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Publisher’s Note

Sarva Seva Sangh 1s glad to publish this thesis on Integral
Revolution by Dr. Indu B. Tikekar. It is an apalytical study of
Gandhian thought explaining fully the concept of Sarvodaya—the
all-round well-being of all—‘1n a form acceptable to the academic

world.’

The philosophy of Sarvodaya 1s based on the eternal values
of Truth and Love ‘which are the twin expressions of the funda-~
mental unity of Life > Sarvodaya has developed the logical con-
sequences of this unity leading to the Integral Revolution, The
Sarvodaya thought has becen trying to redress human suffering
in different ways. The countrywidc Satyagraha and non-coope-
ration movements led by Mahatma Gandhi and the Bhoodan and
Gramdan—TLand Gift movements led by Acharya Vinoba Bhave
have drawn the attentton of the whole world towards this integral

revolution ‘as an answer to a categorical demand of time’

This critical study of the Sarvodaya philosophy dealing with
its principles, fundamentals, soctalistic concepts, metaphysical and
psychological aspects would be helpful not oaly to scholats, but
also to every student of Sarvodaya philosophy who wants to go
deeper in this study and understand the real message of Sarvo-

daya propagated mainly by Mahatma Gandht and Vinoba Bhave.
We are very thankfulto Sr1 P. Y Deshpande for writing the

‘Introduction’ of the present work

Oct. 2, 1970
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INTRODUCTION

To those of us who wete young when Gandhi made his first power-
ful 1mpact on the Indian political scene 1n 1920-21, by launching the
Non-violent Non-cooperation movement, and who witnessed his phe-
nomenal rise from a mere non-entity i1n politics before 1920, to the
amazing height of practically becoming the sole atbiter of our na-
tional destiny, Gandhi has always meant much more than what he said
or did, or what others satd or did under his 1nspiration. The pheno-
menon of Gandhi remains a riddle despite the efforts made by historians,
philosophers, moralists, religious and socto-political thinkers to ex-
plain it.  All this massive effort leaves the main question still unans-
wered : What exactly was 1t that made 1t possible for Gandhi to move
millions to respond spontaneously to his unprecedented and unpreme-
ditated call for a non-violent revolution as a way out of the inhuman do-
mination for the mighty British Empire—a call that actually crystalised
into a concrete fact of the political emancipation of India within the
small span of only twenty seven yeats ?

To most of us who not merely witnessed but actually patticipated
1n the socto-political upheavals of the times, no answer so far attempted

to explain this everchallenging phenomenon seems adequate enough
to ring true in outr hearts.

The tradition-bound mind of India has been, and still remains,
a sphinx-like colossus. It never responded to the calls for socio-poli-
tical changes on such a massive scale, throughout its history of not less
than five thousand years. It did respond to the call of the Buddha,
the Enlightened One, on a gigantic scale—a call that excercised 1ts self-
lluminating spell on India and Asia for over a thousand years. But 1t was
wholly a non-political call. It was a call to awaken man to a dynamic
awareness of his identity, uninfluenced by external pressures and 1n-
ternal tensions. It was 2 call to stand alone and be a light unto one-
self, and move on this earth to awaken fellow human beings to their
cxistenttal destiny. And strangely enough, this aloneness unified 1so-
lated 1dentities of mullions 1n India and Asia 1n 2 manaer that still re-
mains a challenging mystery to the intelligence of man.
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'To explain man and the radical changes tn human hife he brings
about, 1n terms of external environmental pressures and internal con-
ditionings, 1s to repeat ad nausenm pre-cstablished formulas of compte-
henston which tend to equatc words with things and the ever strange
reality with the fanuliar patterns of recognition. The words that
Gandhi used, such as, Truth and Non-violence, were so  well-known
in India r1ght from the ancient Vedic times that to describe Gandht
as an “Apostle of Truth and Non-violence’ 1s to explain the living now
1n terms of the dcad old It 1s like explaining the workings of a living
oiganism 1n teims of the findings of postmortem examinations. Such
post-mortem ways of understanding man and the social changes he
brings about, have become so popular and respectable that seeing their
continuing 1nfluence on the minds of men, one 1s left wondering whe-
ther men, 1n general, all over the world are at all intetrested in truth and
right understanding Prophets of ever new action thus get submerged
10 the refuge of verbalisations, mounting up to the menacing propor-
tions of ccological pollutions.

It 1s often forgotten that the problem of understanding man and
the changes that are brought about in human life through his actions,
is, basically, a problem of understanding oneself through the creative
processes of self-knowledge As Ortega y Gasset, rightly called the
‘master of the philosophical essay’, puts 1t ; “To understand other
people, I have nothing else to tesort to than the stuff that 15 my life,
Only my life has of itself ‘weanmyg’ and 1s, therefore, 1atelligible The
situation seems ambiguous, and so 1t 1s 1n 2 way. With my own life
I must understand precisely what 1t 15 1n alien life that makes 1t distinct
and strange to mine My life 1s the universal interpicter. And history
as an 1ntellectual discipline 1s the systematic endeavour to make of any
other human being an alfer ego, 1n which expression both terms—the
alter and the ego—must be taken at their full value. Here lies the am-
biguity, and this 1s why the situation presents a problem to reason ”
(In the scction entitled, “Prologue to a History of Philosophy” of
Ortega’s book “Concord and Liberty””—Norton paperback ).

Thetcfore, the only way open to me or to any one else, to under-
stand the ife of other man, say Gandhi, 1s to adopt a process whereby
the ‘meaning’ of his life 1s brought home to me 1n terms of my life
which alonc 1s 1n 1tself meaningful to me. Such a process s founded

on a feeling, common to all men, that though being the otber, the other
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man docs not sccm to be irremediably bound to be other than I for
all time to come ‘I continue to fecl that, 1n principle, he could be I
Love and friendship live on this belief and this hope; they are extreme
forms of assimilation between the I and the yor > (Ibid)

Men, in general, lack love and friendship 1n as much as most of their
relationships are the products of built-in Itkes and dislikes rooted in
their fearful, conditioned and petty cgo-centric psyche. Most of us are
afraid of almost everything that 1s not the we and the mune. It calls for
a transcendence of the me and the mume, and the emergence of an “in-
tellectual unsclfithness’ 1n harmony with love and friendship, to undcr-
stand the ofher. According to Ortega, “the technique of such intellec-
tual unselfishness 1s called history.”

Gandhi is already a'part of history. And the only way open to me,
or to any one, to understand his life and work 1s ““to assimilate myself
imaginatively to him”.  This could be possible only 1f T am really an-
xtous to abandon mysclf into the undefined realm of a truth-finding en-
quiry inspired by a passion for undetstanding Gandht 1n terms of my
own life as a human being.

Most of us who ltved 1n the times of Gandhi felt charged with a vi-
sion of an emergence of 2 new mind and a new wotld 1n which, not the
compulsions of modern technology or of 1decologies based on them,
but the self-realised 1mperatives of the supreme importance of truth
and friendliness for men all over the wotld, would be the decisive fac-
tors 1n the shapiag of human destiny. But now, unfortunately, as
we look at India of the post-Gandhi era, we are overwhelmed with a
feeling of intense exusteatial despair. From the moment Gandht
fell down as a result of bullet-shots fired by 2 fanatic, he was reduced to
arepetitive ritual of a set of words he frequently used while he was alive—
words from which the vital things they then conveyed had been totally
squeezed away.

There are still 2 few valiant souls who are, cver-since the death of
Gandhi, carrying on tirclessly the work which was dear to him  There
1s, for instance, Vinoba, rightly described as the sprritual “successor of
Gandhi, whose work as the ptoncer of the Land-gift movement has
attracted world-wide attentton  But despite this work, pregnant with
revolutionary 1mplications, India presents today a picture of a ‘free’
nation which has become as alien to Gandhi and his teachings as any
other nation. The fire of a new dumnensional revolution, it up by
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Gandhi, has ccased to kindle the hearts of mtllions as it did while he
was alive,

The fact 1s that we have lost the sense to separate what 1s important
from what is unimportant in respect of the hife and teachings of Gandhi.
We remain imprisoned 1n the huge cage of verbalisations from which
the bird of life has flown away. Our habitual craze for the so-called
‘positive’ makes us impervious to the fact that ‘negative thinking 1s
the bighest form of thinking’ and negative action, carrying with 1t the
touch of creative cnergy, 1s the highest form of action.  ‘Action’ worth
the name must necessarily be free and creative. All other so-called
actions ate not actions but 1¢-actrons masquerading as actions.  The
essence of Gandby’s success lay 1n his capacity to think negatively and
act creatively. The great and eternally significant ‘Negation’ of
“Non-violent Non-cooperation” with things and attitudes that arc basi-
cally inhuman and evil—a Negation which brought Gandhi with a
thunder on the Indian political scence—is today drowned 1n the deafening
noises of material progress, hypocritically adorned with words and
phrases which mean nothing to our present day leaders, but which meant
life and death to Gandht. And so we remain unawarc of the fact that
every repetition of Gandht’s words 1s as much of a bullet in the living
body of Gandhi as the ones that killed him. The only difference 1s
that the assasin of Gandht knew what he was doing. Gandhi’s politi-
cal successors do not cven know what they are doing.

We have become, what Ortega calls ‘wass-man’.  “What 15 he like,
this mass-man who today dominates public life, political and non-po-
litical, and why 1s he like 1t, that 1s, how has he been produced ?”  This
phenomenon of ‘mass-man’ dominates the contemporary human situa-
tion on a global scale and even Gandht’s India has fallen 2 prey to i1t.
This ‘mass-man’ 1s a product of massive modern technology whose
operational compulstons reduce not only the average man but the cle-
verest of men not cxcluding the makers of technology themselves to
non-man. Mass-man 1s 1n fact a non-man, and yet he is 1n total control
of the entite structute of global technology that dominates and dcter-
mines the policies of all nation-states. The unprecedented power
that technology has placed 1n the hands of technicians and politicians,
1s so sweeping that 1t 1s able to blow up the human civilisation 1n 2
matter of minutes. But this monstrous destructiveness 1s covered up
by the lovely veil of technological perfections and the completeness of
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life, a fact which “suggests to those who dwell in it the radical assurance
that tomorrow 1t will be still richer, ampler, more petfect, as if 1t en-
joyed a spontancous, inexhaustible power of increase.”

Having pin-poiated the origin and the nature and structure of this
mass-man, Ortega rightly obsetved : “It is 1llusory to imagine that the
mass-man of today, however superior his vital level may be, compared
to other times, will be able to control, by himself, the process of crvili-
zation... ..I-fitted to direct 1t 1s this average man who has learned to
use much of the machinery of civilization, but who 1s characterised by
root ignorance of the very principles of that civilization.”

If mind is the root of all human endeavours, then the “root-igno-
rance” of this ‘mass-man’, which darkens the human scene today, has
got to be uprooted by a process capable of cleatly understanding and
cffectively overcomtng the challenges of modern technoctactes. Nei-
ther woolly-minded democtacy nor tough-minded socialism or commu-
nism can offer any hope to man because both these, and other socio-
political patterns of thinking, ate themselves the victims of this mass-
man-phenomenon. The up-rooting of this “root 1gnorance’” now do-
minating the human scene demands a discovery of a radical psycholo-
gical process capable of liberating the human mind from all pattern-
butlding forms of thinking that hold mankind in perpetual bondage.
Such a discovery becomes possible only when a sensitive man 1s
confronted with a challenging situation which renders all pre-established
patterns of thinking utterly meaningless.

Gandht was, 1n fact, confronted with such a challenging situation
1n India 10 1919-1920. The massacre by the British soldiers of innocent
citizens, gathered for a peaceful mecting 1n the Jalianwala Bag, threw
the whole countty 1n a wild but impotent rage. Angry protests 1ocked
the whole Jand from end to end. But anger was no answer to the situa-
tion which demanded immediate and effective action. All the national
leaders were found unequal to the challenge. Beyond the passing
of strongly worded resolutions of protests 1n mass meetings held all
over the country they could think of no other way of responding to the
challenging situation. The cult of the bomb could also be no answer.
And an armed rebellion was out of question 1n a country forcibly dis-
armed and deliberately emasculated for about a century.

Gandhi had implicit faith 1n British Justice.  But this was uprooted
when a demand for a judicial enquity 1nto the massacre at Jalianwala
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Bag was uncercmontously iejected by the British Government. And
a non-official public enquiry, with which Gandhi was associated, had
come to the conclusion that the massacte was wholly unprovoked,
brutal and barbarous. This conclusion undermined the very founda-
tions of Gandht’s faith 1n British justice. He found himself totally
atsea. Even his past expertence of Satyagtaha could show him no light.
Something wholly new was called for to provide an adequate answey
to the challenge posed by the British adminsstration which showed such
scant regard for elementary justice and human decency.

It was 1a a situation like this that Gandhi, while addtessing a public
meeting, suddenly hit upon a germinal 1dea of non-violent non-coopera-
tion with all Britssh institutions, including schools, colleges and law-
courts, It came to him ke a flash of hightening. While speaking he was
also thinking aloud, as though he was asking and challenging himself
as to what possibly he, as an 1ndtvidual, could do to mect the challenge
of the situation. His loud thinking took the following form : “I see
that violence can offer no solution to any human problem, at any time.
I sce that the elementary right to justice, the very basts of civilised life,
is dented to wus; justice that results, after an impartial judicial probe
into a punishment of the wrong-doers. A government that dentes
such natural justice to its citizens, quite apart from politics, 1s 2 “satanse
government’. It1s evil. It s sinful. What do we do when confronted
with sin or anything evil » We don’t do 1it. We non-coopeiate with
it at all cost. That 15 1t. We, the people of India, must resolve, hete
and now, to non-violently non-cooperate with all governmental ins-
titutions

Thus was born a creative 1dea of infintte revolutionaty potentiali-
ties. It was not a mete conceptual 1dea but a germinal seed of action
born of passion to meet the existential situation.

It 1s pertinent to note here that 1t was not “Satyagiaha’ but ‘Non-
violent Non-cooperation’ that enabled Gandhi to over-shadow Indian
political leadership as a whole and become a dynamic focus of attraction
for the people of India  Politics based on the primitive technique of
antmosity and wat, traditionally worked up on the constitutional or
ultra-constitutional plane, suddenly became suspect in the eyes of the
Indian people The tradittonal Indian mind was, and 1s, essentially
non-political. Tt carried within 1ts soul the echoes of univeisal religion
(Dhaima) chaiged with a mystic cosmic awareness. True, the echoes
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had become feeble and confused as a result of eatanglements 1n dead
rituals and cequally dead dogmas. Tiven so, something of the orsginal
cosmic religious feeling still lingered 1n the Indian mind. It was this
slumbeting ‘something’ that was awakened by the call of Non-violent
Non-cooperation. It was not conflict-ridden politics of perpetual ani-
mosity and war, hot or cold, but something transcending all conflicts
and all wars between man and man, and nation and nation, that scemed
to be at the very heart of this new call. It was as though politics was
suddenly transmuted 1nto a new form of universal religion charged
with creative encrgy.

Indian religious tradition, the Vedic and the Buddhist, always carried
through tts temporal forms, capable of degeneration, something non-
temporal and capable of ever-new iegencration It was this non-tem-
poral aspect of the Indian religious psychie that was stirred to action by
the call of non-violent non-cooperation, And 1t was because of this
that the people responded to this call 1n such a massive and decisive
way as to belie all calculations of the wotldly-wise and clever politicians.
All political leaders who had assumed a national stature, therefore,
became overnight the followers of non-political Gandhi.

This was indeed a miracle. And yet 1t 1s a fact as ‘brutal’ as any
other historical cvent It 1s a fact which 1s often averlooked by political
and cultural historians and even by critical thinkers on the philoso-
phteal plane  Unfortunately, modern philosophy has also become as
conformsst and ritualistic as the past-oriented religious tradition, or
the futurc-oriented science and technology. The understanding of
history and of cvents that bring about not only directional but dimen-
stonal changes 1n human ltfe, depends not on clever and speculative
forms of thinking but on a process of creatrve re-living and imaginative
assimulation, of oneself with the ‘other’, as Ortega has pointed out.

Thosc of our generation who witnessed and passionately partici-
pated 1n the gigaatic new dimensional mass-movement, triggered almost
magically by the call of ‘aon-violent non-cooperation’, can not even
today, after 2 lapsc of over four decades, fail tobe thrilled by the mere
mention of it.  As we look back and re-live the situation, we can now
sce clearly that the battle for political independence of India was won 1n
1920-21.What followed later under Gandht’s leadership was a matter
of mere political manocuvering and a battle of wits to givea formal shape
to this independence It took a quarter of a century to bring this about.
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And it might have taken more time 1f the new fotces let loose by the
Sccond World Wat had not appeared on the 1nternational political
scene to help our movement for independence. Like a star on the
hotizon whose light takes a few centurices to reach the human cyc on the
carth, 1t took a quatter of a century for the British rulers to realise the
implications of the radical awakening in India brought about under
Gandht’s leadershup 1n 1920-21.  And it may take many more dccades
for the political leadets of the world to see that the way of power-poli-
tics and violence 1s not, and can never be, the answer to the cver-chang-
1ng and ever-challenging human situation which, thanks to the blind
slavery of the charms of modern technology, has brought humanity
today on the brink of a disaster that threatens to obliterate all civilised
life from the face of this planct.

It 1s satd that man learns by experience. But it is often forgotten
that man’s 1dentification with experiences, pleasant and painful, and his
tendency to remain doggedly attached to his so-called cultural heri-
tage, assuming vartous forms of insanc vanity in all countrics, operates
as the main obstacle to learn anything from expericnce. Experience of
conflict, vtolence and war 1s as old as the hills.  And yct man has learnt
nothing from this experience and he still prefers to dwell 1n the fond
belief that conflict, violence and war will somchow come to an end
through some form of a clever, and yet more clever rattonalisation.
Consequently, the world 1s witnessing today the growth of a famuly of
doctrines which Stdney Hook, calls the ‘Ideologies of Violence’. ““These
idecologies have developzd on the peripherics of movements of soctal
protest originally fired by an idealtsm opposed to war and oppression.
Gradually, however, they have acquired a programmatic character of
their own.”

These 1deologies assert that “violence and the thrcat of violence
are necessaty and useful in achieving soctal reforms. The criticism
of the use of violence 1s denounced as hypocritical, as a way of playing the
game of the Establishment, as a reaching for a cowardly peace with 1t.”’
Sidney Hook, 1n his article on ‘Ideology of Violence’, (Encounter, Aptil,
1970), has critically examined these 1deologtes and shown conclusively
thetr falsity and their power of retarding all social reform and perpetuat-
ing the victous circle of violence and counter-violence ad wmftmitnm.

