionaries poured abuses on Hinduism. It had done more 

harm, than good. It is onlj after he came into contact with good ami



Godly Christians and studied the New testament that lie could o w k o u  

the effect of the earlier distate given by the missionaries Again the* 

were some unfavourable injunctions and corruptions present in Islan 

A Muslim friend questioned Gandhi why he did not denounce then 

Gandhiji answered, "I have no where said that I believe literalK ; 

every word of the Koran, or for the matter of that of any seiqmn 

in the world, but it is no business of mine to critisize the scnptm. 

of other faiths or to point out their defects. It is and should I 

howerver, my privilege to proclaim and practice the truths that thn 

may be in them. 1 may not therefore, criticize or condemn things i 

the Koran or the life of the prophet that 1 cannot understand Hut 

welcome eveiy opportunity to express my admiration for such aspen 

of his life as 1 have been able to appreciate and understand As n 

things that present difficulties, I am content to see them through th 

eyes of devout Muslim friends, while I try to understand them \ut 

the help of writings of eminent Muslim expounders of Islam It is mil 

through such a reverential approach to faiths other than mine that 

can realise the principle of equality of religions. Hut it is both m 

right and duty to point out the defects in Hinduism in order to pun I 

it and keep it pure. But where non-Hindu critics set about criticism. 

Hinduism and cataiaguing its faults, they blazon their over ignorant 

of Hinduism and their incapacity to regard it from the Hindu pmu 

of view. It distorts 'heir vision and vitiates thcii judgement. I hus m 

own experience of the non-Hindu critics of Hinduism brings honk n 

me my limitations and teaches me to be wary of launching on ;



criticism of Islam or Christianity and their founders"'

Gandhiji believed in advaita, He believed in the oneness ol a I 

creation. He said "Religion 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 sain, 

respects for other religions as one has for one's own. He commander 

that religions were not meant for separating men from one another bn 

they meant to bind them. Gandhiji was born a Hindu. But his l lmduisn 

was his own. It had its roots firm in ancient Hinduism, but it gu-v 

and developed in the light of his contact with other icligions nun, 

especially Christianity. He sought to drink at the spring of all religion 

and therefore he felt that lie belonged to every religion B\ teluioi  

Gandhi did not mean formal or customary religion, but that religioi 

which underlies all icligions.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 ilia 

our religion was more true and that others was less. So lor him on 

attitude towards all other religions must be absolutely clear and sino k 

He said that Hindu-Muslim unity had been his passion from earls south 

He counted some of the noblest muslims as his friends. Regaulmp ilu 

Hindu-Muslim unity he said, "1 regard myself as a friend of Muslim,  

They are my blood brothers. Their wrongs are my wrongs I share then 

sorrows and their joys. Any evil deed done by a muslims just as ih r 

by a Hindu we may not glot over the error of the least of out fellow
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Though Gandhi was proud in calling himself a Sauatanisl. 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. lie gave equal 

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 Christian 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 once 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 against 

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. There was no question of superiors 

or inferiority there. In fau 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 o!



peace that spun;: lionnon-violence. Me said that he wanted lasting 

toleration of each others religion. Again he pointed out that nohod 

could claim finality or infallibility for his own views and must h, 

prepared to concede the possibility of other men's opinion being mi 

from their own stand points. Hence he said. "The golden rule ol condim 

is mutual toleration, seeing that we will never all think, alike and w 

shall always see truth in fragment and from different angles of vision 

Conscience is not the same thing for all. Whilst therefore, it is a goo< 

guide for individual conduct imposition of that conduct upon all veil

be an interference with everybody's freedom of conscience........  I h i

amongst the most conscientious persons, there will be room enough lo 

honest differences of opinion. The only possible rule of conduct in am 

civilised society is. therefore mutual toleration"’".

Toleration gives us spiritual insight which is as far from (anaticisn 

as the North Pole from the South. Gandhiji advised people to read other 

religions sympathetically through the writings of such pet sons who wen 

ardent followers of those religions and as a result this would increase 

one’s understanding of other religion as well as of the inner unity «> 

all religions depicting the same truth.

So from the above discussions vve find that all organised religion 

are aids and guides for the development and enrichment of the mm 

life of man. Religion is not an end-in-itsclf but a means of attainm;. 

the highest moral and spiritual development. Again equalitc of al 

religions doesnot include irreligion. Gandhiji pointed out that we should



not cultivate toleration for irreligion and if anybody doesnot obseive

the law of love, he may be violent to us. Moreover Gandhiji gave 

a deeper and wider meaning o f the word tolerance. He drew it out 

o f his ahimsa (non-violence). For him toletation should give a positive 

recognition o f all the great religions o f 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 o f our immediate surroundings to the exclusion 

o f the more remote. He was o f the view that it should he the duly 

o f every' individual to wear clothes and use one s country made goods 

Gandhiji's first concern 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 o f the world, b) to buv 

surgical instruments from England, c) Pins and pencils from Austna 

and d) Watches from Switzerland. But people should not buy an inch 

o f the finest cotton fabric from England or Japan or any other pait 

o f the world because it would injure the millions of the inhabitants 

o f India. jSandhi'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 o f selfless service that had its roots in the 

purest ahimsa i.e love. Gandhiji had often been criticised by mans 

intellectuals in India for his effort to revive cottage and village industries 

in modern times. It was said that he was putting back the clock of



progress. It has been argued that Gandhiji was against the development

o f science and technology. Throughout his life 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 He 

wanted the power made available though science and technology to be 

applied for purposes that would bring about greater production earned 

on in peace and harmony.//From the foregoing discussion, it appear.', 

that swadeshi has for Gandhi a wide application to all spheres of life 

- 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 o f Gandhi's conception broadly involved the idea 

that one had a natural moral obligation towards one’s neighbour to tin- 

exclusion o f those remotedly situated. Gandhiji is generally regarded 

as a votary o f universal love and service and so his doctrine oi 

Swadeshi in the above sense according to some thinkers goes against 

that sprit o f universal service. But it is not so. Gandhiji took swadeshi 

as the acme o f universal service. Gandhiji himself explained that om 

capacity for service was limited because we were all finite human 

beings. So for him, we must first dedicate ourselves to the service ul 

the nearest, our immediate neighbour. He said that if the law (,t 

swadeshi is followed by everyone in strict dedication and sincerity each 

ones sendee towards one's neighbour will naturally extend to become



the service of all. Hence Gandhi's swadeshi when properly understood 

doesnot go against the sprit of sarvodaya. Swadeshi and sarvodaya are 

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 realised onl\ 

through tire 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 spun 

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

*») Sparsha bhavana (Discarding of untouchability) : The removal of 

untoachability was one of the most important missioiwof Gandhijis life 

Removal of untouchability means love for, and sacrifice of the whole 

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 to treat certain 

human being as untouchables from birth. Romoval of unlouchabilit\ 

spells the breaking down of barriers between man and man and between 

the various order of beings. Untouchability is a cruel and inhuman 

insilution. It violates human dignity. Untouchability also taises economu 

problems. The untouchables were the poorest section of Indian society 

To understand Gandhi's task of removing it, it is necessary to examine

the traditional attitude to caste in India. Though it is difficult to explain



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 bom as distinct from the once born. Twice born 

consists of three classes i.e. (i) the Brahmin, (ii) Ksatriyas and the 

(iii) Vaisyas. The Brahmin uphold the cultural order and fulfilled sacred 

functions. The Kstriyus maintained the political order and peiloimed 

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 oudras. They were not allowed to hear the Vedas 

But they were the servant of other three classess. Outside this fourfold 

divisions of society fell the out castes. They perfumed 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 temple? to which 

harijans were not allowed to enter. According to Gandhi "In the eyes 

of God, who is the creator of all his creatures are all equal. Had he 

made airy distinctions of high and low between man and man. the\ 

would have been visible as .are the distinctions between sav an elephant 

and an ant. But he has endowed all human beings impartially with 

same shape and the same 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 useful servants of 

society as untouchables and outcasts. It can never be an act of merit



to lockdown upon any human being as inferior to us. We are all 

worshippers of one God whom we worship under different names. We 

must, therefore realise our essential unity and give, up untouehabilit\ 

as well as the spirit of superiority 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 ourselves 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 I 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 would only mean replacing iron chains In 

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 integral 

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 sanction of 

religion because it is contrary to truth.



Gandhi's opposition to caste indicates also his attempt to abolish 

the caste levels that Hindus applied to themselves, lie wished that all 

members o f society would regard themselves as Sudras which would 

mean that there would be no restriction on marriage or any oilier issues 

o f 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 independence 

Gandhiji brought a harijan family to live in the Ashram. He adopted 

their daughter as his own. He also blessed all the marriages that wen 

celebrated between harijan and caste Hindu. Some of those 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, freely allowed the untouchables 

to join their brotherhood. It is a tragedy that though the present age 

is known as the age o f science and technology yet Indian people were 

not totally free from supeistitious thinking. The problem of untouehabilm 

is not totally solved. O f course we cannot deny the iact that beibu 

independence India was more conservative about that than the piesem 

India. Hence it is clear that this blot on Hindu society will soon

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



Again Gandhi's concept of religion taught everyone that whenevei 

there was distress which one could not remove, one mast fast and pruv 

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

111.7 Pasting 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 during all the fasts. He said that genuine fast 

cleanses the body, mind and soul. For Gandhi, fasting is model exercise 

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 fust lit:;:, has used fasting for the correction of social evils 

and political wrongs. Not only individual but also collective fasting have 

been introduced into the society at the instance of Gandhi. For Gandhi 

fasting in the true sense of term means abstinence from food but il 

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) 1'he Calcutta fast (Scptembei 

1947) was an appeal to Hindus and Muslims to stop communal violence 

and live in peace, (iii) His last fast (January 1948) a! Delhi was foi 

the piotectioa of the Muslim minority in India and the establishment



of communal harmony. Me called il his greatest fast.

Gandhiji always advised the people to be non-violent 11 is lasts 

were non-violent in character and if the people revolted against 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 bringing of 

about orderliness and peace and repose in our daily acts, l or him 

prayer is the veiy soul and essence of religion and therefore, prayer 

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. I hat is why he said that he who would pra\ 

to God. must cleanse his heart. In his prayer no image or symbol was 

kept. He didnot believe in image worship for himself but lie had no 

objection to it for those who needed such symbols. His prayers were 

not petitions but they were in praise 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 and closing the day with prayer may have a peaceful night



free from dreams and night mates. l ot him. prayer is a nccessars 

spiritual discipline. Gandhiji said that when an individual or a nation 

sufferes because of a greater calamity, the true awareness of that 

suffering is prayer. He commanded 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 prayerful 

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 necessatv 

for the soul and a man may be able to do without food, for a mimbci 

of days, but believing in God, man cannot live a moment without 

prayer. From the fore going discussions it is found that for Gatuilu. 

fasting and prayer are the two non-violent means or ways by which 

we can overcome from any distress, hatred, hurt etc. He advised even 

people to follow' these ways.

Gandhij's central aim was equal treatment for the whole of 

humanity and equal treatment meant equality of service ot Sarvodava. 

By Sarvodaya what Gandhi really meant is given below

Sarvodava

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

of truth. I he word 'Sarvodaya' is a compounds of two words 'Sarva



(all) and 'Udaya' (welfare or upliftmenl). Thus il means welfare or 

upliftment of all. According to Gandhi it is sarvodaya i.e. the good 

or the welfare of all, which should be the aim of all human activities 

It is our highest end, the the Summum bonuin. The good or welfare 

is the all round welfare, social, political, economic etc. and it is the 

good 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 tire minoritv 

which is neglected by the utilitarians was really his main concern. Mill 

says very explicitly that the standard is not the agent's own hapiness. 

but happiness in general. Mill believes that there is good evidence in 

favour of utilitarianism. C-cneral happiness is the most desirable end 

Pleasure alone is desirable or good because there can be no proof that 

anything is desirable beyond the fact that people actually desire i t  

Each person's hapiness is good to that person. Therefore gcreral happiness 

is good to the aggregate of ail person". From this it follows that the 

tendency to promote general happiness is the only criterion of the 

goodness 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. Thus he said "If one man gam, 

spiritually the whole world gains with him and if one man falls, the 

whole falls Jo that extent""7. Moreover 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 Ills 

whole life is devoted to the upliftment and welfare of those twoJHfeto 

which were most neglected and suppressed. He felt that so lo^^tft 

one considerable portion of humanity remained down-trodden and suffering, 

the welfare of all could not even be dreamt of. lie always fought foi 

the economic freedom of the poor and the needy. He always pi cached 

equitable distribution of property and wealth so that the poorest and 

the most neglected could get their due share. Gandhi believed 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. Hence for Gandhi,, religion 

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 bat in the hearts o f the poor. So he said "I 

am endeavouring to see God through the service of humanity, for I 

know that God is neither in heaven, nor down below, but in everyone"

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

it is already mentioned that by Sarvoday Gandhi meant all round



development or upliflinent o f all. By ’all' lie meant not only the human 

class but also the sub-human sphere o f existance including animals, 

plants etc. as well as the inanimate nature. Me had a genuine feeling 

o f love not only for the animal life but also for the inanimate nature 

Hence he expressed his disapproval o f the excessive exploitation of 

nature by modern industrial and technological 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 o f all beings which Gandhi so fervently behaved in 

and the lat er have no such basis because they stand only on certain 

material and social considerations. Unless one realizes within his heart 

the inner affinity and unity o f all beings he cannot work from within 

for the equality and upliftment o f all. further more sarvodaya is 

essentially to be achieved through the path o f ahimsa while the ideal 

o f socialism or communism do not necessarily admit the path o f ahimsa 

The communist rather have openly preached the necessity o f the path 
o f himsa for bringing about social equality. Gandhi said that Sarvodaya 

was the highest end of man's life. He also said that the self icalisatmn 

or the realization, o f God was our highest end. Self realisation lot 

Gandhi did not mean finding out some unique reality within ourself 

which is separate from all else in the universe. For him the self is 

one with God and God is one with the entire universe and so sell 

realisation means realisation o f God and that in its turn means realisation 

o f all within one's over being. Hence atma-bodha according to Gandhi



as according to Tagore and Vivekananda also, means seeing or rinding 

ourself into others and Olivers into one self. And this is the ideal of 

Sarvodaya also^ Therefore working for sarvodaya and working lor 

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 1 e 

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 spritual ideal o f self-realisation or moksa 

is nothing different from the social ideal o f Sarvodaya. Though Gandhi 

declared Sarvodayp 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 ami 

ethical ideal on the one hand and spiritual and religious idea! on the 

other doesnot hold good in the content of Gandhian thought

II 1.9 Temples and Idolatry

Gandhi's concept o f religion was not confined to temples, churches, 

books, rituals and other outerforms. In this sense he agreed with 

Rabindranath Tagore and Swarni Vivekanand. "To quot Swami Vivekananda. 

Temples and churches,. books and forms are simply kindergarten of 

religion, to make the spiritual child strong enough to higher step, 

Religion is not in doctrines in dogmas, nor in intellectual argumentation, 

it is being and becoming and it is realisation"2''. Again Tagore said



"leave this chanting and singing and telling of beads. Whom dost thou 

worship in this lonely dark comer of a Temple with doors all shut' 

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 an\ 

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 unseen. lie 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 necessity. Gandhiji said that he is both an idolalor and 

iconoclast. He is 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 sense 

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.