There 1s yet another way of looking at the ‘Ideologies of Violence.
The emergence of bowo saprens from the common animality to the spe-
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cific humantty is, through and through, informed by the transmutation
of rigidity 1nto flexibility, of less vulnerability to more and more vulaera-
bility 1n the way of coping with nature’s exigenctes. <“Once launched
on the way to humanity through bipedalism, hunting, and the use of
tools, our ancestors became more dependent on their brains than their
predecessors had been ..Man took the ‘culinral way’ before he was
clearly distingusshable from the animals, and 1n consequence found him-
sclf stuck with this mode of adaptation It turned out to be very success-
ful ...But because he became dependent on culture, then mutation
and natural selection operated to improve on the organ most necessary
to cultural behaviour, namely, the brain and 1n particular the neo-cortex
with 1ts important functions of association and control . His large
and cffictent brain 1s a conseguence of culture as much as 1ts camse ... As
cultural pressures grew so did sclection pressures for better brains, and
as better brains emerged culture could take new leaps forward thus in
turn exerting mote pressutes, and so on.”> (Robin Fox, in “The Cultural
Animal”—Encounter, July 1970 ).

The gentus of nature stands revealed 1n the process of man’s trans-
mutation from the roots of common antmality to the flower of specific
humanity through cultural process. Man’s manness lies hidden in
his cultural capacity to make rapid adjustments “without anarchy.” “The
tool making animal (man ) needed mind to survive; that 1s, he needed
language and culture and the reorganisation of cxperience that gocs
with this, And having got the rudiments and become dependent on
them there was no returning back.. .It was mind or nothing....Two
related processcs, thought and  sclf-control, evolved hand in hand ”
( Robin Fox).

The movement of mind ‘through thought and self-control’ must go
forward 1n the direction of the transmutation of thought 1nto more and
more sclf-control through 1ntelligent understanding of the cver-chang-
ing existential situation. The life-cnergy tending to get cntangled 1nto
rigid, non-flexible, violent responses, a relic of the animal heritage, must
get liberated and transmuted 1nto 1ntelligent, sclf-aware responses
which must necessarily be more and more non-violent, more and more
cultured and civilised.

The so-called revolutionaries and radical reformers often forget that
violent responses to the changing situations arc esseatially primitive
forms of reactions and so are totally opposed to culturc and civilisa-
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tion, the vety essence of man’s manness. ‘To the extent to which man
discarded and libcrated himself from the rigid and violent forms of res-
ponses to the challanges of life and adapted himsclf to intelligent ways
of coping with them, he became cultured and civilised,  Consequently,
all violent ideologics must be regarded as tending to teverse the irrever-
sible processes of culture and, as such, a throwback to primitivism,
whatever the language they usc to justify this throw-back. Transmu-
tation of the animalistic and 1nstinctive tendency towards violence 1nto
intelligence,and 1ntense and  uncompromising self-awarencss, sclf-reli-
ance and sclf-control, is the decistve factor in man’s leaps towards free-
dom and total understanding of the existential situation The Vedic
and the Buddhist Secrs laid the foundations for such forward leaps
through Yoga. And Gandh1 1s, esscntially, a product of this rich cul-
tugal herttage.

The problem of reform, or of bringing into being a world free from
sclf-destructive conflicts, internal and extetnal, 1s not a problem of vio-
lence, or of non-violence as a mere 1deattonal reaction to violence. It
is a problem of cvolving cver-new cultural forms calculated to liberate
the mind from the backlashing vestiges of animal heritage, and trans-
mute 1t 1nto a forward moving instrument of cultural refinement. This
involves less and less 1dentification with the animal or socal past, and
motc and more free and penctrating pereeption of what actually 1s,
underlying all conditioned responscs to the existing challenges of the
subtly changing situation. Once launched by the evolutionary forces
on the voyage of culture, thete 15 no alternative for man except opting
for frecedom from the known, intelligent understanding of the dynamic
present and creating ever-new forms of culture enabling him to be the
catire cosmic cvolution become aware of 1tself 1n his petson, This
demands transmutation of the instinctive or natural selection 1nto, first,
a statc of choiccless awareness, sccond, living 1ntensely 1n this state of
choiceless awarencss, 1nvolving total negation of past or futute ortented
ideational movement of the mind; and, third, understanding of the
dynamics of existence through pure perception. It 1s this process that
spontancously flowers 1nto actton charged with creative cnergy.

This is how Gandhi, confronted with a new challenge in 1919-20,
found himself 1n a state of total negation of the past-oriented chotce-
making tcndency, which of 1tself exploded 1nto a negattve action 1n the
form of ‘Non-violent non-cooperation’ with the slatns gno. And 1t 1s
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this negative action which carried with 1t such an 1ntense charge of crea-
tive cnergy that it resulted 1n a new break-through, undermuning the very
foundations of the Establishment. This, to my mind, is the most sig-
nificant contribution made by Gandhi to the culture of humanity as a
whole.

This contribution 1s not just of a local or temporal tmportance. It
is of global and timeless significance  If the “Cultusal Animal” is cver
to become a ‘Cultured Man,” men all over the world will have to study
deeply and dispassionately “The Phenomenon of Gandhy’ from a enliural
angle 1n the same way as Biologists and Anthropologists have studicd
the ““The Phenomenon of Man’ from the natwral angle. This study will
have to be undertaken not at the level of opintons and logical argumen-
tation but at the exsitential level 1n which the perspheral and conformist
or non-conformist aspects of human life become 1rrelevant and the
forces of a break-through 1n the Establishment, leading up to a more
free and creative form of cultute, becomes the central theme of inquiry.
Such an 1nquity demands not a fragmentary approach but an approach
that starts with the being of man as a whole i the context of the
natural or extstential order of being From this point of view, the
title given to this book  ““The Integral Revolution has a good deal of
significance

This book 1s written by a young lady dedicated to the wotk of fur-
thering the causc that was dear to Gandhi, It 1s an attempt to present
Gandlu’s teachings in a form acceptable to the academic woild. And
the fact that this thesis has been approved by the Banaras Hindu Uni-
versity indicates that 1t has succceded 10 1ts main intentton  Such essays,
howevcr, naturally suffer from self-tmposed limitations which ofien hin-
der a vital understanding of the teachings emanating from a very com-
plex personality of Gandhi’s eminence and uniquencss. Even so,
this 1s a wcll-documented thests and as such should be able to kindle
1n the heart of inteiested readers a desire to hnow more about Gandht
and his teachings This introduction 1s mainly 1ntended to furnsh in
brief the vital background out of which the teachings of Gandhi took
shape. They were cxpressions of his tensely living personality respond-
ing to the ups and downs of the socto-political situation, and answering
a variety of questions shot at lum by Indians and forcigners and the re-

preseatatives of the Establishment against which he was fighting 10 his
own unprecedented and unique way.
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It 1s hoped that this brief introduction will be of some help to a
right understanding of Gandht’s message to the modetn world, at pre-
sent full of the foul air of violence which, along with 1ts counterpart,
the massive ecological pollution on a global scale, has begun to thiea-
ten the very survival of man as a civilised being, and which may wipe
out homo saprens from this planet, unless the urgent need fora radical trans-
formation of the human mind, symbolised by Gandhi, 1s realised and
acted upon before it 1s too late.

Rajghat Fort,

Varanasi. P. Y. Deshpande
September, 1970.



PREFACE

Here is an attempt at presenting the philosophy—underlying the
country-wide movements led by Mahatma Gandht and Vinoba Bhave
in India for realising the ideal of Sarvodaya—the all-round well-being
of all. The Sarvodaya thought has taken shape and has devcloped
1tself into vartous facets 1n and through the struggle for political in-
dependence as well as economic and soctal justice. The Sarvodaya
leaders live as © practical 1dealists > and think more or less 1n terms of
action. I have tried to give a comprchensive statement of the philo-
sophical implications of the Sarvodaya endeavour to redress human
suffering. Here 1t 15 clucidated how Sarvodaya 1s a philosophy of
universal approach and that, as such, 1t has a untversal appeal No
human problem 1n modern times is confined to a particular region or
country. In fact, the whole human world 1s 1n search of some funda-
mental cure of 1ts maladies. The Sarvodaya cxperiments 1n sctting
the human affairs aright in India may, therefore, serve as guide-posts
for other countries as well.

Though the philosophy of Sarvodaya can be said to have emer-
ged in a particular historical sctting and as an answer to a categorical
demand of time, it has not come into being as a reaction to the cir-
cumstances or any particular thought. It is an independent and whole
thought possessing significance for all time It rests on the cternal
values of Truth and Love which are the twin expresstons of the fun--
damental unity of Life. The understanding of the fundamental unity
of Lafc 1s the culmination of the spiritual expericnee of humanity,
The contribution of the Sarvodaya thought lies 1n devdloping the
logical consequences of this unity. It has sought to apply spiritual
values to cach and every sphere of human life  Consequentially, 1t
stands as the philosophy of spirttual  revolution. It symboliscs the
strivings of enlightened 1ndividuals to transform the prescnt human
conditions into the all-round well-being of all human beings

T have trted to show how the Sarvodaya thought and action have
benefited from the reforms and revolutions of the past ages 1n diffcrent
countrics. It has tried to avoid the pre-falls and dangcrs which have
befallen the past gencrations. Sarvodaya thought constders Iife as a
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whole. Accordingly, it tecognises that to limit the icvolution to the
sphetc of eithet the Social, the political or the cconomic is to treat the
human problem piccemeal. Basically, all human pioblems ate spi-
ritual, and they should be treated integially, It has been pointed out
hete that the philosophy of Sarvodaya is a philosophy of integral 1c-
volution,

Such a revolution wotks thiough the cducative process. Though
life 1s one whole, 1ts expressions ate many-{old and for the sake of con-
ventence educatton procceds on  double lines. Inteinally, 1t helps
indtviduals to purify their 1nner being. And  extetnally, 1t tues to
change the institutional sct-up of the cuirent soctety. In fact, the
change 1n the content of consctousncss leads to the desired change in
the context of social living. Actually, both the processes wotk to-
gether, and quite often they intermingle. The Sarvodaya educational
scheme and the mass movements are intended to actualise the tians-
formed 1ndividual 1n the transformed society.

The Saivodaya thinkers genctally apply pragmatic tests to therr
political and socto-economic revoluttonaty cxperiments. It 1s a com-
mendable feature of any movement to check and tally 1ts conscquences
and results. Some cuitics also judge the merits or demetits of these
movements quantitatively. Hete there 1s no such attempt at asscssing
the success or fatlure of the Sarvodaya movement. The merit of a
revolutionaty ptocess that 1s mainly qualitative need not be tested
quantitatively 1n a work on philosophy. An integral revolution is a

. petpetual revolution, 1ts success ot fatlure is the success o1 failure not
of a band of soctal workers and thinkers, but of humantty at large.

D1. T. R. V. Muttt has been very kiand 1 gurding my studies. I am
greatly indebted to hum for his valuable suggestions.

Satva Seva Sangh, Indu Tikekar

Rajghat,
VARANASI, U. P.
May 25, 1966
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Chapter One
THE HUMAN SITUATION AND SARVODAYA
I Sarvodaya—A Philosophy of Life

The Sarvodaya thought has emerged out of the active life of
a lover of humamity. In the attempt to relieve his fellow brothers
in South Africa from the inhuman treatment meted out by the
Colonial government, Gandhi conceived of a new way of facing
thevconﬂicting sitvations in human lfe. It was Satydgraha—
(chnging to truth)—a weapon of non-violent resistance to in-
justices. He used the same weapon m various forms m India to
cnablé the Indians to throw away the yoke of foreign rule. Through-
out his Iife Gandhi devised ways and means to reform the social,
political, economic and religious conditions of India, and through
India of human world. All his activities and methods suggest a
way of hfe. He called it Sarvodaya—an all-round development
of all human beings. After his assasination in 1948, some of lus
co~workers and followers have been active to realise the ideal of
Sarvodaya. They too have contributed to the development of
Sarvodaya-thought through their strivings to mect some of the
challenging situations m India.

Now, can a band of public workers be said to have evolved
a complete philosophy of life ? It scems that those who are pre-
emunently active m human affairs, normally fail to construct a full-
fledged and logically coherent’ philosophical system. A system of
philosophy necessarily throws light on the metaphysical, epistemo-
logical, cosmological and ethical problems, besides concerning
itself with many other considerations. It involves explanations and
interpretations of various sciences. And above all, 1t strives to
present a coherent and consistent whole of all human knowledge.
The Sarvodaya leaders lay no claim to such a comprchensive theory
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of life. What Nirmal Kumar Bose said about Gandhi can apply to
other Sarvodaya thinkers as well, * Thought and writing were
always tools with him for more efficient action. ™

But, every human action is generally an expression of a parti-
cular attitude towards hfe. And attitudes have philosophical
significance. Moreover, as we shall see, whatever the action of
Sarvodaya leaders; there are certain basic principles and convictions
underlying these. In fact, Gandhi maintamed that he has only
“ tried to re-state old principles, 72 valued traditionally by hu-
manity. The way in which the country-wide movements werc
and are conducted by the Sarvodaya leaders reveal certain values
of hfe. We shall have to seek the philosophical imphcations of
these principles, convictions and values. Besides, philosophy is
not concerned merely with the theoretical treatment of the mean-
ing of hife. It is equally interested in * activity ”* or “living ”.
Socrates had proclaimed : ‘ Knowledge is virtue’. ‘Knowing’
necessarily leads to ‘ living ’, 1f that knowledge is worth the name.
In the hight of the understanding of values people evolve new
ways of living. The Sarvodaya workers mtend to transform the
ways of living so as to remove all kinds of injustices. They claim
to be the advocates of revolution in human lfe by the means of
love.r We will have to study and examine the philosophy of their
revolutionary 1deology.

In order to understand the significance of Sarvodaya thought
and action, it seems worthwhile to study the present human
situation along wath its background and problems. Such a study
will eanable us, in the long run, to assess the merits or otherwise

of the Sarvodaya approach to human hfe,
II. The Human Situation

The history of human civilization has witnessed man’s struggle
against nature, disease and scarcity of necessaries. But since the
advent of the scientific era he has fortunately been able to get rid
of the severity of these misfortunes. In the second half of the
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twentieth century many compensatory measures against earth-
quakes, tempests, floods and deserts have been invented. Medical
science has come forward to fight the diseases and pains of mind and
body. Moreover, the different branches of Natural Sciences,
dealing with living, dead and inamimate things, have revealed
enormous knowledge about them. They have invented methods
to control and transform the elements of nature. Hence * Science
offers the possibility of far greater well-beng for the human race
than has ever been known before. 7’ ]
The searching mind of man has not merely crossed and con-
trolled the earth and the oceans, it has conquered space as well.
It has proved in various ways how ‘ knowledge is power.’ On
the other hand, Psychology, Sociology and Political Science
have unfolded man in himself and in Society. Through analysis
these disciplines have suggested new ideals to be sought for the
happiness of humanity. Thus we find that the scientific knowledge
about the world and man contains in its womb the possibility
of creating an all-round individual and an integrated society.

But this hopeful condition does not seem to be translated into
actuality. Despite the boastful march of the different sciences in-
dicating the achievements of humanity the twentieth century has
been a victim of two world wars. ‘With all his knowledge of the
external world and the psychological analysis, man has not been
able to dispense with war. The * homo sapiens” is no less belli-
gerent than the wildest of beasts. What is more, their intellect and
knowledge have come to help them in beng worse than beasts.
Not a small part but the whole of human world is suffering from,
what Aldous Huxley calls mn lus ‘ Ends and Means’, “ the intra-
spectfic war ”—the war among the members of the same species.

Nationalism, racialism, religion and colonsalism are still medd-
ling in human affairs, creating hot and cold wars. The wars uptill
last century were at least less harmful, and confined to a small
part of the world. Science has united the world and rendered it
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small. Hence éven small disturbance somewhere creates tension
all over the world: As Arnold Toynbee records, the world-wars
may be merely overtures to some supreme catastrophe we are
going to bring on ourselves.  This * has been made a very practical
possibility of mankind’s unfortunately having discovered how to
tag atomic energy before we have succeeded in abolishing the
mstitution of war. ¢ The world is scen to be transformed into a
vast stag¢ on which conflicting blocks arc testing their relative
strength in waging wars.

The roots of this condition le deep in the history of the last
five centuries. The advent of the Industrial Revolution brought a
gradual but radical change in the texture of society, It first gave
rise to capitalism. The crymg 1lls of the system developed out of
the doctrine of * laissez faire * rendermg individual workets hapless
and helpless. As a reaction soctalism emerged m European coun-
tries. It stood for the lofty 1deal of the emancipation of the crushed
and the downtrodden masses from cvery kind of slavery. But
the alert western thimkers gave capitalism the sober form of demo-
cracies and welfarc states.  Socialism developed mto communism
and declared the dictatorship of the proletarat. Since the second
decade of the twentieth century the tug of war has been gomng on
chiefly between these two 1deologies, each contendmng for the
beneficial character of its own system. It 1s a different matter,
however, that they together had to fight the second world war
with the forces of Fascism and Nazism,

II. The Problem is Spiritual

But it becomes clear that the ideological differences are beng
rendered superfictal, when we find that new blocks are created
even amidst the nations following the same ideology. The old
cevils of nationalism, racialism and regional vested interests still
have their upper hand 1n world affawrs, only in new garbs. More-
over, the weapons that are used by the differcnt warring blocks



THE HUMAN SITUATION '‘AND SARVODAYA 5

agamst cach other are just the same. The different state-govern-
ments use the same type and similar methods of propaganda to
persuade or deceive the world at large. The talk of peace and
cooperation continues along with the accumulation of heavy mis-
siles and other war equipments in the fear-ridden world.

All these arc the symptoms of a'sick world suffering from moral
and spiritual bankruptcy.” Modern man has lost his moorings,
lus faith in supernatural powers, and has found no new principles
for his guidance. The cohesive factors and the sense of together-
ness 1 socicty are being disrupted by the strong currents of dis-
mtegration.’ Poverty in the midst of plenty, slavery side by side
with freedom,concentrated power over helpless and weak surround-
ing masses—such are the paradoxes and contradiction of our times.
Min who is lost in the masses and lacks will-power and faith in
reason, soon gives up thinking over matters of major importance.
His scepticism leaves him a stranger to the deep-seated spiritual
aspirations that give meaning to human life. A constant question
keeps itself humming in his mind—° what for 2 *

Wilfred Wellock warns us of a simular danger—*“ The glorifica-
tion of riches, of social status and national power has resulted in a
condition of social and spiritual impoverishment, of irresponstbi-
lity and weakening moral and social sensitivity which is visibly
undermining the fabric of our civilization, ¢

IV. TheWay of Sarvoda);a

This is the challenging situation of the present-day human world.
The ficld for Sarvodaya work has been chosen in India, But today
no nation or its problems can remain isolated. The Sarvodaya
thinkers do think m terms of world context. The way they suggest
for the solution of Indian problems is mtended to help humanity at
large. Gandhi claimed “to be a humble servant of India and
humamty. "1 In what follows we shall find a sketch of the Sar-
vodaya ideal of man and socicty and the method to realise it. We
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shall study, along with thesc, the fundamental assumptions and
principles of Sarvodaya thought.

The Sarvodaya ideal stands for the all-round amchoration of all
human beings. No distinction between man and man can apply
to the corc of human being.??  Thercfore, the well-being of hu-
manity is an undivided whole. Irrespective of religion, class, caste,
race or sex cvery man has a right both to physical and spiritual
development.

But to think in terms of the brotherhood of man has been the
teaching of many a religion. Is Sarvodaya then—only an addition
to these ? Gandhi repudiated the very idea of founduig a new
Sect or giving rise to some new ‘ism " The Sarvodaya thinkers
consider all religions to be imperféct expressions of Truth. For
Sarvodaya, to be human is cnough qualification for spiritual
upliftment. It grants cqual spiritual rights and opportunitics
to all belonging to different faiths.

Spiritual well-being 1s 1 no way unconnccted with man’s well-
bemng on earth. Sarvodaya considers hifc as a whole, undivided
mnto social, political, cconomic and spiritual aspects.!® It aims at
realising Truth (Satya) and Non-violence or Love (Ahimsi)
i all spheres of life.® ‘Hence, no distinction 1s made 1n the way of
life of spiritual aspirants (Sadhakas) and that of laymen.

V. Humanism and the Spiritual Approach of Sarvodaya

Man on earth is the central theme of Sarvodaya thought. It
1s not mterested in life hereafter. As such, 1t comes very near the
faith of Humanism. Socrates and thc Buddha have been referred
to as the ancient humanists who brought philosophy from Heaven
to Earth. Similar seems to be the endeavour of Sarvodaya. But
Humanism'? of themodern timesleaves no scopeﬂfor any rcference
to a state beyond the human world. It recognises moral values
and a sensc of aesthetic union with the natural world, butiteschews
all concern with spritual values that link man with the rest of the
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universe and point to the unity of all creation. This foundation of
the unifying spiritual reality brings holmness to human life.

‘ Humanism ’, 1 this sense, is secular not ‘ Holy. * 18

Sarvodaya philosophy, no doubt, emphasises the moral values
at the stage of human existence. It stands supreme for indrvidual
responsibility and initiative in society. It lays stress on one’s duty
towards fellow-beings.’® Moral education for the abolition of
social inequalities and injustices plays an important role in the
Sarvodaya educational system.

But 1t was for the realisation of God that Gandhi had turned to-
wards the service of humanity.?® The Sarvodaya thought fecls
compelled to, concede the metaphysical ultimate Reality. The
whole of human experience points to it. In acknowledging ths,
Sarvodaya links itself with the Indian philosophical tradition. The
Upammds speak of this non-dual character of spiritual Reality as:
Brahman. Seers and saints like Sankara and JigneSvara live and
reveal its 1mpl1cat10ns This unifying Reality expresses itself in
and through the things and happenings of this world.?* Remain-
ing, as if, behind the screen it unifies them., The differences of the
material world of the senses have no real significance from the
ultimate point of view. In fact, the whole of exstence can be said
to be sustamed by Love?? which 1s another name for the spring of
Life or God. To be united with 1t, dissolving onc’s self-hood 1s the
ideal of human Iife.?® Tt 1s also the reason that answers the ‘ why ’
of moral Ife. ‘

For Gandhi, Truth stands for this ultimate spirituality. Vinoba
Bhave calls 1t Parama Simya (Fmal or Fundamental Unity and
identity). The moral and spintual prmnciples and teachings of
Sarvodaya are well expressed by Vinoba’s term © Sdimyayoga’2*
The art of treating everything with same reverence and love is the
key to spiritual enlightenment. It 1s the message of the Bhagvad
Gita** It is through the cstablishment of equalify and justice on
carth that the ultimate equipoise (parama Samya) is to be attained.?®
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This metaphysical world-view of the Sarvodaya-thought is the
back-bone of the Sarvodaya social order.

VI. Faith in Human Nature

The social order that stands on the unifying principle of Reality
should treat even 1ts criminals 1n a special way. Gandhi declared—
“T refuse to suspect human nature. " Given the right kind of
environment and education every individual is capable of develop-
ing as a sane human being. Every one 1s capable of being a res-
ponsible member of a healthy soctety.  In such a socicty everyone
gets what one requires and works according to onc’s capacity. No
exploitation in any form of onc by the other, can find place in it.
Inequalities can find no place there.?® Injustices are eradicated from
the fabric of social life.?®

This is the language of Socialism. So far as the ultimate state
of human affairs is concerned Sarvodaya stands on par with socia-
lism.?® But socialism treats a particular class—viz. bourgeoise—
as the sole criminal party in social injustices. As such, it is to be
completely eliminated, even by violent force, from the rést of
humamty." The bourgeoss class 1s incapable of radical change in
its attitude, so necessary for a revolution to happen.

Is not such a division of human society into two rival classes,
itself dogmatic and a breach of the ultimate law of unity ?  And
to use violent means to crush one of the classes is morally even more
harmful to the class that is saved. Gandhi said—* what 1s needed
is not the extinction of landlords and capitalists but a transfor-
mation of the existing relationship between them and the masses
into something healthier and purer. ”’3 What 15 needed is “ to
educate labour to asense of dignity, %2 and to prepare them and
the capitalists to exust only as trustees for the good of society.®

It is through education that the oppressed class can be awakencd
to the fact that to suffer injustice through weakness and inferiority
complex is itself the root of misery.3* And the remedy hes in the
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climination of lust and envy, cruelty and indifference from the
minds of individuals that constitute a society. Revolution is
wrought not through'the agency of changed institutions, it is
brought by individuals co-operating freely with one another to
change the environment.

Herein comes the problem of ends and means. No good result
can come out of immoral means.® The process from means to
end is a2 harmonious one. Vinoba Bhave says that men have accep-
ted the seed-and-fruit-law in the field of natural sciences but they
still hesitate to admit 1ts bearing on moral considerations. The
virtues that one aspires to attain in the ideal state of society should
be practised from the start. The path we trace to-day decides our
tomorrow’s goal. In order to build a society ‘where peace, self-
rule and justice would prevail, the means to that end should create
peaceful atmosphere, and a sense of mutual trust and carnest desire
to co-operate with fellow-beings. . Hence, non-violence or love and
compassion should alone work to bring the desirable change in
soclety.

VII. The Ideal Social Life

Under a dictatorship individuals can have no scope or initiative;
therr all-round development requires freedom and opportunity.
But 1s there any guarantec that the free individual will help society
to progress ? According to Sarvodaya idcology there is no rivalry
between the good of the individual and that of the soctety. Human
good is one indivisible whole. * If one man gains spiritually, the
whole world gains with him. % If society fails, the individual
suffers thercby.?” Whenever any conflict arises it should be under-
stood as a sign of an unhealthy clement cither in society or in the
individual. This consideration resolves many 1ssues concerming the
mutuality of man and society. To belicve that ‘sclf-interest’ is
the only incentive to good behaviour 1s to take away the very
foundation of fellow-fecling and mutual help.
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This also shows why the utilitarian principle of ‘the greatest
good of the greatest number ’ is a defective one.®® In a healthy
human society, not even the smallest section should suffer injustice
or illfarc. Only a socicty in which not only the minority but the
old and disabled oncs fecl sccure and happy,*® can alone guarantee
the desirable end—the greatest good of all.

In an 1deal socicty each man is equal to the rest of the indivi-
duals.® Each onc 1s morally awakencd, and is physically healthy
and wholly satisfied. People need no supetrvision in social, eco-
nomic or political life, since violence in the form of exploitation
suppression or supremacy finds no place where love reigns. Men
are mduced to work not by the fear of law or punishment but by
mutual love and understanding. ““ There is then a state of enlight~
cned anarchy. ¥ ““ Thave described it as Ramaraj, i.e. Sovercignty
of the people based on pure moral authority. ™2 But the ideal is
never fully reahised in life. Hence the classical statement of Thorcau
that that government is best which governs the least. 3 This
is the ideal of true demociacy.

According to Sarvodaya, smce each for all and all for each 1s the
basic principle,* all economic institutions should be neighbour-
oriented.®® It 1s the principle of Svades? (production for the use
of neighbourhood ). Technology may come to help man, but 1t
should not replace machine mn his place. If mdividual loses him-
self in a centralised huge society, mass production-system is no
boon.*® It leads to cnemployment in one’s own society—and
exploitation of other communities, Sarvodaya suggests de-cent~
rahsed, agro-centric and small manageable communitiest” whercin
the mdividual can havehis say in every day matters. These will
be the centres of conscientious and responsible citizens.

VIII. Satyagraha—A Weapon Against Injustice

But how 1s this picture to be realised ?  Gandhi called himsclf
a practical 1dealist. Inspired chiefly by Ruskin, Tolstoy*® and the
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Gitd he launched upon the task of the actualisation of his ideals.
When circumstances offered a challenge, he set forth to correct the
wrongs. In South Africa in 1906 he started the first satyagraha
movement for the removal of unjust laws. He equally emphasized
that the way to remove 1njustice, whether political, social or eco-
nomuc, is not through violation of the oppressor. “While we may
attack measures and system, We may not, must not attack men”.*®
This was his demand.  As the same spirituality is the true core of
the oppressor, 1t is through an appeal to that inner consciousness
that he can be lifted from his lowly level.®® A Satydgrahi 1s one who
insists on the realisation of the truth as he sees 1t. He 1s not infalli~
ble. He may not sce the whole truth m a particular matter. He
15, therefore, eager to understand what others say in matters of
moral and. social importance. He 1s ready to learn from them.™
“ There must be no trace of compulsion m our acts. We must
not be impatient ”’, Hence, what he sees he expresses politely,
discusses frankly and if he differs he suffers himself to reveal the
truth to the other party. Not through inflicting éaili on others
but through self-suffering the Satyagrahi wms them over.?

And purer the character of the mdividual through moral dis-
cipline, nearer is the attainment of the end for which he is striving.*
The vows of Truth (Satya), Non-violence (Ahimsz), Non-possess-
1on (Aparigraha), Chastity (Brahmachai ya) and others are to be ob-
served 1f the satyagrahi wants to equip himself for the task of re~
moving injustice. ) ’

Gandhi developed the technique of Satyigrahi through his
various nation-wide movements organised for the attammment of the
freedom for India. He trained hundreds of Satyagrahis to fight the

slavery imposed by the British mmperialism. He provided a moral
substitute of war. Today, making the diagnosis of human discase
needs no special qualification, but it requires a gemus Who can
suggest a remedy. What the human world needs most 1s 2 proper
method and a technique of resistance and the removal of evil and
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mnjustice without losing the balance of peace and progress in society.
This is an era that provides ample proof of what the Buddha main-
tained, that hatred begets hatred and violent war provides more
causes for still more violent war. The world is thirsty for peace.
Hence, the method of satydgraha as preached and practised by
Gandhi is hailed by many thinkeérs of the East and the West.
This is what Joan Bondurant, in her < Conquest of violence ’, calls
the most valuable contribution of Mahatma Gandhi to the
modern age.**

It is, no doubt, true that a new and assuring technique of arriving
at a peaceful solution and settlement of problems and disputes has
been suggested by Gandhi’s experiments in Satyagraha, In order
that the other party should understand the truth in a particular
matter, Gandhi says, a constant appeal should be made to his reason
through argument and to his heart through self-suffering.’® Even
the stomest of hearts should melt before the soul-force expressed
through the demonstration of Satyagraha.®® But a question arises,
how does the process of understanding begin ?- If there is no
psychological preparedness (mental set) to grasp truth, can the
action of a satyagrahi affect the mind of the oppressor? In a
particular situation due to the pressure of circumstances the oppressor
might be compelled to behave in a changed way, but does that
mean that a genuine change in his attitude has been wrought ?
It seems that so long as Satydgraha is only a substitute and equi-
valent of war,% that is to say, so long as there remain two opposing
blocks with opposing interests in the process of the solution of a
dispute, violence, at least, m subtle form will remamn. It is not
possible to eschew the very idea of resistance from the technique
of Satyigraha?

It 1s perhaps for this reason that Vinoba speaks of developing
Satyagraha mnto finer and subtler forms.®® After Gandhi’s assassi-
nation, Vinoba and some others accepted the responsibility of
finding new paths for the non-violent solutions of problems in free

—
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India. By giving a new tumn and meaning to the concept of
Satyigraha m the changed circumstances he strives to rcahise the
1deal of true democracy or Grdma-Rdjya. He suggests that therc
_need not be resistance (though non-violent) in Satyigraha, there
should be assistance with®® the slaves of the old and obsolete order,
s0 as to help them realease themselves from the shackles of the
unjust order. Revolutionary transformation of social order,
according to him, as also accordng to Gandhy, can be achieved not
through massacre, not even through the legal force m democracy
but through compassion (Karuid).*

Vinoba has chosen the problem of equitable land-distribution.
He has arrived at a new and comprehensive phase of Gidmaddn
(Decision of the willagers to pull their income and work together
as a umit). It 1s,1n fact, a process of educating the people in the ways
of co-operative living based on mutual consideration. Dhirendra
Majumdar® states that 1t 1s through the education for Iife and
through living and at all levels that the new society can be realised.

Gandhi visualised a world-federation of friendly interdependent
states.’?  For true mternational co-operation all nation-states should
be free to join the federation. The values of co-operation, under-
standing and mutual trust that should sustain the smaller communi-
ties, should also serve as the guiding principles in international
affairs, of war is to keep away. Vmoba maintamns that spiritual
understanding (Veddnta), scientific approach and methods (Vijudna)
and trust (VZvdsa) are the three necessaries for peaceful co-exis-
tence.®® Instead of emphasising differences and discrepancies, it 1s
essential that similarities and agreements should be stressed. For
ths the spinit of synthesis (Samanvaya) should be fostered.

It 15 not possible to judge the success or failure of a particular
movement in social life, when it is still in operation. In this thesis,
We are going to analyse and exanune the basic tenets of Sarvodaya
thought. ‘We shall see whether the contentions put forth by Sar-

" vodaya leaders stand the test of logic. The world of values evolved
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in the Sarvodaya ideology should also be metaphysically reviewed.
Again we shall have to investigate and evaluate the psychological
and moral implications of Satyagraha as a revolutionary technique.
In the following chapters we will carry out in detail the theoretical
study of the Sarvodaya thought.

b
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Chapter Two
THE CONCEPT OF SARVODAYA

1. The Mean-ing of ¢ Sarvodaya’

Words stand for certain concepts. They try to convey the
content of these concepts. As the concepts develop and gather
deeper and wider meaning, the words, though remaining outwardly
the same, represent the progressively enriched concepts. This is
the case with the word—Sarvodaya. This word and 1ts generally
understood meaning 15 almost as old"as the perennial philosophy
of India. Today 1t represents an array of different meanings. The
content of Sarvodaya, as it stands today, hasnot been developed
by any theoreticlans or logicians. Some active social workers
have given the word its present augmented meaning through their
strivings to better the conditions of humanity. That 1s why, while
unfolding the concept of Sarvodaya, it will be mevitable to refer
to the mcidents and events in the lives of these Sarvodaya leaders
and the society in which they lived, so far as these incidents refer
to the concept of Sarvodaya. It 1s evident that the truth of a con-
cept is and should be impersonal and universal. ‘But it can be
conceded that concepts get crystallised , 1n some cases at least, only
after the abstract universals have their first outings through parti-
cular individuals and concrete happenings.

The word  Sarvodaya *is a compound Sanskrit word compm-
smg Sarva (all) and Udaya . (rising)—meaning  allround well-
being or good of all. This ‘all” ificludes all hving bemgs. «We
find the Vedas praying for the wellbemng of even quadrupeds along
with bipeds (Sam no astudvipade Sam no astu catiispdde).t  They
wished prosperity to all. There was an explicit consciousness on
the part of the Vedic Rishis about the all-nclusive nature of well-

bemng. That 1s why there is always an emphasis on ‘ we ” mstead
2
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of on “1° (Vayam sydma patayo rayigam).2 The lofty aspiration of
these people reveals itself mn the wellknown verse : “ May all be
happy, all be whole and healthy ; may:all attain good ends ; none
should meet msery P (Sarvepz SuLhmnh Santu, Sarve Santu
niramayah, Saive bhadrdisi pasyants, ‘ndt kascit dﬂkhamapnuyat) The
earnest desire for realization of final contentedness for the whole of
creation has been the characteristic of Indian spmtual Ieaders of
thoughit throughout the Upanwadzc 'period.” The end of misery
and the attainment of happmess and wholeness in body and mind

can be said to be the 1deal of the stnvmg mankind since the dawn
of conscious aspirations. ’

The word Sarvoday;a wtself was used by one. Jain teacher—
Samantabhadra—some time before the Chnstlan cra, while pralsmg
the godly spiritual leader of the Jains : *“ Your’s are the sacred
waters of the wellbeing of all that end the miseries for all times 1
(Sarvapladam Antakaram nirantam Sarvodayam Tirthamidam Tavaiva.3

In the Gitd a similar 1dea 15 expressed in the twelfth chepter,
when the Lord characterises the yogins “who attain to the God
through nigorous disciplines of body and mind, and worship of the
unmamfest, by saying that they indulge themselves in the wellbeing
of all creation (Sarvabhiitahite ratah). The wise ones, according to
the Git3, are not partial to the good and just to the virtuous alone ;
they consider all creation with the same respectful outlook, irres-

pective of moral andhnatural distinctioris (Suni caiva § vapake ca
pandith Samadar.fmah) e e g Co

Uptill now the .term Sarva " refers--to all creation. ‘It is
natural for man, limited as he is.in his strength, to have the sphere
of his influential « relationship limated to .the human world..” In
fact for a man, living 1 society, his neighbour 15 the: representative.
of mankind.” That 15 .why the Bible commands: : * Thou!shalt
love thy neighbourras thyself. '3 - Love 1s the fountamn of activities
that spring out forsthe' bettérment of all.. Greed and hatred evapo--
rate-away.mn the atmosphere of love.that carries one to the.ideal:
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universal brotherhood. The New Testament God is conceived. to
be benefiting both the virtuous and the sinful because of his com-
passionate fatherly heart,® ... .. ..