HI. 10 Gandhi's concept of religion was attached to reason

Gandhi was opposed to religion which was not supported In 

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 reason and truth. Hence Gandhi 

never became slave to superstition protected by some ancient tradition



He argued that the faculty of reason is God given, so any triuiitio< 

however ancient if inconsistent with morality is to be banished. Mahatm 

Gandhi the greatest social reformer was opposed to untouchability. clul 

marriage, child widowhood, inferiority by birth, animal slaughter thioug’ 

reason.

In case of animal slaugnter he argued in the following wa\ 

He said that he would never sacrific a man in order to save the hi 

of an animal, 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 amnia 

should take precedence over the life of a man. l or Gandhi a man 

life has grader value than that of an animal but it doesnot follow hop 

this that an animal's life is in itself without value, it has a vain, 

although hierarchically there is difference of value of these two h\<

In order to prevent violence to animals Gandhi like many Indians wa 

a vegetarian.

I 1 The soul and its liberation

For Hinduism, the most important goal for each individual i 

to achieve freedom from past limitations and from the bondage of tin 

wheel of birth and death by the realization of God within himselt I 

the words of Mahatma Gandhi - "Man's ultimate aim is the reali/ahoi 

of God, and all his activities - social, religious, economic etc. hav 

to be guided by the ultimate aim of the vision of God. l ire immedian



scivice of a!'* human beings becomes a necessary pail ol the ciuieavoui 

simply because the only ‘."'ay to God is to sec Him in llis cieution 

and be one with it"11. Gandhi as a Karmayogi, gave his own interpi elation 

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 

Gatidhiji preferred the later one for salvation. He conducted social 

experiments on a vast scale for the realisation of truth through hoc 

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 is an ideal that is 

difficult to be realised. All that is left to us is to engage ourselves 

in ceaseless service to humanity.

Mahatma Gandhi emphasised the importance of the practice ol 

means for sclf-relization. Love, service to humanity, non-possession, 

detachment, asceticism etc. 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 Gandhi was of the view that birth and re-birth for human 

service are the divine works which give Spiritual pleasure and happiness 

to an individual.

Mahatma Gandhi conceived that the individual salvation cannot
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be realised so long as the entire humanity doesnot refill’** it. He said. 

"1 donot believe that an individual may gain spiritually and those that 

surround him suffer. I believe in the essential unity of man and for 

that matter of all that lives. Therefore I believe that if one man gains 

spiritually, the whole world gains with him and if one man falls the 

whole world falls to that extent"12.

Gandhiji 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 believed 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. It 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 selfless service for 

humanity paves the way to salvation.

The desireless service for anasakti or Niskamakarma was 

considered by Gandhiji as the best worship. It can be performed onlv 

when man's soul is fully perilled. This is also the teaching of Bhagavad 

Gita. In the Gita, Krisna advises Arjuna, "Arjuna, perform yom duties



dwelling in Yoga, rclinguishing atlachnient and indifferent to success 

and failure"**. Gandhiji was grately attracted by Gita's concept ol \ajna 

For Gandhi Yajiia means an act directed to the welfare ol others done 

without desiring any return for it, whether of a temporal or spiritual 

nature.

Gandhiji admited the reality of re-birth and immortality Gandhin 

declared that though we cannot prove the life after death yet death 

is not the cessation of life. Therefore man should not fear death t 

leads 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 lei 

working out its salvation through acts o f  services"*1. And again he said 

"The soul is one, but the bodies which she animates are many \W 

cannot reduce the number of bodies, yet we recognize the unity el 

the soul" On the basis o f the theory of rebirth, Gandhi optinustiealK 

believed that if  he failed to establish the world fellowship in this biith. 

he would achieve the same in some other births.

From the foregoing discussions we find that Gandhi's concept 

o f man is based on advaitic faith. For him, all men are basically one 

because the same Brahman resides in all o f  them. In other words In 

emphasised that mankind constitute a single unit. Yet Ciandlii.it was i 

great believer in the liberty o f the individual person. Whenever Gandhip 

spoke of the greatness and divinity of man he always meant each 

individual man and not the collective man. While reflecting on tin



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 equal 

importance in Gandhi's thought.

111.12 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 

indissobilily to the truth within and which ever purifies. Hence his 

religion includes the idea of unity in world. His religion was highh 

practical. One co.ud reach God by service to man. His religion mav 

be characterised as ethical spiritualism. To him any religion without 

moral foundation ceased to be a religion. He 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 equal status to all people. I he violence in the present societv 

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

Gandhiji felt that religion is more relevant today than beloic 

Science has made tremendous progress in modern times. Hut men 

science of matter cannot give us real knowledge or real happiness 

Science and spirituallity must meet. Gandhi has made the greatest



experiment with the spirit in man. So for him, if science doesnot join 

with religion it will wipe out the human civilization. There is an innei 

vacum in our life and only faith in religions and spiritual value can 

save us from an all round catastrophe. Hence we may conclude here 

that Gandhi discussed the concept of religion from a new stand point 

and he introduced religion which consisted of science and reason on 

the one hand and to guide us the new dimension of spirit on the other
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CHAPTER - IV
G A N D H I 'S  C O N C E P T  O F  G O D



IV. I Introduction

I lie nuclear clement of  Gandhi's thought was his idea of ( iod 

It can be said that through this idea of God Gandhi had been able 

to defeat the biggest and most organised political power of (beat 

Britain, because he did not use any of  the traditional weapons m Ins 

struggle for independence, lie had no guns, no band of trained soldier 

at his command and no money even to bind his followers together 

into a cohesive unit. Moreover, Indian people were very much pom 

divided, lifeless, illiterate during that period, whereas British, people had 

the strongest and efficiently trained administrators and army comm nidm 

at their disposal. They had possessed most scientific weapons and had 

vast monetary and military resources of  every kind. Yet under the 

leadership ot Gandhi India won this battle without a single shot because 

o f  Gandhi's unflinching devotion and faith in God. That is whv In- 

declared that one who depends on God will never be afraid of anvbodx 

Most of the writers, scholars and Gandhi's followers command that 

Gandhi's unfathomable faith in God led to this miraculous victoix m 

India against the British Government rule, for Gandhi, it was \er\ 

difficult for us to describe the nature of  (iod. lie did not see (md 

as a mere abstract idea. God was for him a living presence as well 

as inner voice as lie has been to all the great saints and m\ sties oi 

the world and to founders of  religions

Gandhi's conception of  God was largely the product of Hindu 

conception of God. He himself professed to be a thorough Hindu hut



he was not a believer in many (Joels, lie believed in the absolute 

oneness of God. more or less in the spirit of  Islam. But it doesn't 

indicate that he took Hinduism as polytheistic. It simply means that 

he was very much impressed by the strict monotheism of Islam He 

took Hinduism also essentially as monotheistic in nature He said that 

Hindus in practice worshipped many (Jods and Goddesses but al l  

Hindus knew that different God and Goddesses were the various loam 

of  the same formless truth. They have been taught about the truth In 

Vedas themselves. Hence Mahatma Gandhi refuted the charge agamn 

Hinduism that it is polytheistic in nature.

Gandhi's belief in God developed in his early life, and common! 

to the end of  his life. To him. a life separated from 'God was of n< 

consequence and could not exist with any degiee of peace ol miml 

or happiness. He said that he could also testify that he may live without 

air but not without God. For Gandhi. (Jod is not an external entitv 

but an abiding presence in the human heart. He gave various desciiptim 

of God. He said. "God is that indefinable something which we all lee'

but which we do not know ..... To me ( iod is I ruth and L o w  m m

is Ethics and Morality, God is fearlessness, God is the source of liglu 

and life and yet He is above and beyond all these, God is com.cicm 

lie is even the atheism of  the atheist, lie transcends speech and i c a ,  r

..... He is a personal God those who need His touch ..... lie is the

purest essence. He simply is to those who have faith ..... He is long

suffering. He is patient but He is also terrible ..... He is the greatest



democrat the world knows, lor lie leaves us unlelteied to make "in 

own choice between evil and good. He is the greatest tyrant ever known 

for he often dashes die cup from our lips and under covei of lire 

will leaves us a margin so wholly inadequate as to provide onl\  miiili 

for himself at our expense. Therefore it is that Hinduism calls tin- 

sport - Lila, or calls it an illusion - Maya"1. This description is \e!\ 

similar to the famous description of God by the great seienhli .  

mathematician — philosopher of the century Allred North Whitehead 

In his frocess and Reality' Whitehead wrote’ It is as true to say tha’ 

God is permanent and the world fluent, as that the world is permanetr 

and God fluent. It is as true to say that God is one and the woild 

many, as that the world is one and God many"’. The similarity between 

the two lies in their attempts to comprehend in one synthetic sweep 

the divergent aspects of God-head and the different religious tradition 

representing different points of view. About God again Gandhiji said 

"The Deity does not need my supplication, but 1 a very imperfect 

human being, do need his protection as a child that of its father" 

Mahatma Gandhi’s theism has been greatly influenced by Indian pools 

Tulsidas, Surdas, Mirabai, Narsingh Mehta and Tagore. His prayers also 

include the recitation of some Christian and Mohammedan livinns God 

according to Gandhi was me vital force which was all ner\admi> and 

all embracing. Under the influence of Buddhism Gandhiji descnbi d God 

as the law or the Dharma. Many people said that Buddln in w i

atheistic. But Gandhiji had never thought so. For him, Buddha iu \ .



denied God. rather he identified God with his I,aw. The G" ,1" 
law-giver became one in Buddhism according to Gandhi.

As a religious man, Gandhiji has dedicated everything to ( .o i  
Gandhiji experienced God in many ways. lie has been a great admiivi 
of God - His beauty and His light. As a votary ol the Gita. Gandlnii 
stresses the need of inner voice. This voice he claims to be the \o ia  
of God. Voice of God is Truth which works for the well beinu > 
all. Gandhiji has been the champion for service to mankind. Gandluji's 
joy in service is the service for living creature, a service to God. Hm  
Gandhi appears to be a humble seeker of human truth, as distinguished 
from eternal truth, sought by ancient seekers o f Moksa. And tin 
expression of this human truth he found in human effort for moial 
perfection. Gandhiji, while trying to understand Truth as human mom- 
efforts, does not make it a solely personal matter, lie believes in tin- 
unity o f mankind. For him, every act will have its social bearing and 
individual moral efforts are made in the context o f social 
relationship and inspired by social concern.

Gandhiji had no academic philosophical training. But his stud\ 
of religious book particularly Christian theology and his discussions >n 
religious matters with ail kinds o f persons made him compelled in 
discuss most o f the classical arguments for the existence d (lod

IV.2 Proofs for the existence o f God
Gandhiji did not like to waste his time on producing?!'gnnu an



to prove the existence of God. For him. there will be no value et 

argument for the existence of God without having faith m God. Ik- 

believed in the existence of God above anything else Me was m ik  

that God is such that its existence is indubitable, certain and be corn! 

any doubt whatsoever. He said, "There is an indefinable mysterious 

power that pervades everything. I feel it though I do not see it" 

Gandhiji pointed out that it 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 yet defies 

all proof.

But he knew that his statement 'God's existence cannot  Ik 

proved' was wrongly interpreted, because human rationality did not 

satisfy by assuming that it was impossible to |)tove the existence i■ t 

the supreme. That is why he later added that it is possible to leasoe 

out the existence of God to a limited extent. He had advanced t\w 

main arguments accordingly to prove the existence of God In explain 

the first argument Gandhiji has cited the example of "Many pool 

villagers" of Mysore whom he met in his trip to Mysore. He found 

that the poor villagers did not know anything about the rule of  that 

state, because they had no approach to him and yet thev believed that 

some ruler did rule the state. Therefore, Gandhiji explained. "If tli 

knowledge of these poor people was so limited about then inlri  i

who am infinitely lesser than God than they than their ruler, need net 

be surprised if 1 do not realise the presence of God. the king d king-



Nevertheless. 1 do feel as the poor villagers felt about Mysoie that 

there is orderliness in the universe, there is an unalterable lass governing 

everything and everybeing that exists or lives'", from the liist aigi imcnis 

we find that human ignorance about Ciod did not logically implv the 

non-existence of Ciod.

Let us discuss the second argument. The second argument 

implies that everything around us is ever changing and every dying 

There is underlying all that change a living power that is ehanueless.  

that holds together, that creates, dissolves and recreates. That inhumim.’ 

power or spirit is God. This argument is no doubt ontological in natme. 

but it is different from the traditional ontological argument which states 

that the idea of perfect implies existence of a perfect being Hut 

Gandhiji'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 tnat what 

is permanent that alone is real and hence Brahman alone 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. "If we exist t 

our parents and their parents have existed then it is proper to believe 

in the parent of the whole creation"5.



Gandhiji discussed teleological argument for the proof ot the 

existence of  God. He observed^ "That there is orderliness in the u im e iv  

there is an unalterable law governing everything and everybemg that 

exists or lives. It is not a blind law, for no blind law can govern 

the conduct of  living being. That law then which governs all life m 

God"6.

Another argument for the existence of  God is from the life >f 

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 activities 

of  God within us can only be verified in terms of then life

Mahatma Gandhi attached a very high importance to the moral 

proof. He conceived that conscience of man receives intimation <m 

directions from God. Immanua! Kant declares that religion deals widt 

three fundamentals subjects i.e. God, freedom of will and the immoi tal i tv  

of the soul and the greatest of  these is God. He rejected the lat ional  

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 mound 

Here we find a similarity between Kant and Gandhi. Gandhi said that 

the arguments were meant for the common man who didn’t l ike to 

indulge into hair splitting argumentation. It is an al legor ical wav <0 

pointing to the existence of  God. Thus for him it was a mallei o t  

enlightened faith to believe that God does exist, lie expenenod if. 

presence of  God in the heart of  his heart. According to Gandlu \h



firm belief is that lie reveals himself daily to eveiy human hemp Imi. 

we shut our eyes to the still small voice. We shut our o\es  i«> the 

pillar of fire in front of us. I realise his omnipresence"7. In tins context 

Radhakrishnan said that the men of experience feel the presence ol 

God and do not argue about it. Hence Gandhi said that God cannot 

he realised through intellect and intellect can lead one to a certain 

extent and no further. Here it can he said that Gandhiji was tight m 

giving more importance on faith than reason, because there was m 

God for them who have no faith in God. So they never think to (now. 

God's existence. Moreover reason cannot go further. It has souk 

limitations. But faith transcends reason.

IV.3 Faith

According to Gandhi God simply was to those who had laith 

He said that faith can not be acquired by force of intellect, it 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 ol 

the ocean and bound io perish. For him. if we have faith in the In mg 

God. all will be well with us. Gandhiji said "My life is latgeh 

governed by reason and when it fails, it is governed by superior force 

that is faith"8. For him, faith is not a delicate flower which would 

wither under the slightest stormy weather, but faith is like the llimalavnn 

mountains. Gandhiji wanted everyone of us to cultivate that faith in 

God and religion. He said that there are subjects where reason cannot 

take us for and we have to accept things on faith and faith then docs



not contradict reason but transcends it. He believed that without faith

this world would come to naught in a moment. When Ciandhiji said 

that 'Truth is God' he was totally dependent on faith. This faith required 

no external verification. For him, there would be no proofs for Gods 

existence which were acceptable to human reason. Since God is bewond 

reason. He insisted that ultimately the existence of  God was based on 

faith which transcended reason. Ciandhiji observed that the wot Id dul 

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 a  

practical man, he gave much more importance on faith than reason 

for God's existence. It is clear that the sole reliable path of 

God-realization is tire path of  faith, the path of  devotion. For Gandlu. 

there is no difference between a life of devotion and the hie <>i laiih 

He took the term Blrakti in a wider sense than the ordinary sense ol 

the term blrakti. According to Gandhi true devotee of God is Ik who 

serves humanity and helps the have-nots and this service of humamtv 

is rooted in a true love for God. The value of religious faith has been 

accepted even by an absolute logiciatr and thinker like Bertrand Russell  

He has specifically written in his book, "Religion and science". I can 

not admit any method of arriving at truth except that ol seienc. but 

in the domain of the emotion I do not deny the value of the expriit m 

which has rose to religion'"’.