- In this sense all the great rehglons can be said to be echoing’ the
idea of Sarvodaya .-~ The Buddha 1s not even willing to enter
the blissful state of Nirvapa until all-‘attain to salvation. It seems
that the religions pomnt to the key solution of the problem of misery
that arises due to the false distinctions of ‘ mine "'and ‘ thine’.
Unless and until the boundary between ‘I’ and the “World’ breaks
down "and the well-being of the individual is seen to be mevitably

resulting with and through the well-bemng of all, there can be no
end to misery.

II. The Roots of ¢ Sarvodaya®

Gandhi was very much impressed by this universal appeal of
rchigions. But he was equally conscious of the contradictions
apparent 1n the teachings and the practice of the followers of these
rchigions.” The colourful history of mankind reveals how the
teachings of great religions have been kept at a respectable dis-
tance from the sphere of everyday life and problems of humanity.
It was the hife-mission of Gandhi to unite the two spheres of spiritual
and worldly life—and to base human hife on the sound foundations
of Truth and Love:

His childhood impressions of Vai$navism—the tolerant sect
of Hinduism—and of some of the lives of benevolent Jains have
had  much to do with the 1dea of Sarvodaya that was developed 1n
his mind m hls later lfe. A Gu_]amtz song dceply -1mprnted a
message on hus heart ; ; 1t formed the foundatlon stone of the Sar-
vodaya accordmg to Gandln The song’ says — ‘

4
e

vy~ ““But the truly noble
! .V know all rhen-as one
- And-return with gladness
- good for evil done.”’®
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III. The Impact of Ruskin and Tolstoy

While he was in England and in South Africa, Gandhi made his
acquaintance with the world religions—Hinduism, Christianity,
Mohammadism and Zoroastrianism.® They strengthened in him
the consciousness of the spiritual aspect of the wellbeing of man.
But still Gandhi was not fully aware of the social and economic
implications of the spiritual conviction that the good of the indi-
vidual is contamned in the good of the society. It was Ruskin’s
“ Unto This Last ’ that aroused him, so to say, from asort of slumber
and directed the way to the resolution of the dichotemy of religions
and business life. The title of Ruskin’s book  Unto This Last’
refers to a story mn the Bible.® The owner of a vimeyard hircs
some workers Who come at four different times m a day. And
even when the last batch of workers were so late that they could
work only for an hour, he gave the same wage—one penny each—
to all. Naturally, a worker 1 the first batch complained for such
mjustice. The lord of the vineyard replies, ““I will give unto this
Last, even as unto thee. ” This was real justice m the eyes of the
owner. For such ones, as Jesus had said, the Kingdom of heaven
was open. Ruskin chose this story to relate the concealed econo-
mic remedy 1n it for the fast worsening condition of, the workers
in the industralised countries. When the age-old moral founda-
tion of the social order was rendered obsolete by the advent of
the ‘new science,’ justifymng the Industrial Revolution and its
co-effects, Ruskin sensed ‘ the terrific call of human crime for
resistance, and of human misery for help. 1 He appealed to the
conscience of the self~complacent wealthy who were indulging m
an exaggerated appetite for solid advantage. ”12 And the
psetdo scienice of modern economics supported by them by carrying
the banner of the principle of laissez faire and shouting the slogan
of the ‘ survival of the fittest . Ruskin who passionately attacked
these antthuman principles demanded revolutionary changes n
the cconomic and moral structure of the European society.'®



THE CONCEPT OF SARVODAYA 21

The ‘ magic spell > of this book compelled Gandhi to change
Ius way of life. He translated the book in Gujarati calling it
‘ Sarvodaya '—using the word for the first time. The nearest
translation of the tiltle  Unto This Last’ can be said to be antyo-
daya—the wellbeing of those who come last, who lic at the
lowest strata of society and are, therefore, downtrodden. But the
principle strung through the Biblical story is that of equality and
justice. All human beings irrespective of their capacity to work
and notwithstanding the difference in their age and sex are to be
prized equally. This dissociation between the work and the wages
and the dissention between the laws of supply and demand and the
number of workers in industry are a necessity for the economic
welfare of all 1n society.. What is more, it is a spiritual ‘must’
for the moral uplift of human beings.

In his Autobiography Gandh1 sums up the teachings of Ruskin’s
book in the following way. 14

A. : The good of the individual is contained in the good of
all. . ‘

B. : The lawyer’s work has the same value as the barber’s, as
all have the same right of earning their hivelihood from their work.

C. : The life of a labourer, i. e., the life of the tiller of the soil
and the handicraftsman is the hfe worth living.

Consistently enough Gandhi is not for luxury or riches in so-
ciety.. Ifasociety is to be in friendship with the whole of human
world, it should not engage in amassing riches. Thisis because
money in wrong hands may, as a result of covetiousness, help to
produce “gun powder which makes havoc among its manufacturers
as well as among 1ts victims.®® Real wealth that a society should
possess is the wealth of ‘life’. In Ruskin’s words: “ ...... the
true veins of wealth are purple—and not in Rock, but in Flesh—
perhaps even that the final outcome and consummation of all wealth
1s in producing, as many as possible, full-breathed, bright-eyed and
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happy-hearted human creatures.”2® .Such abundant lif¢ can be
had by 'the * cultivators of Jand who work n innocent content-
ment,”¥ and by.the craftsman who produce uscful articles for men
in society. Such works “ enable men to perfect the function of
their own lives to the . utmost-and also to exercisc a helpful influ-
ence over the lives of the others”.®® Thus the principle of bread
labour bestows economic and social justice and culturally enriches
human life. It removes the sting of cv11 in competitive and
acquisitive society. '

Afterwards Gandhi showed that the principle of Bread Labour
is also one of the messages of the Gita®  -In the words of the Gita
1t is Yajna or Sacrifice that keeps socicty going uninterrupted.
Gandhi valued the Varna Dharma of the ancient India as the supreme
principle providing noncompetitive basis to socicty 2 He attacked
vehemently, the ;western  givilization ,in his * Hind-Swaraj. ”

““ Thas civilization takes note neither of morahty nor of religion, 2t
he declares.  Again he contends “...r,.the people living in it make
bodﬂy welfare the object of life.” 2 While our Indian ancestors
knew that *“ the more we indulge our passions the more unbndlcd
they become .28 Gandhi states, “‘ civilization 1s that mode of
conduct which points out to man the path of duty. Performance
of duty and observance of morality arc convertible terms. To
observe morality 1s to attamn mastery over our mind and our pa-
ssions, 2 And Gandhi considered manual work as one of the
important means of controlling passions.®® Bodily labour 1s
enjomed to all people belonging to different Vargpas. 20

. It was Tolstoy who impressed upon Gandht’s mmnd the impor-
tance of Bread Labour.?” But to Tolstoy goes also the credit of
winning Gandhi back to the creed of non-violence. When hé
“ was passing through a severe crisis’ of scepticism and doubt, ”
Tolstoy’s ** The Kingdom of God 15 withun you ”* confirmed Gan-
dhi’s belief m Ahimsa®® .Tolstoy guded this worthy disciple
throughout the latter’s struggle for justice and equality agamst the
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mighity Brltléh‘Enipire'that"{‘v'vielded all- violent right to crush the
feeble cry for freedom. Tolstoy who, like-Gindhihimself, was
impressed by Ruskin’s '~ Untd This.'Last "’-and its diagnosis of
modern social disease, ﬁrmly»behe,ved _if’, non~violence as Jesus
taught it. Hence, for him resistance of evil- by, evil:was ruled out
for ever. In old age he had ebraced. the- simple dnd’ non-violent
way of life as a true Chtistian at the cost-of -health;, familyaffection
and recogmtion-by Church.. Tﬂl s last breath he-represented the

LRV

way of loye that alonée nghtlijorks for the redress of : ,ewl in so-

st

ciety. This noble life and the Biblical motto « Re51st not lum that
is evil ” became the source of inspiration;in Gandhl S future life.
In the animal-kingdom ° struggle for existence, \goes on and there~
fore the law * might is right " reigns there. But man is not merely
-animal, he has divinity in h1m., ere Tolstoy Gandlu also believed

il oot

that o it 1s more natural for men to be gulded by, teason and cons~

PR IRY

c1ence Wlth Whlcll they are endoJWed than to, subm.rt slav1shly-to

LIRS

peopl Who arrange Wholesale murder. riae’ War 1s.an invitation to
a sertes of evils Wl:uch is more- dlsastrous than the inequities for the
removal of Wlnch the war is fought Destrucnon through violent

- ?

war is not the Way to ‘the constructron of the neW World wherein

A

the crushed and castaway humamty can breathe hapyﬂy The

AN

Tolstoy Farm of Gandhl Wasa hvnlg monument of Tolstoy It was

/

not merely a shelter and source of hvmg to ' the _Satyagrahis in
South Africa, it stood for the Pnnaples that prompted Gandhi and

f‘{'

his fellow Satyagrahls to give a tough fight § for Just1ce. "The science
of Satyagraha Was cradled in Tolstoy $ concept of non—wolence.

\-v

Iv. . Non-leence Lead:ng to Spiritual ReahtY

il 13

‘Even before Ruskm ‘and Tolstoy, RaJachandra aroused spiritual
quést in Gandhi.3 ' Thicugh him Jamism becamic a powerful
mﬂuencemGandhlshfe Non-violerice 1n its subtle and profound
aspccts Was revealed to him’ hy Jainism and later by “the Yoga-siitras
of Patanjah. Unless hon-violence- -becomes flesh and blood m
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individual’s life he cannot realise the ultimate truth of life.  Jainism
cnjoins five precepts @ ¥
i) Not to injurc any living being—(Ahimsa)
) Not to utter falschood—(Satya)
i) Not to steal—(Asteya)
iv) To lead a cclibate life—(Bralmacar ya)
v) To renounce the world—(Aparigraha)

The Yoga-siitras call these negative precepts ¢ Yamas*.9*  There
arc five ¢ Nipamas’ 3 added to them—they arc positive in character.

1) Purity (Sauca)

if) Contentment (SantoSa)

i) Fortitude (Tapas)

iv) Devotion to God (Ifvaa Pragidhana)

The principle of non-violence is conccived 'to be the ba§i§ of
all yamas.” Patanjali reveals its positive meaning in onc of the
Siitras®* by declaring that hatred disappears as soon as non-vio-
lence reaches perfection in the pogi, It takes the form of positive
love for all creation (Ahimsd Pratisthdydm tat Sanmidhan Vairatydgah).

Thesc precepts, in a somewhat altered form, and a fow motc,
became the cleven vows of Gandhi’s Ashramas.?t He gave these
new content so that they could scive as the virtues of sound social
rclationships.  They were indivadual’s vittues for spititual salvation
and served as the pre-requusities of an ideal Satyagrahi.

r

Gandhi was a man of action, As a spititual reference book or
a dictionary, the Gitd gave him the nccessary guidance to achieve
sclf-lessness in action.®  According to him, non-attachment, while
domng onc’s duty is the message of the Gitd.® Like all other Hindu
sciiptures sclf-reahisation is the subject of the Giti, But it was to
show  the most excellent way to attain sclf-realisation ”#7 that
the Gitd was written,  * The matchless remedy is renunciation of
fruits of action. ”*  The wouship of God through such detached
actions—the hife of an active devotee—became Gandhi’s ideal.  His



THE CONCEPT OF SARVODAYA 25

God pervaded the whole of the cosmos. Nothing but God existed
for him. The opening verse of the Ifdvdsyopanisad truly shows
what the nature of the ultimate Reality” was to Gandhi. It says
“ God pervades every thing that is to be found n this universe
down to the tiniest atom, 7’3?

V. The Basic Assumptions of Satyagraha

,This all-pervading Reality is the uniting force behind the mani-
fest universe4® It is the only truth of life. To one who realises
the ultimate truth, or God, Love—the positive aspect of non-vio-
lence—alone serves as the principle of action. Violence is against
the grain ‘of the realised truth. Besides, Gandhi believed that it is
not given to man that he can realise the whole Truth so long as he
is bound with the bodily existence.** Only partial glimpses of the
sun of Truth are attainable to man, He cannot, therefore, assume
infallibility 1 his vision of Truth and be arrogant enough to ignore
what others have to say about it. On the contrary, he becomes
humility incarnate and is ready to grasp whatever comes as a new
fact of truth through the experience of others. .This is even more
true of the relative truths of everyday issues in human society.
Those who hold different opinions are to be given due considera-
tion. Here Gandhi is a Syd-dvadin. It is a natural corollary of
his devotion to truth and non-violence.s? It should serve as the
basic principle of the democratic society. Thus whatever is felt
as evil should be discarded after the mutual understanding amon
the people holding different opmions convinces all of them about
the eval character of the thing to be discarded. Any violent attack
on the opponent for the removal of evil in society takes away the
opportunity of spiritual uplift of both the parties. Instead it 1s
better to suffer oneself to open the eyes of the other party. Ewil
exists only at'the human level.#3 Its removal is natural since all
creation is, at least unconsciously, striving towards the ultimate
Reality* that sustains no evil. The best way to remove the seed
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of evil 15 through ardusing the understanding of that-oneness by
means of non-cooperation with the evilt® and through self-suffer-
ing. -Soctates and Jesus Christ were to Gandhl the perfect Satya-
grahis 1n human history. o

In the modern world the technique of Satyagraha asa method of
resisting cvil by peaceful means was the distinguishing mark of
Gandhiasa pacifist. He docs not mcrely chndemn war but suggests
a positive Way out of the wretched statg of slavery and .persccunon
For him to succumb to slavery in the ‘hame ‘of non-resistance to
evil was a greater’evil than violent resistance to 1t Violence was
a spititual crime to Gandh}, but cowardice and heedlessness to
mjustice was even worse than that. And he who- identifi¢s himself
with all, could not think 6f observmg passivity n the face of ‘cruel
peisecution and inhiiman suppression of thotisands of human bcmgs
who ‘dre rendered materially and spintually paupers. “of coursc,
it need not be emphasised that Gandhs prized 1ion-v1olcnt rcsm-
tance-above all methods of redressing humanity from mjusuccs.
It alone carries the possﬂ.nhty of moral and spiritual awakehing of
the Gther party. SatyZgraha in this sense is not against some human
beings who are the instruments in the hands " of evil forces. Tt 1s an
attack on evil stself.#” "That is why “every care is taken, in the
techmquc of Satyagraha, to cause the least offencc or mjury to the
other party. In South Africa Gandhi first statted his Satydgraha
movement by brcakmg the ‘unjust law imposed by ‘the’ Colomal
Government. * It was cvil disobedience. " Thoreau had written
a booklet on that sub_]ect But Gandhi came to know about it
only after the movement had gathcred full momentum.*® "Wlile
addressing his American fr1ends m 1942, he gratcfu]ly méritions
“ .. L.you have given me a teacher m Thoreau, who furnished me
through his essay on the ‘ Duty of Cuwvil ‘Disobedience * sciéntific
confirmation of what I was domng 1 South Africa.?- Gandhi as a
civil-resister was a firm believer mn*law and order. - Hence, only
unyust Jaws weré to be opposed accordmg to him. Lawlessncss
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Was never en’couraged by- hitir.- -Obedience to moral law ahd dis=
C1phne was the pnme demand m his satyagraha movement.®.

Durlng Gandhi’s more than thn'ty year’s stay in India Gandhian
Satyagraha took different formis, “Sometimes it achieved its'definite
objective and sometimes it failed. But 1t failed, according to
Gandhi, not because there was any defect in the-principle. Gandln
attnbuted failure to the techmque of Satyagraha and to those Who
practlsed Satyagraha st His f:uth 1 the mitrument ‘was always
bnght and firm. Even when he Wlmessed the tragic events of the
corniunal riots he, a{ﬁrmed ...... every worthy ob_]ect can be
achieved by the dse of Satyagraha "It 15’ the highest and infallible

means, the greatest, force. 7%
VI The Spmtuahzatmn of Pohtlcs T

When he was, ‘about to__enter the field of. Indlan struggle for
pohtlcal freedom, his gulde was the Welknown Moderate Leader
G. K. Gokhale. Gandhi -received full active support from his
pohtlcal guru in lus non-violent, movement in South Africa.
Though Gokhale had disapproved of the booklet ““ Hind SWaraJ
calling 1t “ crude-and hastily conceived, ”5* Gandhi derived moral
strength from Gokhale’s emphasis on spmtuahsmg politics. Accord-
mg to him, Gokhale “ believed that political activities could lead

to salvation and freedom only if they were based on rehglon or
in other words spiritualised.”’st +..» - '

In fact, Gandhu | had tumed to pohitics only because, as he hlrn-
self empha51sed he Was a fnan of religion, and looked upon ife as a
whole.® He concerved political freedom as a stepping stone lead-
ing towards real ‘swaraj’ for the masses of Inda®® To him
“ Swaraj really means self~control. ”¥ And, - “If national hfe
becomes so perfect as to become self-regulated, no representation
becomes necessary. There 15 then a state of enhghtened anarchy.
In sich a state everyone is lus own ruler .5  Such anarchism was
his political 1deal. * But according to hirh an 1deal was never fully
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realised.®® Hence, democratic sclf~government that represents
free adult citizens was supported by him.®* But Indian govern-
ment should imutate neither Britain, Russia, Italy, nor any other
country. “ They have systems suited to their genius. We must
have ours suited to ours .5t

He had always entertained the suspicion that conccutratcd and
centralised governmental pOWer would be proved coercive to the
people m general. He wrote, ““ The state represents violence in a
concentrated and organised form. %2 He was, therefore, all for
decentralised  village-republics.*  Through them people can
““regulate and control authority ” and can keep 1t away from
abuse.® f )

In such a well-regulated society there will be equality, both
economic and social. He emphatically maintained Stwardj cannot
be attained by the erection of huge factories as they stand for ex-
ploitation .5  Riches that comes by untruthful and v1olcnt means
poisons human society.®® In his Swarij, every one gets ‘cnough
according to one’s requirements. In order that this should be
possible he refuses to allow “ mass production. % The technical
meaning of mass-production is “ production by the fewest possible
number through the aid of highly comphicated machinery. ’# He
adds, “ My machinery must be of the most elementary type which
I can put in the homes of the millions, ® Such a decentralised
system alone will be able to feed all.

VIL Tlfle‘ Concepts of Trusteeship and Egalitarian Society

This was the picture of future India according to Gandhi. But
‘what were the wealthy people to do who occupied key positrons
in economy and politics : Gandhi came forward with his novel
theory of trusteeship. To hum state-ownership suggested by
soctalism was no remedy. State-machmery has no soul. Indivi-
duals possess soul and can be approached for justice if problems
demand it Moreover, “‘ when an individual had more than his
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proportionate portion he became a trustee of that portion for
God’s people.™ “ Trusteeship provides a means of transforming
the present capitalist order of society into an egalitarian one. It
gives no quarter to capitalism, but gives the present owning class
a chance of reforming itself. Itis based on the faith that human
nature is never beyond redemption. " According to Gandhi
“No other theory is compatible with non-violence ”.”® If indi-
viduals accept this theory, possession will lose its central position
along with 1ts obnoxious character in society. What one possesses
should have value only in so far as one’s possessions contribute to
the amclioration of the entire society. Trusteeship in this sense
is the social version of the principle of non-possession in individual’s
spiritual hfe.

For a non-competitive and co-operative economic order Gandhi
values the Hindu institution of Varpa. According to him the
vara dharma ~follows the law of heredity.™ * Varnadharma
defines man’s fission on this earth......It restricts him, therefore,
for the purpose of holding body and soul together to the occupation
of his forefathers. ”* But one Varga is not higlier in social status
than any other. In the ideal social order “ all are absolutely equal,
equal because all are the creatures of that Creator, %

Consistently Gandhi raised his voice agamst the caste-restric~
tions for interdining and intermarriages.”” But above all he de~
nounced ‘wholeheartedly the distinction between touchables
(Savaipas) and untouchables (asprfyas). It was a serious blot on
Hindu society.”® For hundrads of years the untouchables were
scrvmg society without attempting to rise obove their sorrowful
plight. But no society is fit for freedom so long as a section of 1t
suffers under the rule of the majority. Gandhi used the weapon
of sityagraha at Vaikom'in South India tS hasten the reform, and
even staked his life to undo the separate electorates based on un~
touchability. It was ddring the struggle-for freedom that the
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IX. Non-violence Put to Test

In judging the results of his schemes and principles Gandhi was
a pragmatist. He had a concrete objective to be realised. Inevery
satyagraha movement he kept a definite and actual issue before the
people. The nation did get certain results in particular situations.
But it is feasible to deduce desirable, tangible and permanent results
from an abstract creed on a large scale : It has been pointed out
that human society has progressed in terms of non-~violence since the
dawn of soctal life. Even admitting this one may be assailed by
serious doubt regarding the probability of psychological revolu-
tionary transformation on a nation-wide scale through the means
of mass-movements. In fact, the Indian National Congress had
never accepted Gandhi’s philosophy of life. The national leaders
had accepted his non-violent path only as a policy. His rehigious
faith and his emphasis on the constructive programme did not
attract their serious attention. That is why his proposal to merge
the Congress into a Laka-Sevaka-Sangha found no support in
Congress. On the other hand, after witnessing the ghastly com-
munal riots in 1946-47, Gandhi genuinely felt during his last months
that there was something wrong with his use of the technique of
Satyagraha—‘“What has, however, clearly happened in my casc 1s
the discovery that in all probability there is a vital defect in my
technique of the working of non-violence. ’® He further adds,
“ Failure of my technique of noti-violence causes no loss of faith m
non-violence 1tself. On the contrary; that faith is, if possible,
strengthened by the discovery of a possible flaw 1n the technique, '8¢

We shall have to study what some ‘of his co-workers and
followers™ have to say and do about the ideal of ‘Sarvodaya. e

t
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Chapter Three

THE CONCEPT OF SARVODAYA (CONTINUED)

1. Sarvodaya Samaj

With Gandhy’s assassiation a very powerful and active influence
in Indian Society came to a close. Those who had worked with
him for independence did not form a coherent group. Some
assumed governmental power. Some formed the opposition
party. Some took to the Khadi and Village-Industry work. And
some Who had firm faith in Gandhian Constructive Programme as
suggesting a means for socio-economic revolution started thinking
about the method and technique of realising such revolution in the
changed circumstances. .

In the international field also Gandhian discovery of the niew
technique of Satyagraha became well known. And it has impressed
many freedom movements in the world. Particularly Dr. Martin
Luther King—the Negro leader—has been deeply influenced by the
thought and techmique of Satyagraha! He succeeded in employ-
ing this techmque to remove some of the racial discriminations n
the southern States of the U. S. A. The whole of the Gandhian
philosophy of life has not yet found many supporters in the inter-
national sphere. In India the governmental foreign policy of
neutrality and peaceful co-existence and secularism bear the impres-
sion of Gandhian thought. Jawaharlal Nehru—the first Prime-
minister of India—can be said to be representing those in power.
He believed 1n the efficiency and moral supertority of the Satyagraha
technique,? but could not think of relying on it as the sole defence
force against invasions.®  He had a ¢ dislike ’ for the * religious’
element introduced 1 Politics by Gandhi,* and he mstinctively re-

jected the philosophy of  asceticism *® and Gandhi’ soutlook re-
garding civilization.
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But there is a group of some devoted followers and co-workers
of Gandhi who valuc the philosophy of hfe advocated by him.
They thought it necessary to revive the spirit of dedication for the
construction of a ncw society on Gandhian lines, At Sevdgiama
ncar Waidha they founded the Smvodaya Samdja in 1948. The
objective of this Samdja (society) is put forward as follows : To
do onc’s utmost to shape anew socicty, on the foundations of Truth
and an-violcncc. In this socicty there would be no castes, and
no opportunity to cxploit others, in ‘which, again, both individual
and comimumty find freedom to fulfil themsclves.S The Samdja
is a loose organisation with no strict discipline. It has been con-
ccived for the natural co-operation of those who believe m the
ecmployment of pure means for the welfare of all.” Vinoba says
that 1t is not an attempt at building a political paity or at circating a
new sect that believes in the Gandhian thought,®  Party and poltics
are not considered to be the right means of creating the new world,
since p‘oWer offers a magical chair that determines to a great extent
the activitics of one who acceptsit.  Sccts arc generally motivated
by limited vested interests and therefore become unable to 1esolve
the problems to the satisfaction of all.?  The'word Samdja re-
veals, according to Vmoba Bhave, an all-cmbracing character and
the prefix ‘ Sarvodaya’ makes the Samdja cntircly catholic.’® It
does not stand as a controlling body, 1t thus cschews the possibility

of orgamzational violence, solely relymng on mutual understanding
and voluntary cooperation.lt

It was felt necessary to state some precepts in the form of sugges-
tions for guidance.2 It has been wished that these should not be
taken to be hard and fast nitualistic rules, nor should they be used as
criteria to judge others. The precepts reflect Gandhi's ashrama rules.

i) To ply the spinning wheel m order to reveal the digmty of
labour and the principle of bread-labour.

i) To insist, so far as possible, on the usc of things manufac-
tured m wvillage and cottage industry. This is not a campaign
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againit machine but a protcst agamst its obnoxious use in the
modern society. . ’

iii) 'To use cow-milk while athome. This is also to encourage
use of animal, instead of machine, for agriculture and other necessi-
tics.

iv) 'To look after onc’s sanitation. The observance of this
_rule is intended to do away with caste and class distinctions in
society-and reveals the equal value of all sorts of work.

vy The rebulldmg of Indian society as the immediate task of
Sarvodaya Samaja, naturally, determines its Workmg ‘For a healthy
social order unity and mutual understanding are of fundamental
importance. Language is one of the important means of joining
the hearts of people through communication. Hence, it is sugge-

sted that the workers of Saruodaya Smnaja should leam at least
four languages.

It has been  emphasised that the actual form and the details of
the working of the society do not matter so much as the funda-
.mental conviction that the Samdja standss for the wellbeing of all.
The utilitarian doctrine of the greatest good of the greatest number
15 diametrically opposed to this belief1*  If the good of the majority
stands opposed to or even apart from that of the minority, 1t 1s no
good atall. The ultimate human good 1s not subjective, differing
from individual to individual, it is uniform in nature.® In family
we get the example of selfless service that keeps an eyc on the good

of all its members. Hence, the ideal society will incorporate these
fanuly relations.1s

Believers in Sarvodaya advocate the faith in human rationality.
Reason 1s an outstanding characteristic of man. His strength lies
in rational understanding and not in physical power.t” If the
violent way of life and exploitative habits of individuals are to
change one should start with an appeal to reason through the pre-
sentation of truth. Truth is impersonal (Apanruseya) and, thercfore,



38 INTEGRAL REVOLUTION

catholic in nature® True revolution consists in changing the so-
called values of present social order and bringing about real ones.
And all real values are spiritual in character.?® It 1s the catholicity
of thought springing from the spiritual understanding that consti-
tutes the strength of a revolution.

But abstract thought is not capable of solving the day-to-day
and concrete problems. Hence, for the organization of work the
All India Sarva Sevd Sangh was founded by the propounders of
_Sarvodaya.,‘T his institution was formed with a view to work as the
executivé of the fedération of the various constructive institutions
and organizations founded by, Gandhi. Afterwards these institu-
tions were merged and the Sarva Seva Sangh now works as an
mstitution born out of their unification. It he]ps to carry out the
concrete programme for the implementation of Sarvodaya idcal.
It is an adv1sory institute and so does not assert 1tsclf through dic-
tates and orders.?®

II. The Four Facets of Gandhian Plulosophy

In Jus preface to the ‘ Towards New Horizons” by Pyarchl
Vinoba gives the Gandhian thought m four facets :

1) Satyagraha—The Power of Truth and Non-violence;

i1)  Sarvodaya—The doctrine of the good of all ;

i1i) ~ Samanvaya—Synthesis ; and

iv) Sdmya-yoga—The gospel of cquahty.

Vimoba says that he has tried for the last forty years of his life
to give body to these teachings. To him Sarvedaya and Safyd'grc;ha
are the two sides of the coin of life—one provides the thought
background while the other works on the active forefront.2t

His mathematical mind remams unsatisfied with the idea of
lingermg halfway house on the road to the highest idcal. That1s
why he does not give hearing to the demand for some concesston
in applying Truth and Non-violence—The Euchd in him compares
the 1deal to a model of a building. A blueprnt that provides for



THE CONCEPT OF SARVODAYA 39

a concession and allows 89° angle instead of 9o°, is acceptable to no
engincer. It is acknowledged as a mistake if there 1s any such
difference. To err is human, but the ideal atself should not be
brought down to the prevalent human ‘conditions. A small
lawful breach in observing the strict standard of 1deal may work
moral havoc,2? It logically follows from this that the means adop-
ted should never go against the end in view. o
" This cautious dvoidanice of moral re]z;ti_vity does' nét $hun the
‘Way to embrace whatever is valuable in diﬁ'eiexit"'thohghts and
‘pattérns ‘of living in differént and far off corners of the ‘world.
Sainanvaya or synthetic attitude ~characterises r ‘;hé"mcghod of Sar-
vodaya. Everything that ‘strengthens the possibility of realizing
the Sarvodaya and thus Jeads the individual ‘and society both ahead
on the path of truth “and non-violence _re;:é‘i\;cs warm welcome
from the Sarvodaya world.” A’ colourful and” ‘varied picture of
social life will spring, it i§ hoped, because of this synthetic approach
to whatever that comes afresh. Any form of social of moral re-
‘g_imeritation’s' as a resuit of the mechanical adherence to a'set of dog-
mas, is the negation of freedom 'and mndividuality. )
1. San‘lyayoga~ ‘ Lo -7 .
Virioba prophesies that the era of the rule by the few and even
by the majority is dead and gone. In the comng social order all
will be rulers and all subjects, “where selfrule alone will prevail.23
In. this sense the days of politics—of Rdjaniti—have counted their
full number. This 15 true even of every exclusive religion. If
f(’hgiOH provides explosive material in the collision between the
Interests of different socicties 1t should not be allowed to dabble in
human affairs®  True religion would, instead, work to mitigate
and remove the causes of friction. According to Vinoba truc
religion for the whole of human world is yet to dawn?*  He
distinguishes between spirtuality and religious dogmas about the
future life, the origin of the creation and the ritualistic contentions
cte.—that divide humanty. Sprrituality puts aside these things as
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insignificant as compared with the problem of winning peace and
wellbeing for the human race.® The experiénce of the spiritual
unity of the whole of the creation reveals itselfin the form of love
for all creation and equipoise of outlook. This should be the target
of the spiritual aspiration of mankind. Samypa-poga, the art of view-
ing the world with equal consideration is the bed-rock of Sarvodaya
ideology.

. For the realisation of this ideal Vinoba points the way through
three key words?’—referred to in the first chapter Veddnta, Vijiiana
and Vifvdsa. Here Veddnta does not refer to the, Upanisadic phi-
losophy of Hinduism. According to Vinoba it represents every
spiritual value 1n all religious scriptures and teachings. In a sense
it includes all great and sublme aspects of religious thoughts of
mankind that carry man to spiritual advancement. At times Vinoba
refers to this aspect as Brahmavidya.2® Without the inner spring
of this spirituality all outward activities—howsoever reforming in
character—lead to stagnation and thus get contaminated.2®

Vijfiana or Science throws light on the real nature of the physical
and the psychological worlds. It is a search for unity behind the
manifoldness of the world of senses. This reahstic and objective
outlook gives balance and saves one from the blindness of supers-
titution. Vinoba draws a sharp line between thus scientific search
for unity and the results of such search. Technological progress
and mechanical advancement that characterise the modern society
have nothing to do with the scientific earhestness to know the
world. No doubt, knowledge has led man to power, but power has
possibly led scientific knowledge to a blind alley. Scientific truth
recognises no boundary of race, culture or nation ; but scientists
today have to carry on research as directed by the heads of different
nations. The resultis : the miraculous hugeness of machines and
their products and the disastrous mventions 1 the art of war carry
the real science along with humanity to its doom. Scientific
search can be carried on freely and for the benefit of the whole
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humanity only under Sarvodaya conditions—where Veddnta will
be the guide for scientific research.®® In the booklet * Science and
Self-knowledge * Vinoba speaks of the possibility of facing the
mighty upsurge of the nuclear age with an equally mighty strength
of Satyagraha backed by self-knowledge. He says that the new
challenge created by the wrong tracked science should be met with
by a strong and hitherto undiscovered advanced method of Satya-
graha. Just as the search of science in the external world 1s limt-
less, the science of self-knowledge also has infinite possibilities of
advancement.® )

The lack of mutual confidence and the dread of other big powers
in the political world have intimidated and crippled the world of
human consciousness. ‘Trust in mutual goodness alone can enable
humanity to breathe in a fearless atmosphere. Thus for the fear-
ridden humanity—thirsty of peace and wellbeing—spiritual under-
standing, true scientific advancement and mutual trust are the
only remedy according to Vinoba,3?

IV. Satyagraha in a Novel Form

After independence the establishment of the democratic govern-
ment changed the entire context of socio-economic and political
situations in India. For the Sarvodaya thinkers political freedom
brought a new opportunity to work for the transformation of
society. To them—as to every true Gandhian—Swardjya means
self-rule. The problems of the people should, therefore, be handled
through the mitiative of the people themselves.®* The old system
of landlordshup, unjust distribution of wealth, unjust social customs
and corrupt social atmosphere could no longer find place in the
new order. How should these problems be tackled in an under-

developed, poverty striken and superstitious society—mostly consist-
mg of village communities ?

Vinoba points out that there are three ways of bringing about
anew soctal order.# The first is the way of massacre of those who
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have exploited the helpless masses. ‘This wviolent way is froughtwith
seriousdangers. The doctrine of the sword haslost its justification—
aither practical or moral—in the modern era.®® Violence super-
ficially resolves a problem, only to give rise to many more in its
place.? If the masses take to violence, they would invite dicta~
torship and mulitary regime.?” The second alternative is to bring
the changed order through law and governmental action. But
cven n democracy law can be equally tyrannical if it is not based
on the willful consent of the people. Bestdes there is no scope for
individual initiative and freedom in resolving issucs through laws.
Vinoba explains that he is not against taking legal steps to end social
and economic evils.  But in democracy the first thing is the psy-
chological preparation of the people for the change.®® Real trans-
formation comes through a chain of triple change. First there
should be the change of heart (hrdaya parivartand), secondly this
should lead to the change of the ways of living and as a result,
thirdly, social institutions should assume new form.?

This psychological understanding of the legitimacy of the.de-
sired change on the part of the people—both the exploited and the
exploiters—can be brought about through compassion (Karupd).**
A question arises as to whether the old forms of Gandhian Satya-
graha—viz. non-cooperation, boycott and civil disobedience on a
mass scale—can be harnessed for this task also. Vinoba shows that
the changed circumstances do not allow those forms of Satyagraha.:
It is not a business of throwing away a foreign political tyranny
or smashing the slavish dependence. It is to perform a delicate
operation on the body of society that has been rendered half-dead
by the rotten moral and social traditions. Boycott and non-co-

1ogeramon of the old type would have further paralysed the social
ife.

Vinoba chose the problem of landless peasants. In 1951 he star-
t?d the La.nd-Glft—Movement (Bhidana-Yajiia) in Telengana, and
since then it has spread allover India through some few hundred
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workers. Its objective is to effect equitable land distribution by the
abolition of the landlordship system by an appeal both to heart
and head in a non-violent way. It is a novel attempt to arouse
the sense of justice through an appeal to compassion. In fact,
Gandhi in his last bfe-mission had lighted this path. The blindness
of fanatics and the cruelties of the grief-striken individuals had only
one remedy—that. of an eppeal to heart through love. Vinoba
has to counter with greed*? and the traditional habits of indifference
to social responsibility. While going from village to village on
foot, and talking to the people of all ranks, he - persuades them to
detect the dangérs of landlordship. He attacks the very idea of
private ownership.®® “It1sa fire that ought to be quenched by the
donation of land for those who are landless —~he says.# In some
societies private properfy is considered ta be a sacred right. Vinoba
argues—TIs it not proper to part with that sacred right and do even
more sacred duty 7% And many times property is only legal
theft.® ‘The ideal of non-possession needs to be actualised in the
new erat’ - : . o
Individuals are only trustees.of their property, and they should
keep 1t for the benefit-of society#® Just as air and water, arc
necessary and available for all, so should land be considered as
belonging to all. None should be allowed to own land.*® Bhimi
(land) 1s the wife of the Lord Vispu and hence She is the mother
of all creation (Visnu Patni; Matdé Bhamih, putroham prthivydm).5®
How can man own her? As mother nourishes all her children
so shouldland do. When one1s asked to donate land, 1t is not
cqualised with the alms-giving to beggars.® In the Upanisads
Prajapati enjoins ddna as the duty of man.’® Sankaracdrya explams
dana as.cquitable distbution (Ddnam samvibhdgah)®® It is a
nightful demand on the part of the landless.™ The concept of
Yajiia 1s also as old as the Vedas. Sacrifice has been a reverently
admired institution in Indian culture. The G4 declares that
unless men make sacrifices the cycle of life cannot keep on
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moving. Every socety rests on willing sacrifices of 1ts’ members.
This movement has, according to Vinoba, provided an opportunity
to free oneself from the entanglement of attachment.®® It guides
one to the path of salvation. In the language of the Buddha—
it 1s Dharma Cakra Pravartana (starting the” wheel of spiritual
upliftment or religion).®® Through this dynami¢ approach “the

spiritual values are mtroduced nto-social and economic life of
society.