IV .4 Nature o f God

Our opinions about God are not uniform. For some. God k



the abstract infinite being and for others, lie is embodied and u 'n m i i  

entity. Gandhiji had no anthropomorphic conception of God. In n t k  

words he did not worship God as a human being, lie only lor h i ms G ’ 

took God as formless truth as Nirakara and Nirguna. lie did not helieu 

God to be a personal being in the sense that we were peisonal being- 

lie pointed out that God, however could not be described in Ins Inl ine-,  

and we human beings describe Him in our own vocabulary. Gandlup 

said, "My Rama is not the historical Rama. He is the eternal, tin 

unborn, the one without second. Him alone I worship"1" He I'm the 

said. "My krsna has nothing to do with any historical peison I would 

refuse to bow my head to the krsna who would kill because Ins pmle 

is hurt, or the krsna whom non-Hindus portray as dissolute south ! 

believe in krsna of  my imagination as a perfect incarnation, -.lotlr-, 

in every sense of the word, the inspirer of  the Gila and the inspuw 

of the millions of  human beings. But if  it was prosed to me that th 

Mahabahrata is history in the same sense that modern histoiical book,  

are. that every word of the Mahabharata is authentic and Mint the ki-na 

of the Mahabharata actually did same of the acts attributed lo bun 

even at the risk of being banished from the Hindu fold. I should noi 

hesitate to reject that krsna as God incarnate".

Here we find that Gandhi's conception of  God seems to be om 

of  a non-theistic nature. His God seems to be formless and impel sunn: 

like the God of the Hindu advaitins. Under the influence ol ( lui .nam s

he so often characterised God as love. Sometimes. Gandhiji e\ d i u ' f



expressed his preference for the conception of God ns a Connies'-, truth 

But he never held the inferior conception of  God as personal, lie 

openly said that God was personal for those who needed a pcisonal 

God. Under the influence of  his Vaishnava background as well as due 

to the great impact the Christianity had made upon him, he s o m e t i m e s  

characterised God as personal and gave him such attributes as omnipotence 

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 

lie did it knowingly and consistently. It is well known that Gandhi 

was certainly not a philosopher in the technical or academic sense ol 

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 cum  

Again under ihe influence of  Jainism, Gandhi was an anekanta\fnlm 

and a syadvadin and therefore he had no difficulty in moung tiom 

impersonal to personal descriptions of  God. He was an advaitm. and 

a vishistadvaitin — all at the same time but without any contradiction 

Sometimes some critics argue that in characterizing (md n 

personal-impersonal terms, Gandhi was really distinguishing m the 

characteristic advaitic fashion between the lower and the lugl iet h \cl- 

of  reality. But Gandhi never took the two stands as higher and lowm  

Both the stands were equally important and valuable for him lie lmhli\ 

stated that he recognised no God except the God that is to he found

in the dumb millions. He worshipped that God. that truth tin ouch the



service of these millions. Besides Mahatma Gandhi regards God as a 

force. This shows that God is impersonal having no self consciousness 

and will, lie said, "The truth is that God is the force, lie is the e s s e m  c 

of life. He is pure and undefiled consciousnes. He is eternal And >et 

strongly enough, all are not able to derive either benefit or shelter m 

the all pervading living presence"12. 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 creatures

1 V.5 Ihe way to God

Gandhiji's ultimate spiritual goal is moksa or salvation which

y

means freedom from the cycle of birth and deaths. He was guided 

by Bhagavad Gita in showing the way to the ultimate self or the 

realisation or moksa. lie wanted to merge himself in the absolute I u 

Gandhi the path of self-purification is hard and steep and to attain 

perfect purity one has to become absolutely passion free in thought, 

speech and action. With regard to the three paths leading to God. 

Jnana. Bhakti and Karma, Gandhi laid more emphasis on Bhakti  and 

Karma of devotion and complete self-surrender to God. He pointed out 

that bod}' persisted because of egoism and the supreme state ol God 

realisation or freedom could be reached through an el im inat ion  I 

egoism. His was the way of bhakti and karma — of complete -.unencLi 

to God. and unceasing selfless service of action. His quest I'm t im h 

of God involves not only bhakti yoga, that in the disc ip l ine ol • o ;i\ i 

and devotion, but also kaimayoga that is in the disc ip l ine ol actio".



Gandhiji gave new orientation to the concept of bhakti by stating that 

worship of God imp’ies service of the entire creation of God especiall\ 

the human world. In this case Gandhi was influenced by the Isha 

Upanisad. Gandhiji believed that all men were the creations of Cun) 
and all men were therefore a part of God. That is why he said that 

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 that 

according to Gandhi, service to humanity was the service to God 

Hence he said, "A life of service must be one of humility. He. who 

would sacrifice his life for others has hardly time to reserve for l.imsclt 

a place in the sun. Inertia must not be mistaken for humanity as u 

has been in Hinduism. True humanity means most strancous and constant 

endeavour entirely directed to the service of humanity. God is continuousk 

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 Ins'"

It is not wrong to mention here that Gandhi very efficieniK 

and clearly discussed the way to God Though Gandhi was deeph 

influenced by Gita and Upanisad regarding his way to God, he explained 

the way to God from a new perspective. Moreover another important 

thing we find here is that for Gandhi, the individual salvation cannot 

be realised so long as the entire humanity does not realise it Gandlug 

believed that if one man gains spiritually the whole world gams w ith 

him and if one man falls the whole world falls to that extent This 

statement can be compared to the Vedanta concept of ’Sarvatmiktf



which was first stated by Appaya Dikshit and later on ibis concent 
of sarvamukli was discussed by Dr. Radhakrishnan also. Appava Dikshit 

accepts the theory of plurality of jivas in the empirical level lie holds 

that the phenomenal world exists till all the Jivas or souls are hhaaied 

So long as there are unreleased Jivas liberation can not be nllame.l 

Liberation means oneness with Isvara or God. But when all souls ate 
liberated Isvara sinks into the Brahman and all released souls become 
one with the Brahman. Again Radhakrishnan regards that mdi\idualm, 
is vanished only when the world is saved, when the values are realise! 
The most outstanding contribution of Radhakrishnan towards the pmblem 
of human nature and his ultimate destiny is his concept of uimeis.il 

liberation or sarvamukti, C.b.M. Joad has termed as social salvation 
Radhakrishnan rejects the negative attitude of the ancient Indian ihmkem 
He maintains that the liberated soul is not to renounce the woild 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

Gandhiji further pointed out that in the attitude of silence the 

soul finds the path in a clearer light and vvliat is elusive and descriptive 
resolves itself in to crystal clearness. Lor Gandhi the voice ol God 

of conscience, of truth or the inner voice or the still small voice mean 

one and the same thing. He said that voice is more real than his own 

existence and it is within everyone and also everyone who wills et i

hear the voice.



IV .6 God as Irut11

'God is truth’. Gandhiji used to say till 1931. He used to sa\ 

that God may be love, but God is truth above all. Two veais  latu 

he went a step further and said that 'Truth is God'. Theie was a 

distinction between the two statements — 'God is truth' and 'Truth i- 

God'. Gandhiji pointed out that when wc were saying that 'God is tmih 

it also meant 'God is love', 'God is light' etc. and when we were savnm 

that 'Truth is God' it was more emphatic. For him, truth become mm. h 

more important than any other concept. He himself gave reasons wh\  

he preferred 'Truth' rather than love. He said that love had man.  

meanings in the English language and that human love in the sense 

of passion could become a degrading thing also. He found too that 

love in the sense of ahimsa had only a limited mimbci id \ot ;m 

in the world. But he never found a double meaning in connect ion with 

truth and even atheists have not demurred to the necessity ol powci 

of truth. In their passion for discovering truth atheists have not hesitated 

to deny the very existence of God from their point of view imht i \  

Gandhiji pointed out that God may be denied for those jh opl 

who don't believe in God but there was no denial of truth and even 

the atheist believed in truth. That is why he said that lie was atheism 

of the atheist. He defined truth by saying that the woul \at \a '  i. 

derived from 'sat' which means being and nothing is or exists in realiw 

except truth and therefore 'sat' or truth is the only correct fully sigmlicam 

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



name of God and His name committed nameless atrocities. I he scientists 

did not commit atrocities in the name of truth. Gandhiji pointed out 

that we had another tiling in Hindu philosophy, namely God alone r 

and nothing else exists and the same truth we saw emphasised and 

exemplified in the kalam of Islam. Jawahailal Nehnm said m i 'u- 

context "so long as Gandhiji was talking about God I do not lull, 

know what he meant. But now when he says that 'Truth is God' I 

understand him better"14. Here we find that Gandhi was a practical man 

and not a theorist at all. That is why there were certain pi actual 

expedients loo which made Gandhi to transfer the statement io Imih 

is God' from the statement 'God is Truth'. For Gandhi truth is not 

only practical, but is absolutely necessary for progress in out In my 

Again it is known by 11s that simple conversions of statements 

are logically prohibited. But there is an exception to this rule and that 

is that when the denotations of  the subject and the predicate ol 1 

statement are the same, simple conversions may be done, for exntnpl 

'All men are rational beings’ are simply converted into ’All lational 

beings are men’. So in this case Gandhi was very correct m making 

the simple conversion of  his statement 'God is truth' to 'Truth is ( log 

because for Gandhi, 'Truth 'has an identical meaning with the term 'Gog 

and therefore Gandhi knowingly or unknowingly committed no mistake 

in converting his former statement 'God is truth' to 'Tiuth is God' 

Gandhiji realised that so long as he used term ’ I mill’ as ila 

predicate term of the subject term ’God’ people might uinlcistand Mu



identity of meaning between the two terms that be wanted to c o n u v  

Being in the predicate the term 'truth' might only l o im  one ol tin 

several predicates such as love, kindness etc. as atti ihutahle lo <md 

But when it was transformed to the subject place and it was said that 

'truth is God' the identity between the terms 'Truth' and ’God’ become 

quite clear. This means that Gandhi wanted to characterise God as tuab 

and truth alone. Moreover he regarded truth as the highest vn tuc bm 

lie fell that if he simply told people that it was the highest \ i i t ue  

very few would take it seriously. Therefore Gandhiji hyposlasi/cd t iu ib 

by identifying it with God. As he himself said "A mete mechanic .t' 

adherence to truth and non-violence is likely to break down the cr it ical  

moment. Hence 1 have said that 'Truth is God'1'

Gandhiji meant by truth both spiritual and scientific t iu th Hi 

truth is not only individual but social also. Thus all the points o! new 

regarding truth and reality merge in Gandhi's concept of truth lie i 

monist like Sankaracharya and pluralsit and realist like the Jams Man 

society and the whole world are real for him, there are no illusion 

But behind all those there is one and the only one spui t  called 

Brahman. Ishawr or Satya. Thus in Gandhi’s metaphysics scient i f ic  t iu th 

and spiritual truth cohere in one broader reality and hence both aic 

complementary, not opposed to each other.

IV.7 Ranianama

Gandhiji has been taught as a child to take Rfininfnna i c t n

name of Rama or God when he was in trouble. In his ch i ldhood m



was very much afraid of ghosts and spirits. Rambha his nurse an old 

servant of the family suggested him to repeat the Ramanama as a 

remedy for the fear. In his later days, he found the lepelition e t  
Ramanama a source o f  great strength and solace a become a part oi 

his daily life. He told us that Ramanama was his greatest help m 

resisting impure thought and Ramanama saw him through agon\ ol ho. 

fasts and through struggles of  soul, which led a pioneer in the pi actu al 

social, economic and religious spheres. Gandhiji pointed out that 

Ramanama is not those who give into temptation in everywhere possible 

and ever expect God to save. It is for those who walk in feat <d

God and who want to restrain themselves. Gandhiji recognised Truth

by the name of  Rama, lie said that Rama belongs equall\ to all and 

there was no one God for Mussulmans, and anothei loi tlx llimlu 

or Christians. For him, there is only one omnipotent and omnipresent 

God and God is named variously. From the foregoing discussions n 

find that for Gandhi Rama is God or Truth or Allah or khuda etc

And this one name i.e. Rama always saved him in his trouble ami

helpless and darkest period. Ramanama of  Gandhi was not a ima, 

automatic repetition of Rama's name without any significance. Hut it 

had a great practical and religious significance for Mahatma (iandln 

Ramanama to Gandhi was the symbol o f  his inner siiengtii 

Different people may have different names of their choice, the remcinbianc, 

or repetition of which seems to them to be the source of jo\ ami 

inner strength.



IV.8 Problem of good and evil and freedom 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 account 

for the existence of evil by any rational method. 1 am therefore humble 

enough to recognise evil as such. And 1 call God long suffering and

patient precisely because, he permits evil in the world. I know he has

no evil in him, and yet if there is evil, he is the author of it and 

yet untouched by it. 1 know too that I shall never know God. if >

do not wrestle against evil even at the cost of life itself"''

Some question arises about the problem of good and evil. !■ irstlv 

is God benevolent or malevolent ? Gandhiji replied the question that 

he is purely benevolent because he can see that in the midst of dead 

life persists, in the midst of untruth truth persists and in the midst 

of darkness light persists. Again he observed that God has no evil 

lie is the author of it but untouched bv it.

Secondly if God is free why does lie not free us from e v i l  

In this case Gandhiji in accordance with his religious belief described 

God as an all inclusive reality which included the diverse phenomena 

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



can control his fate according to his own will, Gandhiji said, that man 

is the maker of  his own destiny in the sense that he has Ireedom 

of choice as to the manner in which he uses that freedom. I he same 

ideas are echoed by Jean Paul Sartre (modern existentialist) He said 

"Man is nothing else but what he makes of himself such is the l us t

principle of existentialism ......................  Man's destiny is within himself'

Gandhiji tried to explain like the Christian theists that evils, sms eu 

were due to the wrong acts of  men who were endowed with lice will 

Referring to the freedom of will, else where Gandhiji maintains that 

God is the greatest democrat the world knows for he leaves us unfettced 

to make our own choice between evil and good. In this context he 

also agreed with Indian law of  Karma according to which actions « I 

men were responsible for good and evil. Gandhijis' view of evil cmil.i 

also be compared to the view of  Ramanuja. According to Kntnnmin 

only the Buddha or bound souls sutler, not the nil^amukta and mill ie 

And thirdly is evil also made by God? Gandhiji said "Nothing i.-m 

possibly exist without his allowing it. He makes many things iincited 

which must be pul right. We must invert the process’" ?  In tl i . s ess ,  

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 (lungs min 

his permission it is right and if we take it without his pet mi s s i o n  i 

is stealing and we must put it back it its own place

We find here that Gandhiji openly admitted his inaluhiv i 

explain the existence of  evil in relation to God and the d M m e t i o a



between good and evil was our creation and this distinction w;r 

imaginary. In the light of Gandhian view we should not Ik  

pessimistic about the existence of evil. It has no permanent place li­

the goodness of God. The evil of untouehability in Hinduism whuh 

was thousand years old was eradicated by honest sincere and detenmm-d 

efforts within a short span of time. Similar is the case with othei c\iM 

that torture humanity. In this case he discussed some examples so that 

we can understand the problem of good and evil clearlv Mr 
examples are (1) there are certain problems in mathematics for the 

solution of which some workable assumptions have to be made I hr\ 

help in the solution of the problems. But they are purely tmamnaic 

and have no other practical use. Similarly, psychologists have proceeded 

upon the assumption that opposite forces are warring against each ollu i 

in the universe of which one is divine and the other is the de\ilid i 

world.