The ignorant yet wise villagers of India are no doubt, attracted
towards this movement because of its religious appeal and economic
assurance. The movement has developed into Gramdan through
the steps of Sampattidin, Sramadin-and Jivanadin. In.Gramdan
the entire land of a village 15 pooled together for the benefit of the
whole village community. The work-of the reorganisation of
social and economic life starts with the mitiative of the village people
themselves. Thus the preparation for self-rule begins. The land-
Jords are welcomed 1n this joint responsibility. If the lofty vision
of the new society appeals to them they leave their palaces and go
to the fields alongwith their newly gained friends and brothers.
Vinoba emphasises the sanctity and mtimacy of family relations
which are to be introduced 1n soctal Iife.*” The values characteristic
of fanuly life are—care of the helpless, service of the needed and
devotion for the good of all members. - All, these virtues should
prove the village society to be a big fanuly. o

Vinoba recommends Grimdan even as a defence measure.’
To him small-manageable village-communities with their well
ordered and disciplined way of life need no mulitary. Santi Send
or the Peace-brigade of those who voluntarily dedicate themselves
for the preservation and mairitenance of peace and order can prove
sufficient at the time of crists. . t
V. A Call for Janasakti

Accordmng to Vinoba the whole movement of Bhoodin up to
Gramdin reveals progressively the refined and subtle forms of
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Satyagraha®® for the realization of Sarvodaya ideal. These forms
of Satydgraha too have been the revelations of truth, compassion
and penance.®® Through these one can hope to eradicate the class
and caste distnctions mn Indian hife without having resort to class
conflicts even in a peaceful way.? It 1s through persuasion and
understanding  that it appeals to the people of all ranks.
Mr. E, M. S. Namboodiripad too admits, “ Just as 1n the casc of
Gandhyjs, so in the case of Vinoba Bhave too, it so happened that
dozens of men and women who towered above him 1 intellectual
capacities and other ingredients of personal eminence went to him
listened to his exposition of the gospel of Jana Shakti (People’s
power) as the only effective means through which land and. other
problems of the peoplc can be solved, Mimnisters, professors and
other eminent men began to hail him as the leader of a move-
ment which, 1f successful, will lead to the realisation of the goal
for which they have all been _ working—the goal of establishing

a” classless and casteless society through non-violent means.”s

 After paying such tribute to the  leader of the movement
Mr. Namboodiripad stresses the inefficiency of the Gandhian path
of compassion in resolving the land-problem completely. He points
out that the government has to step in to take away the unjust
privileges of the big landlords, Since ' the landlords, the capita-
lists and other exploiting classes will not, as a class, willingly subject
themselves to the social transformation dreamed of by vistonaries
and fought for by practical revolutionaries. ’®* The Gandhian
path 15 good so far as it goes ; and all political parties should wish
well to 1t and help to propagate the graimdan 1deal, he adds.®
Though there 1s no attempt here to assess the success or falure
of the movement, 1t ought to be admitted that so far as the’ practical
results are concerned the movement has not reached its target.
But 1t ought to be conceded, at the same time, that the movement
has created an atmosphere favourable for the peaceful solution of
the problem. What seems sometimes objectionable is the use of
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the language of religion—particularly that of the Hindu religion.
A philosophy that asks to rise above the differences of religions
should, it seems, risc even above the language of a particular religion.
Tt 15 true that an appeal to  the spiritual values and lofty emotions
should find place 1n a peaceful revolution, but such ‘an appeal can
express itself n new terminology. In‘an attempt to fill the new
content 1 the old terms, there 1s a danger of doing harm both
to the content-as also to the word itsclf. Something similar
happens when the spirit of synthesis is overemphasised.

About the Gandhian struggle for independence Mr. Namboo-
diripad says that the bourgeoisc community found it safe to follow
the Mahitma, as there was an assurance of non-injury under
him.®* This may or may not be true, since in India the conflict bet-
ween the bourgeoise and the proletariat was not (and even today is
not) accentuated, and the main 1ssue at the time was to deliver the
whole country from slavery. In the Bhoodin movement there is
the possibility of the rich landlords paying lip-homage to the new
revolution.® But in a non-violent mass revolution one should be
prepared for this. Ultimately, a real revolution depends on the
complete change of heart and a movement can create the fav-
ourable and even compelling atmosphere, can set certain examples
and thus point the way to the solution of the problem. The
revolution through understanding is a long way, but in the
present human circumstances it is the only way,

VI. Towards the Non-Party Democracy

Along with the Bhoodana-Grimdan movement the thought of
self-rule found 1ts expression in the political field also. In the
political field of India there are so many parties contesting for the
acquisition of power; but mstead of working for unity and solida-
rity of Indian society they seem to be adding confusion to chaos.
Moreover, modern centralised democracies has not effected real
sclf-rule.”  Sarvodaya wants  Strength politics* ( strength of the
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people) nstead of ““power-politics.”s® Jayaprakash Narayan—
the former soctalist leader and now one of the foremost Sarvodaya
leadérs—has suggested a form of non-party democracy.® In the
primary village communities pancdyats, instead of political partics,
should play the required role. This will open the door of res-
ponsible fe for the common man. The life of responsibility
bestows vigilance and nourishes dutiful nature. Without sclf-
control and consideration for others life of togetherness in society
15 an impossibility.

The political life of a society should enable the people to be self-
rchant. They should solve their vital problems and be friendly and
helpful to the other commumities. Such - mter-connected commu-
nitics should form larger groups and finally all such groups should
reach the acme in a world federation. Thus a citizen of the primary
community-unit becomes at the same time the citizen of the W_orld—-—
both emoticnally and in practical approach. He will be a Vis-
vamdnava.™ -

In such a Sarvodaya world Science will be guided by spiritual
understanding as we have seen above. The technology, thercfore,
will take different forms according to the needs of different com-
munities.”?  There will be plenty of food and other necessities.™
It will be seen that there is human touch in productive process.”
Industry and agriculture.will be so controlled as to utihse and de-
velop the capacities of all individuals. Machine wall, of coursc, help
man, but will not overpower his skill and impoverish lus vitality.”*

In this Sarvodaya Society will man get leisurc for his cultural
development or will he be required to work for all the time to satisfy
his nceds?  The Sarvodaya lcaders recognise the value of high
cultural level of a society. They prefer that productive labour and
play, productive process and finc-arts should unite so far as 1t is
possible.” They admit that geniuses and genuine artists should
find a place n Sarvodaya Society.’® But if the whole social at-
mosphere is to be diffused culturally every one should get leisure
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for one’s refinement of taste and development of skills, In the
present social order only some chosen few get leisurc for the cnjoy-
ment of fine-arts,”” And those who enjoyare not artists themselves.
The poor artists and even geniuses have to labour all their life to
entertain and satisfy-these privileged onlookers.” Therefore, the
pivot of the cultural problem is centred in the question—Leisure
for whom ? The answer from a Sarvodaya thinker is clear and
definite : If necessary leisure is available (and it should be made
available though it cannot be made a principle of life,”® cvery one
from all ranks and levels of society have a right to it.* Equal ‘oppor-
tunity for self-development for all can create a classless, casteless
and a culturally homogemus society.®* The culturc of a socicty does
not so much consist of traditional patterns of behaviour or of ways
of living as of the sense of fullness of life attained through mutual
sharing of life.? When the common man will be awakened
to anew sense of higher values of hife leaving behind sclfish mterests
and hinuted consciousness there will be true human civilization and
culture. Then the arms and armies, kings and political leaders
with their parties, castes and their duties unjust customs bascd on
sex~difference—all will lose their respective values, since they only
serve as the blocks on the way to the wellbeing of humanity.®?

It is natural that the Sarvodaya leaders should lay emphasis on
the bullding of a new educational system. The mass movements
and reformative programmes try to change the social context and
create a new psychological set. But unless new education—not only
m schools and universities but in and through all institutions and
customs—fosters virtues of character no stable foundation can be
gtven to the new social order.®  Gandhi had given an1dea of Basic
Education. It has to be developed so as to suit the new context
of Gramdin.®® If the roots of caste and class-consciousness are
to be eradicated, it is argued, a comprehensive educational system
on the lmes suggested by Gandhi ought to be implemented.®
In the age of science and democracy all are to be educated. The
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young and the old should equally get theoretical and practical ins-
tructions. Education, therefore, should not confine itself to the
schools and universities. Different organisations and work-houses
should be turned mto schools and colleges—Nature, society and
different industries are the real context m which education can be
imparted. Thus living and learming will go hand in hand.®

Like Gandhi the present day Sarvodaya leaders have chosen
Indian society for the realisation of Sarvodaya ideal. Their work
is still developing and is taking different shapes and forms according
to the demands of changing circumstances. As the thought under-
lymg the Sarvodaya movements and programmes is a universal
one and as 1t has a catholic appeal, 1t has found some adherents from
thinkers in other countries as well. They may develop the thought
and action in their own way. Our study 1s confined to the develop-
ment of this thought 1n the Indian context. We have scen the salient
features of that development. In the chapters that follow 1t is
proposed to trace the historical contribution of the thinkers of the
past to the development of the Sarvodaya thought. Such a study
may enable us to understand the details of Sarvodaya—Social,
moral and metaphysical aspects. °
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Chapter Four

THE EVOLUTION OF THE PRINCIPLES OF
SARVODAYA

I. Predecessors from the East

We have seen that the Saivodaya thought rests on the cternal
values of Truth and Non-violence. Vmoba Bhave, representing
the Sarvodaya thinkers, mamtains that the values express themselves
progressively as the cvents move on historically.! It must be noted,
however, that though the flux of events is eternal, the developmental
process in human world is not and nced not necessatily be a con-
tinuous one. The basic values give risc to an array of different
values according to the demands of the changing circumstances.
We have noticed m the last three chapters how the world events—
and particularly the Indian-world cvents—from the begmning of
this century have given a challenge to the thinking humanity and
how the Sarvodaya thinkers have attempted to meet it m their own
charactenistic way. They developed different values tried to live
them in thought and deed and thus suggested a new way of social
living so as to mect the challenge. But the ideal of Sarvodaya
soctal and mdividual ife is not entircly new.  Itis an cxpression at
a particular period of tumc in the ever developing historical process.
The Sarvodaya thinkeis often 1efer to their predecessors both in
the East and the West. They have benefited themsclves with the
rich heritage of wisdom and experience of the architects and de-
signers of human socicty all over the world. In order to cvaluate
the contribution of these thinkers and experimenters to the deve-
lopment of the Sarvodaya thought, it scems advisable that we
should have a bird’s cye view of the different 1deals of human life.
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Kautilya or Vispugupta of ancient India was not only a practical
diplomat but also a great theoretician of the art of government. It
scems that he has presented the 1deals of the pre-Buddhistic society
m India.2 Kautilya unhesitatingly sanctions the legitimacy of the
mstitution of war not only for defensive purposes but as an aggres~
stve step to enlarge the empire. He recogises 'the superiority of the
science of spirituality ( Anviksiki vidya) to all other sciences. But
at the same time he values the science of government ( Dagda Niti )
for 1t provides the spectre of a powerful king to protect the Vedas
and wealth. Wath the help of the science of punishment alone’the
king could maintam the order mn socicty.® In the' absence of this
punishment there would prevail the ™ law of might” (Mdtsanydya).
Hence, for the sake of righteousness and happiilcss of the human
world Kantilya goes on elaborating a sixfold policy* that streng-
thens the sovereignty of the govemmcnt But the adoration of
punsshment and the Worslnp of the military’ powers are not an
indication of king’s covetcousness or greed or even partiality. It
15s sincerely behieved that the treatment of the subjects and the ene-
nues at the hands of the all-powerful king is a necessity for
stabilizing peace and order. And to be well-equipped for this task
the king has to undergo the training 1 the-Vedas and phllosophles
along with the other sciences for winning control over senses. In
his private and public life the king is to be rlghtcous, dutful and
wakeful for the benefit of the subjects. “ In the happlness of his
sub_;ccts lies hus happiness, in their welfare his welfare. Whatever
pleases himself he shall not consider as good, but whatever pleases
his subjects he shall consider as good.”® But the subjects are not
allowed to mdulge in sclfish ends. The soctal and individual hfe
rests on the Varnasrama Dhaima. The people are assured of the
achievement of the ultimate goal of human life—Heaven and
mfinite bliss (Anantya )—as the, fruit of the observance of their
respective duties.  The triple vedas are the authority in matters

of Dharma.t
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Manusmrti ‘ - oL

The Manusmytiis a treatise giving the code of conduct prevalent
mAtHe,Indmn society at and after the times of the Buddha. "The
Manusmrti marks an advance in the cultural and moral status of
Indian society. But it explicitly lays emphasis on the conservation
of the social order since the new un-orthodox creeds were trying
to shake its.roots. Hence, we find the glorification and worship
of custom and convention.? It refers to the same time-honoured
conception of the origin of kingship and government. When the
fear-ridden people in the chaotic world® askfor help, the king—
who is the combination of seven Gods—is created for 'their protec-
tion. Butin order that they should not transgress the Divine Law,
pumshment is employed Besides, the king is asked to be ever
ready to strike, to display his prowess, to conceal his secrets and to
explore the Weakness of his foe for the “attainment of what 15 not
gained.’’ The social and individual life was ordered by the divi-
nélytdrigihated Varpasrama-dharma. Tt raises the Brahmaga as the
lord of all creation. But he occupies such a high place only because
he protects the treasury of the law and is one with the Brahman.:®
The other castes—Kshatriya, Vaishya and Shudra—are also enjoined
their respective duties of protecting the society, carrying the business
work and doing service work for the three higher castes respect-
vely2t The four ashramas or orders lead the mndividual from child-
hood onwards progressively towards the ultimate fulfilment of
human life—the liberation from the cycle of births and deaths. The
orders constitute of the student, the houscholder, the hermit and
the ascetic.22 The householder is justly given the place of pndc mn
soctety since he is the support of it.1* He has been advised not
to “neglect the sacrifices to the sages, to the gods, to the bhitas
( elementary forces), to men, and to the manes.”® The other
three orders have to be devoted for the sake of leammé and the
attainment of the highest bliss of salvation. - Reverential place has
been given to women in society but they have been declared unfit
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for freedom.® The ideal state of human society has been con-
ceived in terms of kritapuga wheremn * Dharma is four-footed and
entire and so is Truth ; nor does any gain accrue to men by un-
nightcousness.”®  Injustice and falschood theft and fraud deprive
human society of its merit and sclf-sufficiency, health and content-
ment.!’?

The Hindu 1deal of the state till the recent years of European
influencé has been dominated by the monarchical concept. The
Mahabhdrata speaks of the king as the architect of his times. But
there is also the evidence that there were republics ( Ganas or
Sanghas) and people had their say in politics. Here also the
Varndérama dharma dominatcs the social order. There was a
firm belief in the Doctrine of Karma which is an indication of the
recognition of the moral order of the universe. The Mahdbhdrata
gives one of the brightest visions of ideal socicty. The Kritayuga
expels all cocrcion and external -compulsion. The Santi-parva®
relates the story of a primitive society wherein the Law of Rightcous-
nessrules. No executive body, no government are necessary, since
all people protect cach other and become a law to themselves. The
only punishment for the criminals was ostracism. Some Jaina
Stras'® refer to some actually existing anarchic states. They were
small in area and democratic in practice. Naturally against . power-
ful foes they could not defend  themselves.  Besides, internal greed
and lack of mutual confidence brought about their dissension. It
is doubtful whether these states were socially and economically
egalitarian and democratic. But cooperation and mutual confi-
dence, love and responsibility seem to have played the highest part
m all the spheres of life.

The above pictures of the 1deal statc of human Life are cradled
in and through Hindwsm. Hindwsm believes m the divine order
of the universe. Spirtuality is the prime concern of 1ts thinkers.
On the moral side there are the two doctrines of Rebirth and the
Law of Karma. From the social and religious pomts of view 1t
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has been guided by the Varpasiama dharma.  Vapa in its jonginal
form seems to be a commendable principle keeping socicty on just
path. When it got transformed into Casteism with its hard and
fast restrictions, 1t became the source of stagnation of Hindu Society.
Its conservative spirit and reverence for tradition can be said to be
the reason why there 1s no scope for revolution m Hinduism. And
still the Aframa system shows a way of the unification of individual’s
and soctety’s mterest on social and religious sides while spiritually
there seems to be a sort of indifference for social, order. Hence;
perhaps the talk of social revolution seems mconsistent with the
spirit of traditional Hinduism. Characterstically, the well-known
tolerant attitude of Hinduism is confined to the variety of philoso-
phical speculation. None of the Orthodox systems of philosophy
and the Dharma Sdstras dare cast an evil eye on the social and eco-
nomic structure of society. The attacks of the unorthodox philoso-
phies like Buddhism and Jainism were, no doubt, faced coura-
geously and considerately, but the caste-system skillfully escaped
and protected the tradition-bound society.

Despite this fault, Hinduism ought to be credited for its dis-
tinctive quality of freedom of thought and expression. As a re-
sult of 1ts all-embracing synthetic spirit it has become a complex
of a variety of beliefs from the crudest to the finest ones humanity
ever conceived of. On the one hand, there are thousands of dei-
tics worstupped by illiterate and superstitious people faithfully
surrendering to priests, and on the other, there are some who mn-
gle their voice in that of the Upanisadic seer who proclaims  Every-
thing that.is, is Brahman ”, and “ Thou art That.” This auto-
matically deprives the idols and their worship and prayers of their
ultimate value ! Spintually Hinduism values perfection of indi-
viduals. Such self-realized individuals reach beyond good and-
evil, but themselves become the measure of goodness in society.
The Bhagvad Gitd 15 a classic representative of the synthetic
approach of Hindu philosophy. The sthitaprajiia—an equipoised
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and perfect individual—is the Gitd’s ideal. The hfe of this 1deal
man is a synthetic fusion of the 1deals of knowledge, action and
devotion, This concept has a paramount nfluence on spiritual
thinking of Indian philosophers. This emphasis on the spiritual
values of life has made- the Hindu Society a peace-loving and
1101-aggressive one.

" Buddhism, though unorthodox in rejecting the infallibility of
the Vedas, is really an offspring of the Upanisads as 1t 15 equally
individualistic 1 its approach in- laying emphasis on salvation.
Though it struck hard at the roots 6f the Caste system by allowing
all into its ‘order, it is no less indifferent to the social and political
order than is Hindwsm. In fact, it is anti-governmental. The
Buddha’s royal relatives left their vocation as kings and followed
him to his.order. The road of political wisdom is called ““an
unclean path of falseness. ”’2° Since reverence for the whole of
creation expressed in the Upanisadic tradition occupies in Buddhism
the prime position, there is an emphasis on the principles of Karupa
and Ahimsd (Compassion and Love). Even for laymen ahimsd
1s a necessity. ASoka—the famous emperor of India m the third
century B.C.—realised the futility of physical conquest after his
victory over the Kalingas. In one of his edicts he writes for the
guidance of future kings, “should any one do him wrong that
too must be borne with ----- His sacred majesty desires that
all amimate being should have secunty, self~control, peace of mind
and joyousness. He, therefore, enjoms the princes not to regard
conquest of new territory as their duty ”. Real conquest is the
conquest of hatred and greed. Indeed, in the history of human
civihization Agoka’s example stands unparalled 1n its moral efful-
gence. Through him Buddhism has contrnibuted to the cultural,
moral and spiritual advancement of mankind.

Though Negativistic m its approach to the actual form of social
pattern, Buddhism is positive enough in its promise of salvation to
man in the miserable plight of sansgra. The realization of the four
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Noble Truths® of lifc cnables man to come out of the painful cycle
of births and deaths. Neither sclf-indulgence nor sclf-morti-
fication can lcad to the blissful state of salvation. The true cight-
fold path of right-living is a middle onc. "All miscry is duc to
cgo-centred hife of man.  The ego is a creation of desire owing to
which there 15 a temptation to stick to the things of the world.
But the world 1s always in flux, and attachment to it creates an
illusion of permanence. It is this illusion of the permanent ego
that strengthens the chain of actions through birth and death.
When one grasps the significance of thus, onc attains Nirvdya—the
abode of peaceful delight.  Then the smoky flame of sclf-hood 15
blown out.

The Buddha kept silent over the naturc of liberation and the
metaphysical problems of ultimate reality. He trcated the problem
of human miscry in a practical and moral way. The Mahdydna
spiritual ideal of Bodhisattva aims at complete Buddhahood which
tolerates no trace of ego. Naturally, the preparation for this stage
leaves no scope for sclf-asscrtion. The Diamond Sitra®* preaches
the practice of virtues (Paramitas) that should lead to sclfless service
of society along with the attamment of intuitive experience of
spiritual unity. The Ddna Paramitd along with the other Pdramitds
asks a spiritual aspirant to give all with full understanding of the
basic non-duality of hfe. This is the way to attamn truc wisdom
(Prajfia). This complete cradication of the scnse of separateness
and quantitative considerations while practising charity and compas—
sion makes 1t clear that the final stage of liberation even bears no
1dea of distinctness. The salvation of one aspirant 1s the salvation
of whole creation, since the essence of Buddhahood 1s identical

with the essence of all things.?®  The liberated person spontancously
strives for the hiberation of all.

This same approach 1s the characteristic of Zen-Buddhism, a
later offshoot of Buddhism m China and Japan. The Zen mastets

emphasise the beyond-morality aspect of human goal. Concen-
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trate on the effacement of the slightest taint of ego and the very
seed of human misery is burnt away. Those who-attain Iiberation
in this way are persons in the fullest and real sense. They -alone
can devote themselves for the upliftment of the rest of the man-
kind. Society that takes form through the codperation of such
persons should face no self<made problems.

Jainism is known as a religion of extreme asceticism, yet it has
much to say about the creation of free and well-balanced democratic
outlook. In spite of its apathy for public and political Iife, in
practical hfe its doctrine of Syddvida ‘May-be-1sm’ is of great
significance. It prevents one from relying on one-~sided informa~
tion and-biased judgement. It should be conceded that in order
to savé human mind from the cultches of dead dogmas such a
caution is very essential. - Only, one has to guard against the hin-
drance this doctrine may bring in the way of the final grasp of
Truth in all its entirety. In Jainism also, liberation from the scor-
ching sansdra can be achieved only through the cessation of the
chan of actions. But as in Buddhism, here also the working of
the Karma principle needs no God to supervise it. Liberty and
responsibility both belong to individuals. Jama Ahimsi has both
positive and negative aspects. Mere non-injury is insufficient, 1t
should be backed by the active service of others. In one of his
prayers a Sadhaka says, “ Let the king be victorious and righteous.
Let there be ran 1 every proper season. Let diseases die and famine
and theft be no more. Let the Law of Jaina give all happiness to
all the living beings of the world.”?* An Arhat 1s a perfected man
living only for the benefit of others. The peculiarity of Buddhism
and Jainism 15 that even when they prescribe higher and lower dis-
caplines for the spintual aspirants and laymen, there is no caste
distinction permitted i their orders.

Zoroastrianism vividly expresses the struggle between good forces
and evil tendencies in-this universe, Men vascilate between these
two forces, sometimes holding fast to nighteousness, and at others
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dnifting lowly towards the evil.  But after the final judgement God
brings about Renewal,  ““ By his will the Renewal arsses in the
umverse, and the world becomes immortal for cver and cver.
After the renewal, there 1s no demon because no deceit exists.
There is no Hell because no wickedness exists.  No lack because
no greed exists. It 1s impossible by any means to cause any pain
or distress whatever to any creature.® “ The God grants to us
the welfare of our animals and men through a certainty of Love
gamed by righteousness.”*? -

Ancient Chma does not fall short of conceiving an ideal human
soctety in her own peculiar way, The Confircian ideal prepared
men for rational purswit of happiness and peace. In lus view,
though force 15 essential in the last resort, 1t 1s subordinate to the
power of justice. The value of the goverment lay in its power
to make men happy. To the Confusian belicf that all men are cqual,
Menctus his follower added that all men arc fundamentally good
and education has nothing to do but to remove the hindrances
in the way of the natural cxpression of primary simplicity and
virtue. Motzu was a Pacifist of the foremost type. He aruged
the case for no war on rational and utilitarian basis. Though nonc
of these philosophers scem to stcp beyond the enlightened self-
anterest, yet they believed mn a social order that was based on mutual
confidence and cooperation for happiness and peace for all. But
Taoism went to the far extent of individuahism.and liberty. The

Taoist Absolutists of China repudiated even the governmental
machmery for 1ts coercion. Their noble anarchism could not

cope with the 1dea of utility of war even as the weapon of last
moment.®® -

The sclf-assertive Islam reveals democratic tendencies by
assurng equal status to all who enter the brotherhood of its
devotees. It believes that Divine mercy enfolds all creation
{A1-Rahman). Naturally, those who believe and work right-
eousness are true Moslems and those who blindly accept the
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rcligious dogma are not able to receive God’s mercy. Muhammad
gave morality and one supreme God to his people, who were
divided mto defferent minor folds. He brought unity among
them. After him Islam developed a particular mystic faith
called Sifism. The love of the S7#fi devotees for God became
a force that united them with his whole creation. As 1t is often.
found, those who have tasted the mystic umon with God are
ardent supporters of liberty and they vchemently denounce all
forms of authority. The Pantheistic tendencies of the S#if7 mystics
made them moral and responsible members of society. The mystic
samt Hallgj consistently devcloped an anarchic idealism touching
all spheres of life. Bayamd, the legendary hero of the Persian
Sifis, is said to have asserted, “ Creatures are subject to *states’
but the gnostic has no ‘state”’, because his vestiges are effaced
and his essence 1s noughted by the essence of Another and his traces
are m Another’s traces ”.2®* God 1s all love and all faiths lead
to um. Thut’l-Arabi (1165-1240 A.D.) sings—*‘ Love is the faith I
hold, wherever turn his camels, still the one true Faith is mne 7 30
Morcover “the man of God is beyond infidelity and religion * 31
Such Catholic outlook has marked S#fzsm as the dlstmgulshmg
and most tolerant sect of Islam,

All these Eastern religious movements are the source of a large
vista of cultural, political and ‘social advancement i Asian and to
an extent even in European countries for the last three thousand
years. Pe{rticularly the 'Indian soil 1s sensitive to every religious
upsurge. It is truc that ever since the last two thousand years
till recent history India has not contributed much politically and
socially. But she has enjoyed spiritual fervour m different shades
and colours' through her scers and saints ike ‘ Sankara, Ramdunja
and Madhava, like Chaitanya, Kabir and Nénak as also JianeSvara
and Ekandgtha’. After she came 1 contact with the Europeans
m Modern age, the commingling of the Western thought with
Eastern religion® gave birth to a variety of new movements 1n



62 o INTEGRAL REVOLUTION

all spheres of life. The new consciousness had a universal appeal
and Catholic approach which not merely aroused the slumbering
Indian Nation but served as a beacon light to all backward and
enlsaved countries. While the Indian National Congress strength-
ened the urge for political freedom, Rdm Mohan Roy started to
purge the Indian society of its crying evils of social injustices.

Wath these forces different spiritual movements jomed hands.
They enlivened the dumb mullions of this country. In the life
of Sri Ramakrisna Paramahansa, who ecxperimentally proved the
umty of purpose of all rehigions, the note of the brotherhood of
all religions was struck. This created a possibility of cooperation
of all humanity for 1ts spiritual advancement.  Swami Vivekananda
brought home the consciousness that the Vedanta of Sankara and the
Karupa of the Buddha together should unite to awaken and uplift
the masses of India. Unless and until India overthrows the cru-
shing weight of the devouring poverty and deadening mequalities
traditionally sucking life from society, there is no hope of liberation.
The poor and the caste away (Daridrinarayana) are real gods—the
worship of whom wall bring social and individual salvation. The
Brahmosamdja, Arya Samdja, Ramaknsna Mission and the Theoso-
phical Society as also the attempts of Justice Ranade, Tilak and
Aurobindo who had spintual insight—created a ripe atmosphere
of religious, political and social awakening in which Gandh found
himself after his return from South Africa. The Sarvodaya ideal of
the all round development of the human world 1s a natural growth
of the cosmopolitan and all-pervading experiences of the new
Rennaissance in India.

IJI. TheWestern Contribution

The Western contribution to the evolution of Sarvodaya values
1s also of no less importance. Plato, the philosopher among philo-
sophers and the worthy disciple of Socrates, surpasses all previous
Greek thinkers in exhaustiveness, brilhance and grandeur with which
he dealt with human problems. It was he who conceived the ideal
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philosopher, who had the vision of the sun of good—the fountain
of Reality, and the ultimate goal of humanity. These ideal personal-
ities were gracious-enough to turn to the den of human world,*
wherein many were bound to matter and blinded by might, to
guide its affairs 1 spite of all ridicule and opposition with which
they might be welcomed. Plato recogmised that states are not
made up of bricks and stones®, but ‘of human beings who are
capable of dedicating themselves for the good of all, 1f they receive
proper education. And from the point of verw of education men
and women are treated equally by him, He valued man’s rational-
ity in bringing forth harmonious development of individual and
society in whom lower elements were to be controlled through
their subordination to reason. Everyone should do one’s best m
accomplishing what one is capable of, and should not dabble n
other’s business. Tlus was Plato’s Justice. The attainment of
Justice was the moral and spiritual goal of humanity according to
Plato. This was the pivot round which all social, political and
cconomic ideas rotated. In order to secure justice some peculiar
ideas, viz., the 1dea of three classes, that of the communism
for the Guardians, of the limit to'the area of the Republic and that
of striking the” balance between amassing wealth and poverty,
were put forward by him.

The modern man of democratic faith feels dissatisfied wath
Plato’s contempt of the common man, One cannot appreciate
Plato’s adoration of state at the cost of individual liberty. No
cultured man can agree with him in his casual dismissal of man’s
sublime emotions, lus biased musrepresentation of family-ties and
his indifference to marriage-purity. Again, every man of cons-
cience would fecl disgust for the cruel play with the ignorant rank
and file, involved in insinuating in them the Divine myth of
Metals. Nevertheless, Plato commands respect even in the modern
world for his suggestion that the leaders of people should have
spiritual insight. Plato declares,” Until philosophers are kings,



64 INTEGRAL REVOLUTION

or the kings and princes of this world have the spirit and power

of philosophy, and wisdom and political leadership mect in the

same man. . ..cities will never cease from ill, nor the human
b2

race.” %

Though Aristotle docs not speak of Democracy so deridingly
as does Plato, to him also Monarchical rule of the best among
men is the ideal.  One who is the wisest and mozally competent can
alonc gmde the community of state. ~ Statc springs from the very
nature of man, and defends the course of good life of all its citizens.
He too believes m cducation and concerves of citizens (at least it
Democracy) as capable to rule directly. He attacks Plato’s con-
cept of the community of property and wives and recognises the
value of family relations. He rematks, “How much better it
is to be the real cousin of somebody than to be a son after Plato’s
fashion 1’2 Though individual possession of property is concetved
to bejustifiable, 1t should be used for common benefit according
to him. But while cmphasising the difference between man and
woman he altogether reduces woman to the status of a slave. He
too, like Plato, cannot conceive of umty and friendship as stretch-
mg beyond the Greek world. Most of all, he relentlessly divides
human race mto two classes—one is fit by nature to rule and the
other descrves subjection.

To both Plato and Aristotle the state 15 not merely a political
necessity but a moral and spiritual demand of the ' nature of man.
The state 15 the mdividual writ large. The Greck states are the
representatives of man’s reason. Naturally, the civilized Grecks
are destined to rule over the barbarians. In spite of thus umperial-
sstic tendency, both these philosophers helped much to enrich the
Socrattc moral hentage by msisting on the moral aspect of justice
as against the popular concept put forth by Thrasymachus that
Justice 1s the interest of the stronger. They emphasised the truth
of the Socratic saying—knowledge is virtue and strengthened the
case for moral and spiritual outlook for hfe.
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It 15 evident that the triad of the Greck philosophers, Socrates,
Plato and Amstotle, reigned over western - thought-world tll the
end of the Middle ages, and still attracts the modern mind to an
extent through their appeal to rcason. An appeal to the heart of
the western people through the strength™ of faith, -self-suffering
and sacrifice came from the prophets of thé OId Testament and
from the Son of Man of the New Testament. Believers in both the
Testaments consider that through the agency of Isracl the carth is
going to be transformed completely. A new birth of humanity
is to be expected through the suffering of the prophets of the Lord.
The kingdom of God and its conspicuous characteristics were
vividly presented by Jesus thé Christ, but its merciful tenderness
and loving care and the emphasis on justice and rightcousness were
proclaimed cven before him.3  Isaiah® conceives even of the end
of all war when mien'shall “ beat their swords mto plough shares ”
and their spears shall turn into “pruning hooks™ and then “nations
shall not Lift up sword against nation, neither shall they learn war
any more. ”’%® Then hate, selfishness and violence find no place

on earth, sice  the earth shall be full of knowledge of God as the
water covers the sca, 710

For the preparation of. thus kingdom of God the Ten command-
ments® arc 1ssued. They determine the ‘mode of mndividual
hving in society. But the God of the Old Testament does not
hesitate to punish the criminals and unrighteous people. To Jesus,
who speaks as the son of God—the meraiful and all-loving God—
ingnorance giving rise to the hardness of heart was the true barrier
to the rising of the new cra. From the cross, that witnessed the
death pangs of this hero suffering for the erring humanity, he
asked forgrveness for those who brought to him that cruel destina-
tion, since ”’ they knew not what they did. 7 That is why he tried
to open the eyes of the people who were cager to stone down the
sinning woman. His advice always was not to judge others.

His God was the father of all, good and evil people, equally.*®
5
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The servants of God should crave to find the lost sheep, and
should welcome the prodigal son in order to ‘convért them to
the path of righteousness through loving care. While doing this
they might be required to turn their right cheek after gettmg a
smack already on the left one.

If the kingdom of God is to be brought to the'earthly plane,
the pure and the meck, the righteous and the merciful and the poor
in spirit, shiould crown the ecarth. Jesus Christ believed that the
hope of the future world was such devoted servants of Truth sta-
king their lives for the sake of the values of life. He appealed to
the individuals of true faith and did not turnto conveért the royal
class, because, it seems, he had the'firm conviction that the trans-
formation of separate and common but devoted individuals ‘could
alone bring about the complete change of the social order. ' That
is why rather indifferently he remarks “ Render unto Caesdr the
things that are Caesar’s, and unto'God the things that are God’s.®?”

The early Christian society seems to be communistically order-
ed. The devotees had all things in common.** And the strong bond
of brotherly feeling brought unity among them. Their courage
and steadfastness even at the moment of death melted the stony
hearts of the pagan world and ultimately conquered a large por-
tion of the human world for Christianity. The key to their univer-
sality of appeal is found in Jesus” words, **whosoever shall do the
will of God, the same is my brother, and sister and mother. 4

Among the various Christian sects, Quakerism appeals to the
modern democratic pacifist as equally and genuinely as it does
to the true religious man. Its contention that Inner Light lighteth
every human heart and renders everyone equal to the rest of
human mdividuals, strengthens the case for human equality and
unity. Every moral man gets attracted towards 1ts teachings of
wholesale banishment of violence from every walk of life, and
of deceit from everyday business matters. Being primarily con-
cerned with spirituality, Quakerism adheres to the spint of the
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Christ’s teachings discarding dogmas and exclus}ve faith in’ ansr
book and mituals. All ths helps the ‘modern world o progress
on the path of’ md1v1dua1 Iiberty and rehglous tolerancc. The‘
democratxc pracnces in the periodical meetmgs "of the commumty
of Friends, proceedmg through “discussion and persuaslon, and
coming to decisions in accordance with the consen'sﬁé of the
meeting, shows a way out of the confhctmg s1tuat10ns in somety
Selfless sérvice of humanity in an organised fashlon and with
mussionary zeal is a commen&able feature’ of all Christian sects.
The Friends have stnven 1ncessant1y for the uprootmg of
slavery, uplifting of ‘Women m social status and’ for the’ kindly
and sane treatment of the insane. Tlus is how the kingdom of
God can be actualized. In fact, the successful attempts of William
Penn in Pensylvania to make a non-violent and freedom-loving
community work self-rchantly, atleast for a penod of tume, shows
that violence and coerciori are obsolete and barbanous. This
exaniple had done much more for real selfrule than any other
so-called Democracy of modern times has done.’ But as usu:ﬂ this
experiment also displayed, that the lack of unity and strong organi-
zation based on common purpose makes it difficult for any 1solatéd
state-to face the hostile world for a long time. Eveh then, such
sublime failures light up the path towards the land of happy -and

contented soc1et:y

The Sarvodaya philosophers gratefully acknowledge their debt
to the western religious spirit, which later gave birth to the Liberal,
Democratic, and Socialistic tendencies in the western world.
These tendencies, although severed from their spiritual Spring,
developed a sane responsible social consciousness in individuals
who were, at the same time, the champions of mdividual liberty.
In the Western Democratic tradition it was Locke who upheld
the 1deas of individualism and liberty. He emphatically asscrted
the right of the mndividual to rebel agamst unjust kings given by
Magna Carta in 1215, According to Locke, human beimngs are
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‘naturally’ wisc, therefore, there is.no danger to mankind from
free inciiiriduals so long as they obey the Law of Nature. This
law teaches that all being cqual and independent, no one ought to
harm another in his life, health, liberty or possessions.® But
like the ancient Indian thinkers, Locke also anticipates a statc
of confusion and disorder if the law is not obeyed. To cvade
such a danger, governments are established by the consent and
agreement of people. But the people have every right to over-
throw the unjust regime 1f the government disobeys them, since
sovercignty is invested in the people themselves. Jefferson could
have, in this, a philosophy of revolution, When constitutional ways
and peaccful measures are exhausted, revolution becomes essential.