Again the author of Mahabharata has described the war between 

the opposing forces o f  the Pandavas and Kauravas and has advised 

men to non-co-operatc with the later.

I he above discussions can be summarised in the following. uu\ 

(i) According to Gandhi, God is alone without a second, (u) lie alom. 

is, (iii) He is indefinable (iv) In reality there is no God who k  u 

war with satan. but we have imagined that there is a war gome on 

between God and satan.

Some critics pointed out that Gandhi has ignored the dark side



of' human nature. That is why sometimes he is called a pmitan. ;• 

religious fanatic and also termed as a day dreamer or an utopian liir 

this is not true. Because Gandhi never ignored the animal aspect <>i 

man. lie realised that men was a mixture of both animal and s p n i i u a 1 

forces. But for Gandhi man's nature is not essentially evil but n 

essentially spiritual and divine.

IV.9 Was Gandhi an ailvaitin?

Let us discuss one important point regarding Gandhi's new 

about the ultimate reality whether Gandhi was an advaitin or \isisladvaitm 

Gandhi believed in non-dualism. He said. "I believe in advaita. I belies, 

in the essential unity of man and for that matter of all that bu  s ’ 

Again he said I believe in the absolute oneness of God and thcielou 

also of humanity. What though we have many bodies? We have but 

one soul. The rays of the sun are many through refraction. But thev 

have the same source"20. God for Gandhi was nothing but truth hutli 

in Sanskrit is 'sat'. God alone is 'sat'. Nothing is or exists in realm 

except truth. Therefore Gandhi realised that everything else is illusion 

Truth or 'sat' is only correct and fully significant name for God He 

pointed out that devotion to this truth is the sole reason loi o n 

existence. He said that all our activities should be centred m tmth and 

truth should be the very breath of our life, from the above discussions 

we find that truth is the cornerstone of the edifice of Gandhi's lib

Gandhi was not a metaphysician. He was stricllv a social

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



was his end. He pointed out that where there is truth, there is urn 

knowledge and where there is true knowledge there is also bliss hull 

then is Saccidanand Being, consciousness and bliss tor him. I his ma\ 

be one of  the reason why Gandhi has no difficulty in describing himself 

as an advaitin or non dualist though to what extent it is accmate u 

regard Gandhi as an advaitin is another matter But an iiuiihd 

contemporary Indian philosopher who is also a devoted follower o' 

Gandhi. Dr. D M. Dutta argues that Gandhi should not be tegardcd 

as a follower of  Sankara. He said that Gandhi was not advaitist m  

the sense of  Sankarite who would neither support dualism nor th e  l o g u  

of the syadvada. He pointed out that theistic vedandist Nimbarka tried 

to reconcile dvaita with advaita and this school rejected the advaiia 

of Sankara. According to D.M. Dutta, Gandhi was rather a (heist than 

an advaitin. 'fhe reasons that D.M. Dutta gives are in brief the followine

i) Gandhi was born in a family of Vaisnavas who followed \ allabhacai\ a 

Vallabha did not accept Sankara's interpretation of Vedanta and Gandhi 

remained a Vaisnava all his life. Early in his life he was taunht t< 

repeat the name of  Rama, regarded by some vaisnavas as an ineamat i  'C 

of  God. He did not give it up even when he came to think that t i n  

name did not signify historical person, the son of Dasaratha Gandhi 

therefore was a (heist and not an advaitin.

i i )  lor Gandhi, the world is not a mere appearance, w h i c h  it c  i >i 

Sankara. The Vaisnavas accept the world and thereloie God s cu H'>i I 

as real. Gandhi who was Vaisnava did not reject the world wE i
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is unreal. And moreover his strong sense o f duty towards suffering 

fellow being stood in the way o f his dismissing the world as wholly 

unreal.

iii) According to Sankara man and God the self and Brahma arc 

absolutely identical in reality. The Vaisnava schools which aie opposed 

to the advaita o f sankara do not accept this doctrine. Gandhijis’ conception 

o f the relation o f 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 lias no objection to being 

called an anekantavadin or syadvadin. from the above statement it 

appeared that Gandhiji is using the words advaitism. dvaitism and 

similarly anekantavadi and syadviidi without precise knowledge o f meaning 

o f those terms in technical philosophical discussions. Hence Dr. Dutla 

concludes "But suffice it to say that his own words clearly show that 

he is not the advaitist in the sense o f Sankarite who would neither 

support dualism not the logic o f sayadvada” ’1. Gandhi brought the 

philosophy o f advaita on a very practical level and interpieted us 

metaphysics in some what a practical and ethical manner For Gandhi, 

the basic truth was only one and the entire creation was the expression 

o f the same truth. Therefore there was no difference between one being 

and another. All were basically one. Hence Gandhi said that the best 

sadhana was to love the entire creation. It is in and through lore that 

God or self could be realised. It appears that Brahman or God realization
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was nothing else than the realization o f the basic unity underlying all 

existence and that can be done by sincere love for all beings

Moreover it appears that Gandhi's advaitic concept oi God is 

different from Sankara's advaba. For Dutta, Gandhi's advaita has similarities 

with a theistic vedantist Nimbarka. Nimbarka was the founder o f one 

o f the four schools o f vaisnava theism. Each o f these schools advocate 

some kind o f 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 equally real. According to Nimbarka matter and souls are neithei 

attributes o f God nor do these form the body o f God, but they are 

the parts or powers o f 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 to become one 

with God. Moreover he was not a scientist but like a scientist his 

thinking and ideas cannot be divorced from facts or the world lie 

combined spirit and matter in every aspects. This is the unique 

characteristics o f his philosophy.

IV .10 Conclusion

Gandhi's conception God can be summarised in the following

way :

Mahatma Gandhi was essentially a man o f God in whom he 

had immense faith. He was a practical man and that is win he said 

that faith transcends reason.



Gandhi was a staunch Hindu. But his conception of God is 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 is a well known fact that he was a constant seeker 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 pooi 

was the best way to realise truth i.e. his God. That is why he is known 

as a great social 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. I or 

Gandhi it is God who rules the heart and transform it to the tune 

of one's suffering.

Though Gandhiji explicitly experienced his preference for the 

conception of God as a formless truth, he never held as interior the 

conception of God as personal, lie 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 similarities with ideas contained in Paul 1 illich's 

conception of God. Gandhi was a simple religious man and Paul T illich 

was a great theologian of modern times. Like Gandhi T illich 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



about God .arc symbolic. Hut there is a vital difference also between 

the two thinkers. For Tillich God is a mere symbol of the being itsell 

which is the true religious or philosophical reality. But Tor Gandhi. 

Truth 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 itself or the power of 

being. It appears that both of them took God as a power. 1'his 

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 eternal 

principle that is God. Hence the foundation of Gandhi's life 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 every 

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 to all
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CHAPTER - V
GANDHI'S VIEW  ON RELIGION 

AND P O LITIC S



V . I In troduction

Generally people think that religion lias nothing to do with 

polities. But lor Gandhi, Polities divorced from religion will he like 

a coipse. His political philosophy was the practical implication of Ins 

religious belief. Religion purifies human motive and conduct and stimulates 

the co-operative and sympathetic nature of man. Without purified motive 

and conduct, a man can not go ahead in the political field That is 

why Gandhiji made religion and morality as the basis of polities 

Regarding politics Gandhiji believed that the value of a government 

depended not on its form but on its spirit. Gandhi was a spiritual and 

moral thinker. Nothing could satisfy him unless it was guided In moral 

principle and this religious ideal found concrete shape in his political 

activity.

For Gandhi, politics is a means for the upliftmenl of all and 

therefore, the state should provide an atmosphere in which individuals 

can get equal opportunity of right and justice and equal opportumtv 

of self-development. Religion was adopted by Gandhi as service to 

mankind and that he had done through politics. His religious basis of 

politics was the betterment of all, not through power hut through love 

and morality. When Gandhiji uttered about the religious basis of politics 

he did not mean that he stressed on any particular religion, latbei he 

meant the moral ba: is of politics.

Hence we have seen that in his political philosophv Gandhiji



advocated non-violence and morality as the basis of politics. He was 

truly a religious person and Satya and Ahinisa were the two stiong 

weapons for him. He was a true supporter and a votary of democracy 

11 is political concept provided equal 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 pancamahavrata of 

satya. ahimsa, brainnacharya, asteya and aparigraha was the 

infra-structure which underlies his political movement. Real religion is 

the principle of imminent justice and real politics is meiely the application 

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 satvapiaha. 

non-cooperation, civil disobedience, fasting and svvaraj. Let us discuss 

the above phases one by one.

V.2 flic uosnel of satvagraha

'I he word "Satvagraha" literally means agraha for "satva" I lie 

word agraha" comes from the root ’grab' which means 'to get hold



of\ 'to hold fast to’, 'to seize upon'. Agraha for Salya therefore, means 

holding on to or holding fast to or seizing upon Truth. Regarding the 

concept of satyagraha Gandhiji was influenced by Bhagavad pita. the 

Sermon on the Mount and from the writings of Tolstoy and 'Ihoicau. 

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 

closely with his basic concept of satya and ahimsa. Hence Gandhi's 

conception of satyagraha came to mean Truth force, i.ove-loice 01 

Soul-force. It proved to be a force generated out of love to realise 

Truth.

The concept o f satyagraha involves various elements in it But 

some of its essential elements are non-violence, love, self suffering and 

persuasion. Gandhi always said that satyagraha was a tapasya. a dharma 

yuddha and for that self suffering and self sacrifice in the spun of 

the Gita were essentially required. Gandhi realised that even if 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 sense 

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 resistance 

is adopted by the weak, (ii) l here is no scope I'm Ime in p i w 

resistance, but in satyagrah there is no place for hatred but I mc  lot 

others including the opponent is its essence (iii) The use o! pin Meal 

force is totally forbidden in satyagraha. while it is not so it* passive 

resistance, (iv) In passive resistance there is always an idea of harassum 

the other party, but in satyagraha there is no idea of haiassii.g <>i 

teasing or injuring the opponent in anyway

Now what are the qualities that a satyagrahi should possess ' 

Apart from the cardinal virtues which the satyagrahis should observe 

Gandhi prescribed some qualifications for a satyagrahi which he should 

follow willingly. There must be common honesty among satv agi ahi - 

They must be prepared to lose all, not merely their personal libertv. 

not merely their possessions, land, cash etc., but also the libertv and 

possessions of their families and they must be ready cheerfully to lace 

bullets, bayonets, or even slow death by torture.

They must not be violent in the thought, wan'd or deed to w aid ' 

the enemy or amongst themselves. Gandhiji further said that liuimln 

and self-restraint must be practiced by the satyagrahi, because Inimiht 

and self-restraint give him mental strength.

Satyagraha to Gandhi was not the infliction of suffenng mi i!k 

opponent but on one's own self. Satyagraha is ingrained in u o n - v i o f i k , 

as such it does not permit violence in any form or shape M h i i i m i



and satvagraha are synonymous words for Gandhi. Satyagraha emphasise - 

always the purity of' means. It is a moral weapon in the hand-, ot 

a morally strong person to light injustice, tyranny or evil and can h  

applied in individual as well as in public affairs.

Gandhi preferred that a satyagrahi before practising this  loice 

in public life must practice it in domestic or personal life, because 

satyagraha like charity must begin at home. Satyagraha is a weapon 

to counteract the evils and obstacles that come in the was of reali saii<m 

of truthful and just goals. A man engaged in salyagtahn has to keep 

in mind a number of things to be done or to be avoided. I k  w i l l  

overcome evil by good, anger by love, untruth by truth, hiinsa In 

ahimsa.

Satvagaraha utilises non-violent methods of non-cooperation, m il 

disobedience, fasting, picketing and strike or temporary cessation «>! 

work as a protest.

Non-cooperation is in Gandhi’s words an expression of anguished 

love. Non-cooperation according to Gandhi chiefly implies the wiihdiawa!  

of cooperation from a state. Civil disobedience is nothing but tin 

disobedience or breach of the unjust and immoral laws of the stan 

In Gandhi's words, it is civil breach of unmoral statutorx enactment- 

Hence according to Gandhi. Civil disobedience and tmn-coopcial ien 

were both non-violent methods of resolving conflicts as well as pea.ehil  

devices for producing positive changes in social and political l i fe Sum.



charges are brought against Gandhi’s weapons of civil disobedience and 

nou-coopcralion. It can be said that by adopting the methods ol  civ i l  

disobedience and non-cooperation Gandhi in a way forced the govennent 

to act contrary to its wishes and therefore it amounted to pressuie and 

coercion. But this is 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 type 

of constitutional agitation. Similarly there is no sense of co-ercion o r 

immorality about non-cooperation, if one understood its true natme and 

spirit.

Fasting is an important form of satyagraha. Civil disobedience 

and non-cooperation imply suffering inflicted on the opponent, but 

fasting implies self-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 lasting as mentioned 

in these religions. A fast undertaken for selfish ends is not the last 

of a satyagrahi, it is rather a duragrahi fast or hungerstrike which 

Gandhi condemned like anything. Moreover Gandhi said that no last 

should be taken against an opponent, it was to be taken onlv against 

one's near and dear one with a view to reform him or them and if 

lasting is directed against an opponent, it becomes a coercion and 

ceases to be non-violent. But Gandhi himself fasted atleast thrice



SO

against the British Government. Here Gandhiji was right in being 

faithful to his principle that fasting was to be resorted to as the last 

non-violent remedy, when all other non-violent means were exhausted 

Fasting removes all such chances of violence and therefore as a technique 

of non-violent resistance it may be sometimes resorted to against the 

opponent also. Picketing and strike are another forms of satyagraha 

Gandhiji 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 find around oursehes 

strikes, fasts, dhanras, satvagrahas. picketing, gheraos and many mote 

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 he solved without 

recourse to violence or offence to individual dignity.

V.3 Swaraj

Mahatma Gandhi has been the champion of Freedom Mo\emeni 

Me tried to penetrate into the minds of Indians for the cause of political 

freedom. His experience with national movement of Africa . (impelled 

him to feel the importance of swaraj for a country or lor a nation

Swaraj means own government. It is self-rule or home rule Rut Gandhi



defined swaraj as a condition vvhete "cvciy connliy is lice to cai lice 

to drink, and to breathe, Fven so is every nation free to manner its 

own affairs, no matter how boldly/’

There is no anarchism in Gandhi's political ideal. In his ideal 

state, every one is his own ruler, he rules himself in such a manner 

that is never a hindrance to his neighbours. He was not in favour of 

excessive stale interference in the life o f the individual. State should 

provide atmosphere for the all sided development of the people I lencc 

Gandhiji stressed on democratic self-government. For him. the power 

of the government should be decentralised. Centre should delegate its 

powers to the states and from states to villages.

Gandhiji adopted this word (Swaraj) from the vedas and maintained 

in his conception its essential vedic character. Thus swaraj or sell-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 seif. Gandhi took swaraj not

merely as a political concept but also as a spiritual concept Swaraj
%

for Gandhi, in the ultimate analysis was a spiritual goal, a goal of 

spiritual freedom for each individual and such a pious goal could not 

be achieved by adopting the wrong path of violence and hatred <>ul\ 

the path of ahimsa and love could give political freedom and ultimatelv 

the real freedom. Gandhi did never take the swaraj of a nation to be 

anything different from the swaraj of each and every individual of that 

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

of the swaraj (self-rule) of the individuals. "5 Again Gandhiji ^ml. "I



have therefore endeavoured to show both in word and deed, that 

political self-government - that is self-government lor a huge num he i 

of men and women is no better than individual self-government and 

therefore, it is to be attained by precisely the same means that ate 

required for individual self-government or self-rule."4

Gandhi's concept of swaraj was not in any way in conflict with 

his concept of sarvodaya. Puma swaraj was to be attained according 

to Gandhi not simply by the substitution of home rule for fo re ign  rule 

It was really achieved when, it was for the welfare of all and everyone 

felt his definite role in the government of the country-'. It is clear 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 or 

restrained and every man was related to all others by the thread of 

love, fven political swaraj we have seen could be w o n  a r c o u lm g  to 

Gandhi by the path of complete love, self-suffering and self-saculicc 

And these were all the ways of the realization of moksa 01 ( iod 01 

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

Gandhiji stressed that everybody must try to bring Ramrajya 

on earth. Gandhi had treated swaraj as a synonym of 'Ramiaj'. The 

concept of Ramrajya is a symbol o f ideal state based not only on 

political and economic ideal but as that which represents the moral 

sprit. By Ramrajya he did not mean Hindu Rajya lathci if meant a 

state with sovereign moral authority. Ramrajya is a kingdom of (iod.



lull of justice, love, cooperation and morality, Gandhiji lias identified 

Ramraiya with swarai of the dumb-star veil millions I lencc Ik said 

"The swaraj o f my dream is the poor man's swaraj. The necessaries 

of life should be enjoyed by you in common with those enjoyed In 

the princes and the moneyed men. But that does not mean that sou 

should have palaces like theirs. They are not necessary for happiness 

You or 1 would be lost in them. But you ought to get all the ordinary 

amenities of life that a rich man enjoys. I have not (he slightest doubt 

that swaraj is not poorna swaraj until these amenities are guaranteed 

to you under it,"'

V .4 G a n d h i's  c o n c e p ts  o f  s ta te , th e  in d iv id u a l and  the

g o v e rn m e n t

According to Gandhi, the state is justified in so far as it helps 

the realization o f  the ethical ideal. The state was to him an organised 

community of people of all shades and categories, it was organised 

to make them live happily. The state will perform its function with 

the minimum use of coercion. Gandhi wanted to bring about an 

equalisation of status. Gandhi's conception of stale was the ultimate 

goal of sarvodaya social order. The basis o f 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 elements in a non-violent slate. lie was e o n l id e n t  (hat
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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 G tne m m e n i  

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 sell-reliant 

self-evolving and self-supporting. 'To him it was the duty of the 

government to remove all causes of immoral or unmoral life. Gandhiji 

founded his slate 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 indi\idunl 

members.

Accoiding to Gandhi, swaraj or self-government is the best form 

of government. Out of the three 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 equal freedom lot

all.
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Gandhiji wanted the government of free India to rest on the 

foundation of the revived and revitalized village panchayats. The panduwals 

were not to be organised by the central and state government. The 

state and the central governments were to be based on the village units 

and not viceversa. He held that democracy could be most effective in 

small units, where people could carry the cementing mateiial bet ween 

such communities and their individual members.

v / ln 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 assure 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. I lie 

panchas would be elected by the village people on the basis of adult 

franchise.^ livery panchayat of five members (men and women) shall 

form a unit. Two such panchayat together will elect one leader Alter 

100 panchayats. the 50 elected leaders will be known as first Grade 

Leader and work under him. In this way, panchayats shall cover the 

whole Nation. Ihesc leaders will act for their own rcspccthe aieas 

and jointly serve the village and whole Nation. The aim of Gnndlu 

was to organise the whole country on the basis of panehavat.

A non-violent state or democracy must be secular. 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 onlv



guarantee the universal brotherhood that can bring peace in the nation, 

peace in the world.

bruin the Ibregomg discussions we can c o n c lu d e  l ie tc  that 

Gandhi's 'Ramrajya' will be a state of perfect anachy, a stateless society 

governed by no other law except the moral law implicit in human 

nature and by no other force except the force of love. jGandhian concept 

of democracy is a non-violent one. He never believed in power politics 

that exploits the individuality, the root of all progress. Opinion o f  the 

majority will be of great consideration but the opinion of the minority 

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 is absolutely devoid of morality today. There is everywhere 

an atmosphere of mutual distrust and doubt and people have lost then 

peace of mind. We can very well realize the relevance and value ol 

the great teachings of Mahatma Gandhi today, if we want to lead an 

honest and a peaceful life.

V.5 The Gandltian approach to world pence

In every country spiritual values are declining and moral standards

are weakening under the piessure 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 everything

from the standpoint of religion. It was the main spring of his activities.



He revealed that the prime motive of all religions is to awaken (he 

spiritual consciousness of humanity and to upheld (he values nl Ime 

peace, self control, service and above all commitment to truth and 

righteousness. Religion should never be the cause of any scandal, but 

it must be essentially a moral force in guiding the people towards (he 

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 "I! man 

kind were to live, it had to come under the sway of truth and 

n o n -v io len ce .fo r  Gandhi, material progress is not enough, the icnl 

progress of man consists in his spiritual advancement. He 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 for 

practice by groups, communities and nations (his can onlv be done 

if the mind of man is convinced and his heart is converted to accept 

the new values. Once it is done, it will not be difficult to d ev is e 

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 individuals working in their mime, mere mechanical and 

organizational device for ensuring world peace is likely to fail, as did 

the League of Nations. " 7



Gandhi's ideal of non-violence inspired many leaders like Yinoba. 

Martin Luther king and so on. Lor Gandhi the ultimate happ i nes s  

lies^nly in peace whether it was confined to the individual or extended 

to the whole of society. He wanted his weapon of non-violence to 

abolish wars, to destroy all conflicts and to settle all tensions Ik- 

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 imponanee 

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 solidarity and fellowship to advance the cause of peace and 

justiceJ/Gandhi said, "what policy the National Government will adopt 

I can not say. I may not even survive it much as 1 would love to 

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 establishment of a new world order I expeel  

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 police- will 

incline towards militarism of a modified character. I shall certamlv hope

that all the efforts to ....................  show- the efficacy of non-violence

as a political force will not have gone in vain and a sl iom- pai ls 

representing true non-violence will exist in the country."x



Ciandhi always indicated the possibility and necessity of a peaceful 

co-existence of communities of different faiths that is win wi n  i h \ci  

he found an opportunity whether it was in prayer meetings where 

Christian. Hindu, Mohammedan scriptures were read or in other galheimgs, 

he preached the equality of all religions and emphasized the necessity 

of removing all the superstitions and the views that have crept into 

society during different stages of history. He continued his unceasing 

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

life.

in his experiments with truth Gandhi showed a was to bypass 

the inevitability of war and to 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 a 

peaceful society. It is the basic principle not only with regard to wai 

but also with regard to social and economic development. N om- m o Iciii 

struggle is a peaceful means It) political and social change \eeoidini- 

to Gandhi love and persuasion, not hatred should be the means of 

change, lie asserted that in democratic societies non-violence is the 

only means available to settle social, racial and national problems 

Gandhi considered non-violence as a religious attitude and an mnei 

discipline which springs out of the deeper realisation of one's essential 

unity with the entire humanity. The spirit of non-violence is to he 

cultivated with great patience and compassion.



V.6 Conclision

from the foregoing discussions we lind 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. He showed to the world that there is nothing 

bad about politics so long as it is guided by moral and religious 

principles. He himself selected 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, swnraj, state, government or Ins 

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 leader of a mass imnement 

He had a definite end. namely the liberation of the country from foreign 

yoke. He was necessarily influenced in the formulation of his ideas 

by what he saw ail around him. He wrote, "I have always derived 

my politics from ethics. It is because I swear by ethics that I find 

myself in politics. A person who is lover of his conntiy is bound to 

take a lively interest in po litics .A gain  Gandhi, said that political 

power is not an end but one of the means of enabling people to 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 freedom I hc



If. I

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 remained outside the spheie ol polities 

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 perfection and peace. Nobody can deny the relevance 

of Gandhi. Gandhi is no more, but his spirit prevails U e  must  irod 

on the path in which he led as a pioneer.
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CHAPTER - VI
G A N D H I'S  R E L IG IO N  A N D  O T H E R  

C O N TE M P O R A R Y  IN D IA N  
P H IL O S O P H E R S  :

A  C O M P A R A TIV E S T U D Y



V I.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 search for aim and function 

of philosophy which could help mankind to carve out more secure and 

peaceful life. The contemporary philosophy i.e. twentieth century' philosopln 

is characterised by a sharp reaction against the classical philosophy 

They had a modem approach to human problems. Philosophers of this 

period devoted more to the existential problems of mar l or the 

philosophers of this period, philosophy must cooperate with science in 

investigating the possibilities of better life in the future. 1 or this, it 

was necessary' to find out the real aim and functions of philosopln 

in the changed human situation. This is the remarkable philosophical 

tendencies o; the contemporary period. Il 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 In Upanisadic 

philosophy and also by the teachings of the Bhagabadgita. Except 

Iagore, all philosophers of this period have written commentaries on 

the Gita and show its deep influence on their thought, life and action 

Contemporary Indian philosophy is both interpretative and creative 

with in certain limits because contemporary Indian thinkers not only 

tries to re-interpret some of ancient ideas derived chiefly from the



Upanisads and from the Quran in the case o f Iqbal. Yet in their 

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 itself dilferentK 

in all o f them. Some asserts the oneness o f the absolute and according 

to some others the monistic character o f reality carries it into the realm 

o f the indeiinite.

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

to the world a reality and assert the dignity o f humanness.

iii) All contemporary Indian thinkers believe that the appichcnsioii of 

reality is possible only through some intuitive awareness. Ibis awareness 

has been named differently by different thinkers but they all beliew 

that the awareness o f reality is possible not by sense experience or 

by intellectual reasoning but by a kind o f super consciousness an 

intuitive insight into the reality. They assert that this Ihcult\ is 

inherently present in every individual.

iv) Contemporary Indian thinkers believe that philosophy is essentially 

tied up life. Ancient thinkers was not concerned with normal civic life 

They were concerned with peculiar estoric life of escape. The conicmpornn 

Indian thinkers relate philosophy not to a life of escape. Inn to this 

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, lixing



in the midst of fellcwmen, 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 is a 

synthesis of the east and west, because it has grown up in the 

environment of the west. The great modern Indian thinkers, vi/ 

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 narrowness nor the orthodoxy with them.

vi) The contemporary 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. Modem Indian philosophers 

have given immense importance to the development of man's ethical 

and social nature and to die 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 upliftment 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 religion which is above all denominational religions, which 

is universal and embraces the whole of humanity. Such a religion has 

to be free from all dogmatism, sectarian outlook, narrow mindness and



conservation. It has to satisfy the spiritual aspiration of the whole of 

humanity.

viii) All modem Indian philosophers have given great importance to 

the performance of Niskamakarma or selfless services as prescribed by 

Gita. For the modem Indian philosophers, liberation does not mean 

simply attainment of freedom from rebirths and merging one self into 

the depths of eternity. 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 aim 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. Me was a unique combination 

ol 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.



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 Vivekananda are 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.

VI.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 o f Gandhiji. 

B.G. Tilak was popularly called Lokmanya (respected by the people) 

From his teacher father he inherited his love o f Sanskrit, which gave 

him deep respect for the ancient religion and traditions of the country 

and its peopie. Gandhiji said that B .G .T ilak  was the most important 

nationalist leader. Tilak always talked about India and not o f international 

matters like Gandhi. To freedom front British rule Tilak devoted all 

his abilities and thoughts. By his supreme dedication he laid the



foundation of India's freedom without which Gandhi could not have 

raised the edifice. While Mahatma Gandhi is the father o f the nation. 

Lokamanva Tilak is the father of Indian nationalism. Tilak felt more 

strongly that for the strength of any nation and the success of am 

nationalist movement the people o f the country must have a strong 

activislic out look. That is why Tilak wrote his secret o f the Bhagavad 

Gita (Gitarahasya) in which he wanted to prove that without the path 

o f action, no salvation was possible. Tilak had moulded his entire life 

on the basis o f the teaching o f the Gita. According to the Bhagavad 

Gita, karma comprises all types o f action which a man performs, no 

matter whether these actions are bodily (Kayika) or vocal fvaeika) oi 

mental (manasika). Tilak has put emphasis on the Gitak concept of 

karmayoga and tried to apply the same for the upliftment of luimanitx 

as a whole. To Tilak there is no exposition which is so scientific as 

the karmayoga of the Gita. In this case Gandhi was ver,  much 

influenced by the Bhagavad Gila. That is why Gandhiji said that the 

Gila was his mother.

I ilak 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 

I ilak. obedience to the law of action should be without any personal 

consideration (Niskamakarma). Tilak was using Karma as an instrument 

for the attainment o f swarajya. Tilak as a political philosopher has 

given us a theory of nationalism. His theory of nationalism was a



synthesis of the teaching of both eastern and western thinkers. His 

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 T ilak. 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 men were under political subjugation and were suffering 

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 a corpse 

fit to be burnt.

I ilak emphasised the economic dimension of the Swadeshi
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movement which indicate his awareness of the economic roots of Indian 

nationalism. The stvadeshi 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 concept of the 

economic emancipation of all section of Indian from the exploitntise 

measures of an alien imperialism. On the other hand Gandhiji said that 

people should buy anything from every part of the world what is 

needed 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 Sanskrit 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 Rta. 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 one 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 many only 

widows c) The custom of dowry' should be abolished d) widow s should 

not be tortured and e) every' man should contribute 1/10 of his income 

for the promotion of these social reforms. Tilak exhorts the south of  

India to sacrifice even then' 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 Sankata 

in making a distitr fion between Nirguna Brahma and Saguna Brahma, 

the absolute without attributes and God as endowed with attributes. He
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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 Saguna Brahma 

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

God only for himself as Nirakara 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 

reason 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 satnsara. The non-dual self is ever existent and it doesnot 

depend on human activity. It cannot be the object of doing, not 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. Disinterested and dedicated action (Niskamakarma) senes 

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.



V I.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 

o f  India. Poetry was his life breath. He calls his religion the religion 

o f  a poet. Tagore was greatly influenced by his father Devendranath 

Tagore and the verse o f the Upanisads. The family as a whole opposed 

all forms of superstition and fanatical belief and rituals o f orthodox 

Hinduism. In his family the texts o f  the Upanisads were used in daily 

worship. The first mantra o f  Isa upanisads was the guiding principle 

and perennial source of inspiration in his life. He owed the concept 

o f divine immanence directly to the Upanisad. Dr. Radhakrishnan and 

Dr. S.N. Gupta called him an absolutists thinker where as Dr. D.M 

Dutta took him to be a thcist. Dr. Dutta observed "Rabindranath was 

temperamentally opposed to puritanism, asceticism and impersonal 

absolutism. He rather chose to emphasize like the vaisnava those 

aspects o f the Upanisads which taught that the Unites were created In 

the infinite out o f  its own endless joy o f love, and they are, therefore, 

not illusory but real"'. Rabindranath assimilated both theism and absolutism 

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 o f  Man" even once. Tagore 

denounced the empty absolute o f  the Advaitins who reduced the world 

to nothingness. For him, God is greater than the impersonal absolute



He conceived God to be the supreme person who was absolutely 

perfect, absolutely omniscient, absolutely omnipresent, absolutely kin< 

and absolute in all his powers, qualities and existence. He pointed ou
4

that God is the absolute in an absolutely absolute way. On the otlie 

hand for Gandhi none of the two forms in God was to be regarded 

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 a 

formless truth, as Nirakara 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 • > 

Gandhi religion was the basis of his life. In this sense he was at 

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 Gandhi] 

can be regarded as a practical thinker than an ascetic.

Rabindranath Tagore initially was a follower o> 

Brahmasamaj. 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 sect 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 religio 

must not be confused with what is called ‘Institutional religion I agoi 

sincerely believed that religious organisation/ have almost debauche 

religion. Fur him they took away from religion their life-spirit an 

instead emphasized only t‘ e superficialities of religions and true reliiiio 

preached freedom, where as religious organisations made religions 

slave of their own institution. The institutional religions according t 

Tagore were dogmatic and false and the true religions must have t i t  

qualities of spontaneity and naturality in it. He pointed out that ther 

cannot be any compulsion about it. Like Tagore, Gandhi’s religion 

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 mv 

equal status to all religion. He was also strictly opposed to foreetu 

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. m;n 

could lake interest in the absolute only when it was humanised h 

Tagore's philosophy God and man go together, lie said that man wa- 

called the spark of the divine and the supreme was conceived as rh< 

ideal which man has to realise and this ideal consequently could m> 

be an impersonal and indifferent Absolute. Tagore was not preparer



to accept that Divine personality could in anyway, be a limitation >t 

God. For him, personality was a limitation only when it was a linm 

personality, a personality of wants and defects, but the Divine personaluv 

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 is 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 personal 

God, the infinite being, who included all finite souls and the world 

of matter. The poet even said that the infinite becomes the finite 

without loosing its infinity. He observed that there was one infinite 

centre, the supreme person, to whom all the personalities and therefon 

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 the 

goal of the individual soul is to get united with the infinite person 

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 was 

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 exis tence, 

therefore proofs are not necessary. Like Gandhi, Tagore also observed 

that rational proofs will not be able to comprehend the Divine unitv 

But Tagore was also aware that in ordinary discourse of day-to-dav



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 proofs 

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 traditional!) 

known as the Teleological proofs or the Argument from Design. 1 he 

poet 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, u 

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 winch 

is always impermanent. He pointed out that evils were many, but the\ 

were aids in the process of the attainment of good. For Gandhi the 

world was not a mere appearance. 11 is main aim was the upliftment 

of the fellow being so in this sense the world was real for him



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 o f life appealed to him most. He said 

that to live in perfect goodness is to realise ones life in the infinite 

Under the influence o f Buddha, Tagore also stressed that man must 

come out o f the shell o f his individual self in order to enter into the 

larger self in humanity and so long as he remained confined within 

the wall o f 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 o f the world. Hence Tagore wanted the 

exaltation o f the spirit o f man. Tagore had also propounded a humanist 

conception of truth. Like Tagore Gandhiji was also very much influenced 

by Buddhism as a religion.

Tagore was a poet o f universal harmony. He preached harmoin 

throughout. He felt that there was harmony between God and man 

He also stood for harmony between nature and matt because the 

immanence o f 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 o f harmom 

Like Kabir, Tagore considered the universe as the manifestation of God



Tagore was influenced by the Gita like all contemporary 

philosophers. Tagore accepted the idea of Karmayogin as advocated In 

the Gita. In sadhana he said, "There is no freedom from action, there 

is only freedom in action"2. Like Tagore, Gandhi was also very much 

influenced by the Gita especially by the concept o f 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 o f caste, religious beliefs 

and sex. Tagore said," In my language the word religion has a profound 

meaning. The wateriness o f water is essentially its religion; in the spark 

o f the flame lies the religion o f fire. Likewise man's religion is in 

his inner most truth"3. Thus for him, religion consists in the endeavour 

o f man to cultivate and express these qualities which are inherent in 

the nature o f man, the eternal and to have faith in them. According 

to Tagore, religion o f man is the realisation o f unity o f 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 o f God and man reconciles the extremes of 

immanence and transcendence. He regards human personality as the 

principle, o f Unity. It is no individuality but universality. According 

to Tagore the personality is self conscious principle o f a living unity 

So like Tagore, at times Gandhi's religion seems to lake the colour 

o f a humanistic religion. For Gandhi, God is everywhere in everything.



but he resided specially in the poor and the helpless. Therefore serving 
the poor was the greatest form of religion according to Gandhi. F o r  

Gandhi, religion was not something which concerned a man in his 
isolation from his fellowbcings. He pointed out that true religion consisted 
in helping the helpless and the poor and working for the welfare o l  

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 necessary 
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"4. He said at another place". Ilumanitx 
is necessary factor in the perfecting of the Divine truth"5. Tagore g a v e  

humanity a variety of roles ; sometimes man is considered as the an 
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 probjems 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 of the western civilisation has created problems of distance 

between rich and poor 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  reco n c ile  m etaphysica l d octr in e  o f  Ind ian  p h ilo sop h y  w ith  

the need to  respect the d ign ity  o f  human ind iv idua l through lo ve . H e

said that w h en  our s e l f  is illu m in ed  w ith  the ligh t o f  lo v e , then the

n ega tive  aspect o f  its separateness w ith  other loses its fin a lity . H is 

m essage o f  lo v e  and un iversal b ro therhood , his ideal o f  un iversa l man 

and one w o r ld  w il l  a lw a ys  insp ire man in future to  w ork  fo r  greater

co -opera tion  in a ll fie ld s  o f  l i fe .  L ik e  T a g o re , G an dh iji a lso  took

re lig ion  p rim arily  as con s is tin g  o f  lo v e , k indness and sym pathy tow ards 

others. G andh i a lso  had fa ith  that p e o p le  cou ld  con qu er the w h o le  w o rld  

by truth and lo ve . G andh i's n o n -v io len ce  w as s yn o n ym o u s  w ith  lo v e  

in the purest and w id es t sense o f  term .

V I -4 G a n d h i am d  S w a m i V iv c k a n a n tla

A fte r  the death o f  Sri Ramaktisna in 1886, V ivekan an d a  m ade 

a ex ten s ive  tour o f  Ind ia . H e  cam e to fe e l that India, insp ite  o f  its 

rich  spiritual heritage and v e ry  strong cu ltural h istory cou ld  not rem ove  

p overty , w eakness and soc ia l ev ils . S o  he to ok  a d ec is ion  that he must 

w o rk  fo r  the im provem en t o f  the Indian p eop le  in a ll spheres. E spec ia lly  

he s trong ly  fe lt  the need  o f  b r in g in g  about a spiritual revo lu tion .

Sw am i V ivekan an d a  propounded  the open  re lig ion  based on the 

spritual texts o f  the V ed as  and the Upan isads. F or h im , re lig io n  was 

a m atter o f  exp erien ce  and not a system  o f  dogm as. H e w anted  to 

break all barriers between relig ions and rem ove all conflicts and oppositions 

H e  poin ted  out that re lig ion  must be lim itless  and In fin ite  lik e  Ciod



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 Christians, 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 each must 

assimilate the sprit of the others and yet preserve his individuality and 

grow according to his own law of growth"6. Swami Vivekananda 

'Vehemently criticized fanaticism, priest-craft and exclusive tendencies 

in religions. For him all religions are true and they all lead to God 

Fie 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. the\ 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 him. 

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 purities 

the later.

Humanism was the dominant note in Vivekananda's Philosoptn



and religion. Vivekananda demonstrated a number of ways how religion 

could be regarded as a necessary aspect of life. Religion accordim 

to Vivekananda, is a growth from within, it is inherent in the \er\ 

constitution of man, and therefore, the nature of religion can be known 

by analysing the religious sense. Vivekananda described this sense mort 

or less in the manner of psychologist. Firstly fche said that this e 

universally present - even the atheist has it and secondly like all othe> 

mental aspects, it has all the three elements in it, the cognitive elements 

the feeling element, and the conative elements. He pointed out tha 

these elements are never present in equal proportion or degree bin 

the nature of religion is determined by preponderance of this element 

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 tor 

the individual but it has a social content also. In this case£ (iandhio 

also agreed with Vivekananda. Gandhiji discussed the concept of religion 

not only in individual life but in social life also. He did not much



approve of the individualistic and private character of religion. According

to Gandhi religion was not something which concerned a man in Ins

isolation from his fellow beings. Gandhiji always worked hard for the

social upliflment 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 upliflment and welfare of these two classes which were most neglected

and suppressed. His social philosophy is important because he wanted
• w ____ — — - ....... —— ____________ __ . -

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 - upliflment

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 social

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. I or Gandhi

society cannot be reformed without reforming the individuals. Gandhi

believed, as Ruskin has put in his book 'Unto this last that "good o!

the individual is contained in the good of all". The only real and

dignified human doctrine is the greatest good of all and this can he



achieved by utmost self sacrifice. Gandhiji was opposed to the exploitatim 

in any form. He directed all his energy towards removing the economn 

inequality and social injustice he saw arround him. According to Gandhi 

economic equality meant the levelling down o f  the rich people on tin 

one hand and levelling up o f  the poor people on the other. Gandhij 

said that Sarvodaya was the highest end of man's life. He also saic 

that self-realisation or the realization o f  God was our highest end. Sel 

realization according to Gandhi doesnot mean finding out some suet 

unique reality within oneself which so separate from all else in tin 

universe. To realise other in one self and oneself in others is the firs 

lesson o f  Sarvodaya. Again working for Sarvodaya and working lo- 

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 am 

tapasya in the jungle.

Vivekananda said that a simple insight in the nature of dilTerem 

religions will show that they were not actually contradictor) to each 

other, they were in fact supplementary to each other. For him. the truth 

o f  religion was so comprehensive that different religions concentrated 

only one aspect or on a few aspects o f  religion. Again he said that 

there may be contradictory points o f view of the same thing, but the\ 

were basically views o f  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 universa! religion he did hh



mean a religion that will have one universal philosophy, or one uni versa1 

mythology or one universal ritual. He said that they may differ Iron 

sect to sect, or even from individual to individual anti yet universal 

religion 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 am 

individual or sect. He said that he could enter and offe^r his prayer 

anywhere in a temple or a church or mosque or any other place. I o 

Vivekananda the believer in the universal religion should be broae 

minded and open hearted, and he would be prepared to believe in tin 

scriptures o f all religions and keep his heart open for what may conn 

in the future. Such an attitude led Vivekananda to discover atleast om 

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 (iod. lit 

pointed out that man and women were different but as human being1 

they were alike. He said that all living beings men, animals and plant.- 

were all one and in that way all different religions talked o f differed 

aspects o f the truth, as aspects o f the same truth, they were all one 

According to Vivekananda that truth is God. In Him we are all one 

Vivekananda used the word God in its most comprehensive sense, it 

may be personal omnipotent and good God or it may be describee 

as the universal existence or the ultimate unity o f the universe lie 

observed that every religion consciously or unconsciously is struggling 

towards the realisation of this unity or God and therefore this ma\
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be said to represent Lite ideal of universal religion.

For Vivekananda another important characteristics of universal 

religion is that it should be acceptable to all minds. He said. "Whai 

1 want to propagate is a religion that will be acceptable to all minds 

it must be equally mystic and equally conducive to action"7. From the 

fore going discussions we find that like Vivekananda, Gandhiji also 

tries to give equal status to all religions. But like Vivekananda he dm 

not talk about universal religion. Gandhi said that all religions hae 

imperfections, because all of them revealed only partial and relatm 

truths, but again all were equally holy, because all were the creations 

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 o f religions, such as he was very mud 

critical of the Christian missonaries which were engaged in convert ini: 

the poor Hindus to Christianity by means of material inducements. St 

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 ol 

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 necessitv 

of religious tolerance. This shows that Vivekananda's acceptance is not



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 institution 

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

Vivekananda did not consciously enter into the controvers\ 

regarding personal and impersonal nature of God. In fact he described 

God on both ways and he was convinced that this distinction between 

a personal God and an impersonal God do not effect Gods nature n 

any way. He observed that God is what We is and the distinction 

between personal and impersonal was the result of our attempts t< 

apprehend God. Vivekananda pointed out that God cannot be described 

and our language is inadequate to represent Him accurate!}, lo r bun 

to call God father, or brother, or our dearest friend were attempted 

to objectify God which could not be done. Vivekananda observed that 

God was the eternal subject of everything. On the other hand in 

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 n 

personal description of God. Though Gandhi said that the two stand 

points were equally important and valuable for him, but he only for 

himself preferred to take God as Nirakara 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



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 Mitya 

was not exactly similar to that o f Sankara. In Advaita vedanta. Mitya 

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 nature of the world, it seeks to express the essential 

characters of the world as it exists, for 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 they 

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 Mitya 

also. He said that like wise when Maya gives way, it gives way 

only to find that all 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



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 upliftment 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 da>

I am with them. They are my first care and last because I recognize 

no God except that God that is to be found in the hearts of the dumb 

millions. They donot recognise his presence, I do and worship the God 

that is Truth or Truth which is God through the service of these 

millions 8. Gandhis 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 

l or Gandhi some one has more than what is needed he should act 

as its trustee and make room for the have nots. Gandhi belived that 

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 o f 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 o f discipline and union. The aim o f Yoga is union, realisation 

o f oneness. He proclaimed all paths o f  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 o f all 

o f them. Jnana Yoga is the path for self realisation through discriminative 

knowledge. It is a form o f spiritual discipline based mainly on philosophical 

discrimination between the real, the unreal and the renunciation o f 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 o f 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 o f Jnanayoga advocated 

by Sankara according to traditional interpreters insist on the giving up 

all activities (Sarvakarma Samnyasa) as the method o f spiritual realisation. 

The concept o f sannyasa was a negative ideal, it stressed renunciation



But Vivekananda made the ideal of sannyasa practical and positive b\ 

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 Niskamakarma 

and the life of Lord Buddha. He said "He works best who works 

without any motive, neither for money, not for fame, nor for anything 

else, and when a man can do that he will be a Buddha, and out ol 

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, l'or 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



and mental disciplines leading to concentration and samadhi. Vivekanand- 

is aware that this method is 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 leadim 

to the realisation unity with the Divine.

Thus Vivekananda described the above four different ways to 

the realisation o f the same goal, lie felt that one can choose the patt 

he lives and if  one followes anyone o f these paths with sincerity am 

earnestness, he will be able to reach the goal. Again he said tha 

these pathes are not completely exclusive o f each other, in fad t> 

certain respects they overlap. On the other hand Gandhi gave mon 

importance on Bhakti and Karma for the realisation o f oneness. According 

to Gandhi the aim o f religion was to lead man face to face with God 

in other words face to face with truth. Gandhi believed that God i 

everywhere and in everything, but he resided specially in the poor am 

the helpless. Therefore serving the poor was the greatest form n 

religion according to Gandhi. Again for Gandhi, a person become om 

with God through prayer also. He pointed out that prayer is not t< 

be performed with lips, but with hearts. Again he pointed out tha 

prayer is a fonn o f meditation which has its aim self purification aiu 

knowledge o f the truth.



VI.5 Gandhi and S. Radhakrishnan

Dr. Radhakrishnan is universally accepted as one o f the greatest 
religious philosopher* o f the world. He was a thinker and an idealisi 
o f the 20th century. He could be regarded as a Neo-Vedantin. He had 
given a new orientation to classical Upanisadic thought. He restated 
the advaitic vedanta o f Sankaracarya. Dr. Radhakrishnan was not 
recapitualating nor endorsing the views o f the Upanisads. He ua^ 
interpreting them as a scholar, thinker and an idealist o f  the 20th 

century. Therefore his vedanta is not ideantical with that of Sankaia 
and the Upanisads.

Radhakrishnan's salient features comprised universal outlook, 
synthesis o f  the east and the west in religion and philosophy, the 
spiritualism and humanism and openness to the influence o f science 
art and values. The interaction o f the eastern spritualism and the 
western humanism, fusion o f cultures, ancient, modern medieval and 
the interchange o f 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 o f  western, culture, thought and 

civilization. The influence o f 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



! 9 f i

evolution. He was aware o f good and bad effects o f modem industrialisation 

and technology. He observed that humanity was facing spititual crisis 

as it appeared from an analysis o f  merits and demerits o f modem 

technology. Here like Radhakrishnan, Gandhiji was also aware o f the 

good and bad effects o f modem 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 o f villages by cities, large scale over 

small scale industry, one region by another, the rich over poor and 

the educated over the ignorant. He suggested an alternative economv 

which he found in self-reliant economy. He used the symbol o f Charkha 

When he talked o f Charkha, it was not charkha alone, it included mam 

other industries under it. Gandhi was repeatedly saying that mere 

playing o f 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 o f charkha. Similarly basic 

education and eradication o f untouchability were also the by product 

o f 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-reliance. 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



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 o f modem machines provided it helped the labourer to lighten 
their burdens but does not create unemployment. He said that such 
mechanical 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 o f political consciousness 
and freedom in his various works. He analysed the merits and demerits 
of contemporary politics. He emphasised the revival o f spiritualism to 
meet political demand. Like him, Gandhi's aim was also to spiritualise 
politics, economics and social aspects.

19lh century thinkers revolted against the evils o f Hindusim. 
Radhakrishnan was enabled by the 19th century to become aware 
philosophically o f these evils. On the other hand Gandhi was not a 
philosopher in the academic sense. He was bom a Hindu. His Hinduism 
was his own. His Hinduism grew and developed in the light of his 
contact with other religions, especially Christianity, Buddhism and Jainism. 
The removal o f 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



a teacher in philosophy. The study of the Upanisads, Bhagavad Gila, 

commentaries of Brahmasutras by Shankara, Ramanuja. Madhava. 

Nimbarka 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 tile emphasis is not on idealism but on practical idealism 

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 and also that it involves an 

awarness of our objective kind.

ii) It is an integral and undivided consciousness which is different from



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 inefTability can neither be demonstrated nor proved. Radhakrishnan 

uses the expression 'self established', self evidencing, 'self-luminous' etc.



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 denned religion as the insight into the nature of 

Reality or experience of Reality. For him, this experience was the 

response of whole personality, the integrated self to the central Reality 

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 ol 

man in society. For him, religion is not merely a belief, it is a wa> 

of life also. The way of life which constituted religion must he rooted 

according to him in a faith or conviction in God or truth. 4f\ Got! 

Gandhi did not mean personal God, it rather meant a way of life based



on the spiritual conviction that the world was sustained by truth. h\ 

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 co 

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 given 

importance to social reforms and international justice has no appeal 

to the modem 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 his 

own by redemptive service and self-sacrifice. He will put justice above 

civilization, truth above patriotism"10. For Radhakrishnan. religion mas 

be many on account of the divergence and the same like Gandhi 

Radhakrishnan savs. "Religion is not a creed or a code but an insight 

into reality"1'. For him this insight will reveal that man is alwavs

confronted with something greater than himself which is somehow



immanent in the human soul and this is the eternal or the Abs<. !un

Reality which is present in the soul of man as its secret ground and 

forms a bridge between the finite and the infinite. Insight into tins 

truth is the essence of religion.

(^The Absolute or the Brahman is designated by Radhakrisl na' 

both in the Indian way and in the western manner. He at times ca ton 

it the Brahman, and at other times the Absolute. His absolute contai u*o 

in it the element o f both- the Advaita vedanta and the Hegemm 

tradition. Like the advaita vedantist Radhakrishanan also belived f.-r. 

the Absolute did not have any internal differentiation. For him * 

differentiations that appeared to us is so only from the point of \ 

o f creation. The Absolute is conceived by Radhakrishnan as p e< 

consciousness and pure freedom and infinite possibility. The first : ' 

characters are described more or less in the vedantic manner. The tb ir 

character is explained in the manner of Hegel’s Absolute Idealiem > 

Absolute according to Radhakrishnan has to be spiritual in nature 

called the Absolute the whole of perfection. For him. everything e t 

is imperfect. There may be degrees o f perfection, but the wholly pert* 

is the A b so lu tio n  the other hand Gandhi was using the word ad\ai> 

and dvaitism and similarly anekantavadi and Syadvadi without mn 

technical or philosophical discussion. He was using these words in 1 

own sense. He brought the philosophy of advaita on a very practn 

level and interpreted its metaphysics in some what a practical n 

ethical manner. For Gandhi the basic truth was only one and the enti
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creation was the expression of the same truth and hence aii were 

basically one.

f
vOver 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 w ays- 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 is 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 fading 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 reai 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 different 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. Moreover



Gandhi had given more importance on iihakti and Karma as the ways 
for God realization.

V I.6 Conclusion

Foim the foreging discussions vve find that contemporary Indian 

thinkers took great pains to advocate the idea o f a casteless and 

classless society. The twentieth century thinkers have given great attention 

to the social upliftment o f humanity. They stood for the emeigeucc 

o f a society where nobody suffered from discrimination, inequality, liar, 

want and other evils and which was alogether freefrotn the prejudices 

peitaining to colour, community, race, religions and so on. in this 

respect we can mention the name o f Mahatma Gandhi who endeavoured 

through out his life for the upliftment o f the poor and the downtrodden 

Tilak. Tagore, Vivekananda and Radhakrislman have also made substantial 

contribution in these cases, but in comparison 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 o f religion was based on truth and non­

violence. Gandhi’s most significant contribution is that he gave a 

positive interpretation o f 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 o f the contemparary Indian 

thinkers held Alumsa as an individual virtue. But the special contribution 

o f Gandhi widened its application to the national and international



spheres of action, lie 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 the 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 intellccual 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 cieatures of the same God. His synthesis of the ideal and the 

practical made him greatest among the contemporary Indian thinkers 

I he 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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CHAPTER - VII
C O N C LU S IO N



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 bcnifit of the human society. Today the technique 
of the old great philosophies of India are being revived in accordance 
with the modem western emphasising. But Gandhian thought is suited 
for all ages, because Gandhijji assimilated modern India in thought, lived 
them in his life and gave them social and political shapes through Ins 
philosophy, liven most of the countries of the world regard Gandhi 
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 bom 
in India, he was the universal personality deeply in love with mankind 
as a whole. He used to say. "I am fully aware that my mission can 

not be fulfilled in India clone, 1 am pining for the assistance* of tin* 
whole world."1 That is why people all over the world accepted 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 to he a 

nationalist. By his spiritual and moral dialectics he synthesised the idea 
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 itself 
in love of fellow beings. His call was therefore not that others should 

become Hindus, but the Christian, Buddhists. Muslims and others should 
1 ivc upto the best teaching of their own religion. Gandhiji onl\ wanted 
that man can live in peace with his lellowmen and promote each mheis
welfare.
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H is seen here that there was an impact o f  the different religious 

scriptures like the Bible, the Quran and the writings of Tolstoy. Ruskm 

and others on the formation of some of the more important (iamlhian 

concepts. But above all Ciandlu was gieallv influenced by Hinduism 

That is why C.F. Andrews said. "The more wc study Mahatma Gandhi's 

own life and teaching the more certain it becomes that Hindu leligion 

has been the greatest of ail influences in shaping his ideas and actions"'. 

But at the same time it should be noted here that (iandhi's views of 

Hinduism was much deeper and broader than Hinduism as generally 

understood. In other words he was a reformer of Hinduism. His Hinduism 

was based on the teachings of the Upanishads and the (iita. He moulded 

his life in accordance with the basic teachings of this scripture In his 

Hinduism, there was no place for uutouchability. 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 o f being ascetic in character. Bui 

this didnot stand because he was not in favour of the mortification 

ot the body. He took food, lived walk, enjoyed humour and felt 

blessedness m the natural surroundings. For Gandhi, religion was not 

a mere belief. He lived in the life o f  religions. He stressed on ethical 

tciigion 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 Higion stagnant and sometimes dead. It become 

a formed and closed religion in which real spiritual Progress becomes



stunted and retarded. Gandhiji took religion not as something which 

the individual does with or in his solitariness, hut as that which he 

does amongst his fellow beings So his view of religion is different 

from Whitehead's view of religion. According to Gandhi religion is a 

way of life which means it consists in the activities of even moment 

that one does with in his daily life and not in certain special actions 

that he does at ceitai i special moments, lor him, religion is not mciclv 

an adherence to a particular creed. It is a pervasive pattern of hie 

In this case Gandhi was very near in his approach to some of the 

recent western thinkers on philosophical theology such as W.H. kenmek. 

Paul Schmidt, and R.B. Brailhwaite. These are all thinkers of the icccm 

western analytic tradition. Religious statements according to these thinkers, 

are expressive of a pervasive behaviour pattern of the religious believer 

showing his intention to lead a special way of life am* this wav of 

lite consists not only in behaviour but also in thinking and Iodine 

By taking religion as a way of life, these thinkers want to pointoul 

that religion is very near to morality and that morality constitute the 

very essence of religion. 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 agapcistic way of life i e a life of Ime and 

hence religion in its essence is nothing but morality.

Claiming superiority for ones own religion over others was verv

wrong and misleading according to Gandhi and such tendencies must
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be given up. He observed that there was no need o f anv universal 

or world religion and what was needed was a true sense o f tolerance 

towards other religions which meant love and respect for them, because 

all religions at bottom spoke of the same truth. The one religion, lor 

Gandhi is beyond speech. Different men put it in different wavs We 

cannot say that one interpretation is correct and the other is false 

therefore Gandhi observed, "The necessity o f 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 bairiers between faith and faith. " 1 Since his youth onwards. Gandhi 

made a persistent effort to understand the truth o f 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, oi 

they are branches of the same majestic tree. Therefore they are equally 

true, though being received and interpreted through human instruments 

equally imperfect."‘ 'Gandhi's interpretation of different religions was 

akin to the religious ideas of saint philosopher like Swami Ramaki ishua. 

Swami Vivekananda and Dr. S. Radhakrishnan. Swami Yivckananda 

symbolised different religions as differently formed vessels with which 

different men came to bring water from a spring. The forms of the 

vessels are many but the water o f truth that with which all seek to 

fill their vessels with, is the same. Vivekananda said. "I lie goal ui 

religions is the same, but the language o f the teachers difleis" l ot



Radhakrislman different religion represent not truth but views which aic 

apprehension of truth, what men have believed. They are varied historical 

expression of one truth, which is universal and timeless in its \alidit\ 

Gandhi said that as all religions are fundamentally the same, we should 

respect all religions equally. We should not merely tolerate but also 

respect the faith as our own. Gandhi prefers the term ahimsa to the 

word tolerance because tolerance may imply an assumption of the 

inferiority of other faith to ones own. But ahimsa teaches the same 

respect for other religious faith as we accord to our own

Gandhiji was emphatically against proselytization. He was realk 

opposed to conversion which were forced or which were attempted 

throirdi 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 Mussulman and a Christian a belter Christian and 

not to convert people of other faith to our own religion. But Gandhi 

was not opposed to voluntary conversion since religion was for Gandlu 

a personal matter and it was for him to decide and see which paiticulai

religion gave him the best satisfaction. But for that no dubious method■-

need be employed. Gandhi ji said that if a religion had certain specia. 

qualities, eeilam attraction for a man, he would be naltnalk diaw

towards it. In this case Gandhiji was very much appreciative of the 

altitude of Hinduism and Jainism on matters of religious toleiatioii

for Gandhi, religion has got practical importance in lile Ik 

tried to spiritualise all aspects of human life. Gandhiji said that religion



which took no account of practical affairs and didnot help to solve 

them was no religion. Religion according to Gandhi must necessarily 

he ptagmatic. He didnot accept traditional or conventional leligmn lie 

didnot adhere to any religious principle uncritically. Gandhiji dedicated 

his lile to the service of the masses which was the essence ol u - lig io n  

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 m a 

windei 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 influenced by Buddhism as a religion Buddha has guru 

an ethical path by lollowing which, misery may be removed and 

liberation attained. This is known as the Noble eight fold path. I he 

Noble eight fold path consist of eight steps which are (a) Right 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 said that 

teligiou must pervade every activity of men. Truth was Ins ( ind and 

morality was his religion.

Some critics said that Gandhiji's concept of sarvodaya and 

stateless democracy are only example of Gandhiji’s utopian id eas which 

could never be realised in actual practice. But Gandhi was not a 

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



conception of the equality of all beings and he always tried to gi\e 

equal dignity of individual man.

Mahatma Gandhi's moral ideas supersede the utilitarian maxim 

of the greatest good of the greatest number, because his moral in 

consisted in doing good to all irrespective of caste, creed, nationality 

etc. It 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 of 

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 of 

the Hindus and the Muslims belonging to two distinct nations and lie 

tried hard to convince both of them its pernicious character, lie continued 

to the last day of his life to instil the lesson of unity among the 

communities of India. But there was one fundamental difficult) . I he 

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 wc must ever be slaves. 1 his units 

therefore cannot be a mere policy to be discarded when it doesno! suit

us ..............................  Hindu Muslim unity must be our creed to last lot

till time under all circumstances."6 Again Gandhiji said "for rood and



for ill, the two communities are wedded to India, they are neighbours, 

sons of the same soil, they are destined to die here as they are born 

here. Nature will force them to live in peace if they do not conn, 

together voluntarily"7. In 1924 Gandhiji fasted for 21 days for the sakt 

of Hindu Muslim unity. Gandhi had earlier whole henrtedlv supported 

the Muslims in their khilafat compaign and had agitated for the release 

of Ali brothers. But today we have seen in our country that mam 

instances of conflicting views arises between Hindu and Muslim conmumitv 

So these instances of conflicting views can be destroyed if we follow 

the principle of love, not fear, of trust and good faith, not hatred and 

distrust as advised by Gandhi.

Gandhiji wanted to establish secular democracy in India I he 

word secular has dillerent descriptions and definitions. I m Gandhi 

secularism didnot imply that there was no place of religion in our lives, 

it indicated that the state didnot patronise a particular icligion but 

allowed to practise and propagate all religions. Gandhi's movement for 

independence was a secular movement where religion was intertwined 

with the character of the movement. A deep analysis of Gandhi's view 

of religion points out to its secular nature. Gandhi's secularism didnot 

reject spirituality and religion. His secularism preached equality, humanity, 

universal love and tolerance. By secularism he meant equality of religions 

in the eyes of the state.

The real fathers of the ideology of secularism were the Ameneans  

who argued that the Indian thinkers have arbitrarily sought to understand



and explain 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 like Swann 

Vivekatianda, Swami Dayanand and Gandhi were men of religion^ 

heritage and spiritual experience. The protagonist of western concept 

of secularism have overlooked the fact that the concept of secularism 

which is applicable to the west is strictly inappropriate in the Indian 

content. Spit duality is conceived in India as the foundation of social 

economic and political good. In the west religion is 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 (In­

state and social life is determined by religious norms. Hence Gandhi 

is justified in interpreting secularism in his own terms giving it i 

spiritualist bias. Spiritualism is awakening afresh with all the rsseno 

of humanism. To Mahatma Gandhi it is something more than met; 

awakening. It is a practice and poignance for manifestation of inward 

perfection for a better beyonding of consciousness. T hat religion and 

spiritualism arc closely interlinked is an age old truism that Gandhi 

emphasized from the practical point of view. Gandhi stood lot 

secularism though he claimed to be a staunch sanatani Hindu and 

Vaisnava. He wanted to restore the relationship between the church and 

the stale which was snubbed in the west. The Gandhian concept of 

seculaism may be consideied as the most humanist and human rights 

oriented concept. His concept of humanistic secularism is not onl\



opposite to dogmatism or rigidity but also a search in coiitinmu lot 

finding the means of establishing harmonicnl human relation. Ilis scculaiis; 

ideology retrained a man from taking l e v c n g c  and instead t i c . p n r s  Inm 

to convince and to be convinced by judgement.

for Mahatma Gandhi, the field of religious life is not s< paraled 

from the social, economic and political life. Mahatma Gandhi shows 

the way to humanity how a men even in the heart of  social and political 

life remains as pure as is necessary for God realization. By the introduction 

of religion into politics he simply meant to found politics on a pine 

moral ground. Politics as generally understood, is a nasty game of foul 

play where the purity of means is nobody's concern. Gandhiji icalls 

wanted to eradicate the game of nasty and foul means from politics 

and wanted to find it on a pure moral ground.

Some critics said that his concept of swadeslu and hi cad Inborn 

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 i e 

high or low. The same concern for the dignity and quality of life of 

the ordinary worker may be seen in Gandhi's emphasis lot klindi and 

such other small scale industries in opposition to heavy industries He 

believed that the economics of heavy industries had no place foi the 

dignity and value of man. The latest advocate of decentralisation in 

backward Asian countries is the noted swadeshi economist. Dr. Myrdal. 

In his recent study 'Asian Drama' in three volumes, he advocated



decentralised industry which was suited for India and other smulark 

situated countries. Me said that Indian economy should not follow the 

western pattern and should he 'job oriented' This was the vci\ thmi* 

that Gandhiji used to talk and which we have failed to follow. Consequently 

the unemployment problem arises, the gap between poor and rich is 

widened and Indian has to take many foreign aids for its development 

Indian economy is 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 significance to 

man than machines, more emphasis on human values than mono 

values. Today also this vow has most valuable significance. We ha\c 

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 o f his deep religious conviction.

God occupied the supreme place in Gandhi's philosophy llis 

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 from the 

rest of humanity.

Though Gandhi's concept of religion was attached to reason \et 

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 of God.

it was the foundation stone of all the activities of his life On (In
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olhcr 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 Gandhi, the statement 'God is truth' is partial and the 

statement Truth is God' is ail 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 (iod 

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 reconciling spiritualism with social 

service. For Gandhi, moksa or salvation did not require one to 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 Tl'ulh could be realised. For Gandhi, the social and the spuitual 

goals were not different. They were basically one and the same lie 

observed that it is only by a selfless service of others that one could 

tealise God and giving up of the world is not necessary lor mnksn 

but the giving up the selfish motives.



v  Gandhiji didnot disregard the idol-worship of the people. He said 

that all human beings were not philosophers, capable of contemplation 

God as an Invisible Reality. For him, idols or images are simply media 

of worship by which layman can purify their souls and can keep livine 

faith in God. Gandhiji hoped that every man was capable of reaching 

the blessed and the indescribably pure state where he would find himself

one with God. Here Gandhi's approach was very near to that of Paul
. /

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 my previous 

statements on a particular question"8. This statement clearly removed 

the doubt and proved that Gandhi never even cared for being consistent 

Here we may mention one statement i.e. he transferred from the 

statement 'God is truth’ to 'truth is God'. He observed that someone 

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



always truth. Again another instance can be mentioned here i.e. when 

he said that he is an advaitist and yet he can support dvaitism (Dualism) 

For him. (lie world is changing every moment and is llieielorc umcal 

But though it is constantly changing, it lias something about it which 

persists and hence it is real to that extent. Gandhi has no objection 

to calling it real and unreal and therefore he is an anekantavadm 01 

syadvadin. His syadvada is not the syadvada of the learned It is his 

own. Gandhiji was not a philosopher. So he was not using these words 

in philosophical sense. He was using these words in his own sense 

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 ( lor!

is personal to those who need his personal presence. The foi going 

discussion shows that there is no question of his 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 tried to avoid doubt 

in ail his discussions.

Mahatma Gandhi is an apostle of non-violence. It is in the

pursuit of '{.Vuth that lie discovers his principle. Non-violence is the

working of the soul force against brute force. It stands for selfless 

action, universal love and right knowledge. It is a yoga lot God

realisation. For Jaina and Buddha tradition as well as in the Hindu



epics complete ahitnsa could be practiced with success only by a saint 

or a monk. But Gandhiji refused to accept different stands for saints 

and ordinary man. For him, all the higher moral and spiritual virtues 

could be practiced by ordinary people also, if they made sincere ellort 

for that. Hence it is clear that for Gandhi non-violence was not meant 

for the saints and monks alone, it was meant for the common people 

as well. He tried to reconcile Vedatitic Advailistn and Jain pluralism 

and relativism. He was not an absolutist although he believed m Ins 

principle absolutely. He tookHuth as absolute but he believed that man 

could know it only relatively^ Man's idea of truth could nevci be l i ved 

and static. Man's idea o( truth had always a scope to grow Smnlaik 

moral principle like that of ahitnsa were to be cherished absolutek 

But in some occasion:, it might demand concession. Man doesnot haw 

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 hardlv ever liked to 

compromise with them.

Moreover Gandhiji also did a great job in emphasising for the 

first time in modem Indian thought upon the purity of means as a 

necessary condition for the attainment of good end. Gandhi didnoi 

believe that means was after all means. For him. means was everv thing 

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

Gandhi's life was a burning example of how people wi t hout  

amis could fight successfully against the injustice of armed men. Gandhiji



is the only answer to tlie nuclear age. No one will be able to continue  

his existence by pursuing the path of violence All must come m tin 

end to the path of non violence. Regarding atom bomb (iandhi|i obseiwd 

"Non-violence is the only thing that the atom bomb cannot dcstioy 

1 didnot move a muscle when 1 first heard that the atom bomb had 

wiped out it Hiroshima. On the contrary. 1 said to myself, unless now 

the word adopts non-violence, it will spell certain suicide for mankind 

Gnndhiji resisted the danger of atomic war with prayerful action Sc 

we find here mat the creation of nuclear weapon free world is essential 

for peace and stability. On the other hand if it is 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 tbe first atomic bomb during 

the second world war. But he campaigned tirelessly against the use 

of atom bomb for mass destruction and nuclear disarmament lie was 

banned from entering the United Slates. But today the United States 

claims to spread a campaign for nuclear disarmament. Hence today 

everyone feels that the world should adopt non-violence for peace and 

stability. Gandhiji had been able to defeat a most powerful British 

Government through applying non-violence means without firing a single 

shot. For a peaceful and stable world nuclear weapons altogether should 

be eliminated except of course for peaceful purposes though the pest ni 

age is known as the age of science and technology.

Gandhi is not modem for those who in this country pretend



to behave like western sahibs, living according to the western ways 

In the words of $wami Vivekananda imitation is not civilization In 

this case J.B. Kripalani says. "If adherence to truth and the suprcmac\ 

of the moral law is modern, Gandhiji was modern If keeping ones 

word and fulfilling ones engagement is a sign of modernity. Gatulhtp 

was modem. If recognition 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 ai hoim 

with those who differ from one on who are opponents is modem 

Gandhiji was modern. If universal courtesy, without caring I'm position 

or power or wealth is modern then surely Gandhiji was modem II 

the democratic way of life is modern Gandhiji was among the elect 

If identification with the lowly and the lost is modern then Gandhiji 

was modem. If untiring work for the poor, the needy, the down tiodden. 

the unfortunate, daridranarayan is modern then Gandhiji was modem 

If standing aloof in the midst of raging human passions is modem, 

then Gandhiji was modern. Above all if dying for a noble cause is 

modern, then Gandhiji was modern.""

From the fore going discussions of religious and philosophical 

thoughts of Gandhi we find that he did not make an attempt to c \o k c  

new system of thought. He gave much more importance on the problems 

of man’s nature and his ultimate destiny Gandhi made icniai fable 

attempts to effect reconciliation between the ancient religious thought 

and the modern ideologies which donot show their hostility towards



religion. Bui it cannot be said that the wotk of reconciling the tw<> 

extremes of  thought has been completed and the contradictions and 

conflicts between them have been solved. Indian philosophers ha\e still 

tried to look at the world and meet the challenges or the new ideological 

forces coming from the different directions of the world. That is whv 

D M. Dutta expresses his great hope that the twentieth century Indian 

Philosophy will form the ’Steps towards the evolution oi a woild 

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 do not involve 

themselves in any such controversy. The contemporary Indian tluukeis 

gave a place of supreme importance to religion and at the same time 

they have full faith in the utility and the necessity of science and 

technology. In this tc^pect science does not really come in conflict with 

religion which is essentially concerned with the moral and spiiilnal 

development of man and with revealing the mysteries of man s existence 

and the ontological reality. As Aurobindo puts it. "The religion of India 

is nothing if it is not lived, it has to be applied not only to hie 

but to the whole of  life, its spirit has to enter into and mould mu 

society, our politics, our literature, our science, our individual charactei. 

affections and aspirations.’" The biography of Tilak reveals how he 

organised the Ganapati festival to arouse the patriotic feeling of the 

people. Tagore tried to spiritualise education by establishing his great 

centre of learning ’Visvva Bharati’. He was establishing this great centre



not only to impart education in an academic and technical sense hut 

also to enable one to realise the ideal of internationalism and human 

fellowship. Gandhiji and many of them can not be called phi losophers  

in the aceadcmic sense. They did not develop their thought m a s tn c th  

logical and dialectical way. But they revealed in a remarkable way 

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 Ins  

thought, but it also revealed through his personal life, his teaching and 

through his self sacrifice and selfless service for his people and Id’ 

humanity as a whole. Mahatma Gandhi looked at the whole o f  t in  

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 life. By proper studv 

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 Gandhi didnoi  

derive values from any vague concept. His concept of value wa . domed 

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 dichotomy between the 

material and the spiritual, Gandhiji as a thinker has laid down ceilam 

basic principles and strategy to remove this dichotomy through an 

integral perspective.



We see that today science and technology have much more 

developed. Man has an advance knowledge of science and technolog\ 

today. The development of science and technology explain phvsical 

nature of human being only and do not satisfy the goal of entire 

mankind. The main goal of entire mankind consists in spiritual perleclion 

which can be realised only in and through the life of moral action 

In that case Gandhian thought would be relevant to the tweim lust 

century. Gandhi's ideology provides a sense of awakening sp.i ilualitv 

in man which is today absent from human mind. At the same tune 

it should be noted here that (iandhiji wanted the development ol that 

science and technology which promotes peace and harmony in mankind 

It is obvious that if we want to get rid of the ills of the modern 

world and intend to install a world free from any form of inequable, 

exploitation, deprivation and conflict, there is a need to adopt Gandhi's 

religious principles. It is no doubt that Gandhi is relevant todav and 

for centuries to come. Jawaharlal Nehru said. "The light is gone and 

yet it will shine for a thousand years."I? When Dr. Martin Luther Rjng
V

Jr. the noble peace prize winner of U.S.A. came to India as a pilgrim 

in 1959 he said that Gandhi is inescapable. The relevance of Gandhi's 

message is not local, regional or general and personally relevant to some 

but relevant universally for all.

Gandhiji is fitted to be a good guide to the enliie humamiv 

His searching for truth through love alone proved that Gandhi's mind 

was always open like that of a scientist to new discoveries. Spirituality



in India is generally associated with world denying and ascetic attitudes 

towards life. It has been a subject of individual's practice for getting 

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 Himalayas 

and go through the way of meditation. Lord Mahavir and Lord Buddha 

both preached the path of renunciation and meditation for the realization 

of spirituality. To Sankaracharya. this world is an illusion I hose who 

believe in the path of devotion try to realise spirituality through piavci. 

worship and other prescribed rituals. But for Gandhi spiritualitv is 

embodied in the whole of our life and action, it does not need to 

give up the world and sit in the cave of Himalayas. Gandhiji remarked 

that God is neither in heaven nor down below, but in everyone foi 

Gandhi self less service of the needy helps us in sell realization lie 

said that self 'ealisation is impossible without service and identification 

with the poorest. Gandhi therefore identified Satyanarain-tuith and God 

with daridranarain - God in the poor.

Religion in India is not dogmatic. In India religion is closelv 

associated with philosophy. No religious movement has ever come into 

existence without developing as its support a philosophic content I lie 

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 thev became
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richer in content. All the schools of Indinn philosophy depend on 

reasoning as the chief means of speculation. Mahatma Gandhi was horn 

in India. Mahatma Gandhi also occupies an important place as an 

interpreter of Hindusim and as a moral religious thinker on twentieth 

century. We have earlier discussed that though Gandhi's own re l ig ion 

was Hindusim which he loved very much, he at the same time hued 

other religions as well. Gandhiji inculcated many points from the othei 

religions of the world in his practical life. Hence it cannot he domed 

that Gandhiji also tried to relate religion and philosophy in his discussion - 

though he was not a philosopher in a strict sense.

It is known by all that reverence for the past is one o f  tin 

important characteristics of Indian philosophy. The Indian c ic i l i  ahon 

(minimum 4.000 yrs old) still survives with its essential features Since 

Vedic times the Indian civilization has been flourishing without am 

discontinuity. It is not changing and all the time it professes to Ik 

only a new name lor an old way of thinking The Upamsa ds  aie 

regarded as a revival of something found already in the vedic hymns 

The Bhagavad gita professes to sum up the teaching of the t :panisads 

This respect for the past has produced a regular continuity in Indian 

thought. As an India thinker Mahatma Gandhi also could not escape 

from the influence of this characteristic. Gandhi's thought and ideas ate 

new and revolutionary and yet he claims no originality for them lie 

often asserts that in his ideas he merely follows in the footsteps 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 it 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 discernible in his writings.

Some critics commend that Gandhiji was outdated, backward, 

traditional and unprogressive in his outlook. But he has latmlu a gieai 

lesson to modern man which it properly understood and thought o\ei 

will bring real peace and progress. Gandhi has placed in recent lime, 

the role that was played by the Upanisads in India and Socrates m 

Greece in ancient times and by the Danish thinker kierkeeaaid m 

modem times. The Upanisads took knowledge of the self to be highest 

human ideal. Both Socrates and Kierkegaard in their own wavs raised 

and propagated slogan of 'know thyself for man. kierhegaaid 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 

inner being. Similarly Gandhi took it all useless to have big powci 

structures and heavy industries if man couldnot remain man. Gandhi 

had a real concern for the man to be man in the true sense of the 

term. If his conception of man is understood in its real spirit and 

everyone in the present world realizes the diginity of the individual 

man, all acts of suppression, tyranny, discrimination aperthaid etc will 

automatically go away. Similarly if one understands the real spirit ot 

his philosophy of advaita, the rivalaries between man and man. between
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one society and the other, between nation and nation will automaticalK 
vanish.

Ciaiidhiji's thought can only be understood in terms of a distinction 
between the possible and the ideal. In his remote ideal of society, 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 even some of  Ins 
followers deliberately or unconciousiy target those conditions and make 
him absurd. So Gandhi has given a definite direction, the path that 
we should follow though 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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