The international character of revolution also gets foundation in
Locke’s philosophy. To him all mankind is one, hence, it is the
duty of a people to resist tyranny cverywhere, and, therefore, to
help revolutions in.other countries. This philosophy taught the
basic democratic value. that the only alternative worthy of man

to liberty, is death.

J.S. Mill and Herbert Spencer are known as the staunch suppor-
ters of individual hiberty, Mill emphatically mamntains that society
should grant freedom of thought, expression and of conduct, even
. to the out-of-the-way individuals who arc generally called cranks
and erratics.” Socicty is likely to have a genius out of such
abnormal persons. Collectivism lowers down the standard and
maiins individual speciality by compression.®®* To deny mdivi-
duality is to put a full stop to progress. Unless it becomes in-
evitable, neither government nor society should come in the way
of ndividual’s spontaneous behaviour. And since men are fallible
even a single individual should be allowed to express himself in
the midst of hostile human world.*®

Spencer reiterated what Mill said, with an air of certamnty, that
a natural science possesses. He further showed that from the pont
of view of evolution, wars are mcompatlble with human progress
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since they come’in the way of individual liberty. Permanent
peace alone guarantecs the least disturbance to mchwdual from the

-~ .

governmental authonty 50 ;

But what led European countries to- too much individualism
_and moral mdlﬁ’érence was perhaps the exclusivé stress_on the
blfurcauon of human life into the sections—one belongmg to
md1v1dual and the other to society.* Mill’s strong demarcation
T)ctween the self-regardmg virtues and the  other-regarding
virtues gave strength to the doctrine of laissez faire. "This doctrine
receives its _]ustlflcanon from Spencer’s favourite concept of evol-
utionary principle. According to him “The ill-fitted must suffer
“"the evils of unfiness, and the well-fitted profit by their fitness. 2

_ This position accentgated the sharpness of Industrial Revolution
and consequently became a source of social injustice. Naturally,
th’éﬁpendidum of cinphasis in social and pohtical world‘moved to
the other extreme of collectivism, at least in sémahstzc and total-
itarian’countries. Yet, in spite of this, one should not underrate
the bulk of contribution that these 19th century thinkers made
 for the enhancement of democratic values. It is becatise of them
" that the free world at least breaths even after the strong on-
" slaughts by the two world wars.

During the Eighteenth century, the philosophers of Frcnch Re-
volution—Rousseau and Voltaire—stood for liberty and equality.
But they justified their positions from two almost extreme philo-
sophical corners,  For Rousscau, instinctively inspired and sclf-
rcliant man was alone free and happy, since heis in the * state of
nature. % Along with the operation of reason inequality stepped
in with her parafernalia of slavery, tyranny and misery. Reason
leads to the separative tendencies of ‘mine’ and ‘thine’. To avoid
struggle people come together and say, let us, *“instead of tur-
ning our forces against ourselves, collect them in a supreme power
" which may govern us by wisc laws, protectand defend all members
of the association, rcpulsc their common enemies, and maintain
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_eternal harmony among us.”3 By such social contract, civic
soc1etysWas formed But government too often endangers hberty
and equality for the protection of which the contract is made, and
finally it.adopts “ the laW of the strongcst

The Whole march of c1v1hzat10n accordlng to Rousseau, takes
man from hberty to dCSpOth tyranny, poverty and slavery “The
estabhshment of property and LaW is the root of ‘m’equalxty
Then to overthrow such a reign becomes a duty, since the nlexlr—
bers of the soc1al contract are no more bound to obey the author-

1tiesSs that create 1nJust1ce. Hence, the call for revolut1on.

Volta1re could not appreciate this taste for primitive ‘innocence
and equahty As against Rousseau, he belleves in the beneficial
character of jproperty, since he has 1o falth in common man, he
hesrtates to vote for repubhc. Yet he p,refers no definite form of
government. Because he 15 all for reason as Well as-for hberty,
he never dreams of v1olent revolutlonary action to overthroW
unjust state oforder. Thas is not to mamntain the Status quo. Educa—
tion and peaceful means alone can achleve hberty and happmess
Civiltzation 15 an advancement upon the primitive self~sufficiency.
There are, , of course, the 1lls of civilization, but mn order to drive
them out only ‘the path of mutual consideration and rational ap-
proach should be accepted.®” " He believed m the right of equal
hiberty of all. But hiberty can be had only if people obey laws.
His love for liberty made him assert the famous democratic pri-
nc1ple mvolved in what he mamtalned ‘I do not agree with a word
that you say, but I.will defend to the death your right to say 1t.”’%

These inspirers of the Democratic revolutions can even to-day
serve as guiding stars. But what 1s the condition of democracy mn
America, Britam and France 7 The two world wars have changed
the face of the earth. But they arc undoubtedly, though partly,
the consequences of colonialism and imperialism supported by
these Democracies. The values of democracy are crushed ho less
under 1ts own reign than at the hands of dictators. But the shocks
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of the two quld wars have brought the economy in the demo-
cracies, particularly in Britain, to a crumbling position. And thus
in order to compromise . somehow the demands of justice and
hhbértjy, the new ideal of Welfare State has been put forth. “The
welfare -state is organised to ensure the well-being of its citizens
_and to use their resources to that end.” Itisa gradual develop-
ment of the idea behind the Elizabethan Poor Law. During the
_period of 1834 to 1848 the state has increasingly extended its reg-
ion of responsibility from the poor to all. This was made imper-
ative because -the Tndustrial- Revolution had created the paradox
of poverty in the midst of plenty.®® The war situation compe-
lled the state to make its economy citizen-centred to safeguard
equality. Hence the word “Welfare State’ epitomuses the contrast
.of warfare and welfare.®* It has been pointed out that this has
been achieved without taking resort to the Nazi-like dictatorial
regime. Nor have the Parliamentary Government enabled the
people to come out of the difficult economic situation by keeping
before them the allurement of some future ideal economic condi-
tions, as the Russians have done. The Welfare State is a typical
empirical approach of the English.e2

But are the propounders of Welfareism satisfied with what
they have achieved ? Not in the least ! It has been admitted that
“mn its very essence, itis the most degrading political phiolsophy
which has ever betrayed a country. 62 State-assistance in all ma-
tters from birth to funeral, and from housing to education, proves
itself morally degrading. The citizens naturally take welfare too
much for granted. Itisin fact a negation of selfrule. Besides
this, it has been nghtly criticised as “a hotch-potch of administra-
tive units, tangle of legislative complexity and a junlge of vested
interests.®* Al this shows that though well-intentioned, welfare
state becomes a caricature of true democracy.

These Western thoughts on revolution and evolution have con-
tributed much to the Sarvodaya ideology. The Sarvodaya thinkers,
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-however, are critical in’ ‘a'cceptiné ‘the heritagé, both from the
East and the West. In simple humility Vinoba says, that since
the present-day.thinkers and revolutionaries follow these ~seers
historically, they are privileged to stand on their [ =rs’) shoulder
and thus are able to see a little farther than th”s - of the past.®
Human situations arising out of the inter-actions of _persona-
littes and environment create new horizons. That is \i{hy the
-Sarvodaya- ideology could give rise to® the concept-of a non-
violent revolution. It has conceived:of a new dynamism in the
eternal values of individual Lfe, so as to work- for the integral
-revolution in the human Society. In the next chapter we shall
examine some more attempts at revolutionising: human life on
the socialisic and‘.communistic lines: As we shall see, the
-Sarvodaya has much to learn from these experiments. L
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" Chapter Five -

THE SOCIALISTIC CONCEPTS OF
' IDEAL SOCIETY

P t

1. Socialism and Sarvodaya

From the point of view of the vision of the future of mankind
Sarvodaya and Socialism come very near to cach other. The ulti-
mate state of human affairs in both the ideologies is almost the
same. It has been expressed in the principle : * from each according
to his ability, and to each according to his nced.” Hence, it is that
even the Indian Communist leader—E.M.S. Namboodiripad—
admits that the objective of the Sarvodaya movement “is as
revolutionary as any socialist or communist would have. 1 But
there is a vast gulf between the ways and methods employed
by them in their' respective movements, Thus Gandhi calls
himsclf a socialist with a difference, And the difference is not of
a minor consideration. The centre of the Sarvodaya social order,
namely—the supreme value of individual freedom and non-
violence, is poles apart from the pivot of violent overthrow of
present social order, round which the communistic practice~though
not idcology—moves. Hence, while criticising the over-simplified
comparison between communism and Gandhian ideology (i.e.Sarvo-
daya) Vinoba remarks that to say that * Gandhism 1s communism
minus violence ’? is to grant that a living human body
resembles a dead one, the only difference being that of mere
breathing.? But the contribution of the socialist and communist
thought should not be overlooked. Vinoba acknowledges that
capitalism is now a spent-up force.r The futurc of humanity 1s
in the hands of those who speak on behalf of the oppressed
humanity.® Both Sarvodaya and Socialism-Communism are bent
upon rooting out cxploitation mn one and all forms. Hence, it
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.will be helpful for us to study.the socialist movements broadly in
order to understand the Sarvodaya approach. .
II. The Birth of Socialism

Soon after the advent of Industrial Revolution and along
‘with growing attraction of the vilues of French . Revolution,
there'sprang in Europe a flood of _visionaries, worshiping some
ideals of social order, in and . through which huinanity would
reach the highest stage that it is capable of. Possessing genume
faith in human potentials and displaying- hope 1 the future of
man they sought to realise what they visualised.

" At the time when the Industrial Revolution was welcomed as
the first phase of heaven on earth, St. Simon (1760-1825 A.D.)
conceived of a society m which work wasa virtue, and the gove-
rment’s only business was to put and keep men at work.® Society

-was an ideal workshop. Scientists, mtellectuals and industrialists
were 'to be the authorities guiding social affairs. Naturally, the
execution of ‘policies rested on the bankers, Too much of n-
dividualism spreads social apathy, hence masses were to be res-
pected instead of man. But to Simon “‘ the action of man on man
is in itself always harmful to the species” and the only useful
action is “the action of man over things.”? Hence, admunistration—
and not government, that is to be equated with force of man
over man—was to find the place of honour n St. Simonian
society. To lum technocrats instead of diplomats represented the”
ideal of future society.®

But Fourier (1772-1837) and Proudhon (1809-65 A. D.) did
not join in the eulogy of mdustrialization. On the contrary, they
detected in 1t the seeds of too much centrahization, that strips the
workers of their imtiative and creativity. They puned therr faith
on the small communities enjoying autonomy and voluntary
co-operation. To Fourier agriculture was the source of real culturc

“of man.! Man’s work should be a fountain of joy, 1n production
there should be the seed of satisfaction and life as a whole, a thing
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“of beauty. Anarchist Proudhon valued Tiberty -of man’ over all
other considerations. In small communitics democracy’ can’ be
cstablished,  Politicians that exploit people through state, should
find no place in the ideal socicty.® It will be based on the
“ organising principles” of localism and federalism.'t In this
socicty property will be theft.  Justice and individual freedom, as
the values of socialism, could be realised only when men associate
for work, feel responsible for it, and find self-expression through it.

Tlléugh an industrialist, Robert Owen (1771-1858 A. D.)
did his best to develop ideal community-life in his colony. of New
Harmony*? on the lines of co-operation among workers, -and of
balance between agriculture and industry. He believed in_ the
beneficial effect of good environment on character and hoped to
crcate moral order thus,,

As against Louiis Blanc (1817-82) and Lassalle, the * true socia-
Tists. ’**  Bruno Bauer (1809-82), Moses Hess (1812-75) and Karl
Grun (1813-87) Jooked askance at the state and political power.
Men’s good will and power of education alone scrved for them as
the hope of future utopia.’ This utopia was to be realised by an
outright rejection of existing order—not violently but peacefully
and relying on men’s inherent goodness.

But nonc of these socialists, cxcept St. Simon, scemed to be
conscious of the coming cra of class struggle, as did the new creed
of Syndicalism. Industrialism had accentuated that struggle be-
yond imagination. Hence, a radical change in the then existing
unjust social order could be brought about only through the shar-
pening of the fight between the proletartat and the bourgeoisic.
Syndicalism of Sorcl (1847-1922) holding the weapon of strike,
aimed at complete revolution and for that * proletarian violence
not only makes the future revolution certain but seems to be the
only means ”*® to 1t. Workers in unions should develop hatred

and revenge for the preparation of a nationwide strike, which would
violently paralyse the statc and then should usurp power. By



THE SOCIALISTIC CONCEPTS.OF IDEAL SOCIETY 77

Tejecting rational argument and good-will, Syndicalism established,

its *“ reason of non-reason. ¢ . _

It is, evident that not only the thought-world but the social,
economic’ and political spheres of human life in France, England
and Germany underwent the pangs of socalstic experiments of
the revolutionists and the evolutionists. But none of the attempts
proved of conspicuous consequences as did Marx’s and Engel’s.
The sincere but abortive strivings of the early socialists were bound
to fa1l according to Marx and Engels, since almost all of them made
the unpardonable mistake of ignoring the triumphant and inexora-
ble march of human history, working mainly through economic
strings of human life and demanding appropriate action on the part
of the heroes of the new era. Of course, the time was not ripc
for them and hence the inevitability of their failure m insight and
action.’” Naturally, the prophets of the new world dismissed them
either as “ Utopian ™ or as “ Bourgeoss ” socialists.

NI, The - Scientific Approa;:h of Marx and Engels

Marx detested all romanticism, emotionalism and humanita-
rianism that were fashionable at his time.’® Appeal to moral
principles and to the universal recognitions of democratic values
was to him a “pecubarly vicious form of hypocrsy or self-
deception, ” since there was nothing like eternal justice and equality
or fundamental rights of individuals. Convictions of sincere in-
dividuals could not alter the laws of history.”® Hence, 1t Was Wisc
to study, 1n the minutest details, the evolution of human society on
all sides, and to come to the definite conclusion about the future of
humanity, And this scentific approach convinced Marx that
* the history of all hitherto existing society is the hstory of class
struggles. ”2°  After witnessing the struggle between “free men
and slave, patrician and plebian, lord and serf, guildmaster and
journeyman, in a word, the oppressor and oppressed,”’?* in the last
resort the socicty i the first half of the 19th century was split up.
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into “two great hostile camps 7?2 directly facmg cach other—
the Bourgeoisie and the Proletariat.

But in a dialectical and determined manner history moves for-
ward to end the miseries of the oppressed—the victims of the newly
fowered Industrial system of society. Man’s basic activity, namely,
the economic striving—itself ever developing—determined the'
whole panorama of social, political and moral-rebigious pattern
of society at a given time. Its literature, art and culture bear the
stamp of the economic era?®* When the forces determining the
economic hife of a society are captured and controlled by the opp-
ressed class, the condemned class, along with its tyrannical insti-
tutions of state property and family, is swept away through the
active agency of history as 1t were.?** And it seems, as though,
the unconsciously conscious flow of evolving nature reaches the
acme of development where the duality, asalso the struggle, vanish
and the dawn of classless society?* gladdens the hearts of the revo-
lutionartes. The State is the symbol of bourgeois exploitation and
it now withers away. Then who will exploit whom ? The in-
ternal contradiction of the bourgeois society,- in which -all values
all occuipations and all labour were dominated by and transformed
into the commodities of market,2® could not but wipe out the old
order, giving place to the new one. In the womb of darkness
there is the light. The old society by rescuing the majority * of the
population from the idiocy of rural life 26 and allowing them to
herd in masses in big cities, offered them the opportunity to unite -
irrespective of national, racial and sexual distinctions, and equipped
them with weapons to fight against the ruling class.?” The end of
private property would ensure the resolution of all temptation to
exploit. What the workers needed to do was to seek the gudance’
of the communists who, tracing the steps of history, fortified and
hastened the emancipatory forces of destiny. The 1deal human
society will be an “association in which the free development of

cach 15 the condition for the free development of all.”’2® But
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for its’ estabhshment a drastic’ step Was essential. The ‘workers’
were, therefore, exhorted to unlte and to abolish, violently if nece-
ssary, the old regime of chains and tears and to estabhsh for the
time bemg ‘ the dlctatorslnp of the proletanat

Tn this ideal society, buymg and selling, accumulatmg and proﬁ-
ting; all of which are at the root of capitalistic explmtatmn of one
by the other, would find no place.?®, The.satisfaction of wants
and the enrichment of social and individual relations, which go to
develop all-round personahtles are to be looked after by the
society.® Life in common is the hfc of freedom and joy, in its
realm no state wields the spectre of oppression. For this aim
Marx and Enge]s sttuggled, not theoretically but practically,
shaping the events of history and guiding the revolutions in
society. Though the 1848 and the Paris Commune 1n 1874
proved unsuccessful, yet their ekperience of fallire itself paved
the way, to success in 1917—Russia.

This historical determinism, accordmg to Whi_gh human history
is a single non-repetitive but law-abiding process—the laws being
more like those of Geology and Botany than those of physics and
Chemistry—Marx accepted in toto from Hegel® along with his
dialectical method. These laws allow a process of continuous
change, in which each stage follows on its previous one and gives
birth to the coming new one, handing over to it its own essence.
This dynamism progresses in dialectical fashion—creating theses,
struggling against antitheses and transforming both these in an
altogether different third entity—synthesis. But Marx’s study of
Feuerbach’s “Theses on the Hegelian Philosophy ” and the teach-
ings of the French socralistsand English economists had convinced
him that Hegel’s Idealism had merely enthroned Spiritual Reality
mn the place of Christian God—both of whom shun all rational
discussion.® Dialectical method worked in the thought-process
but that did not prove the priority of spirit to matter. What
could be tested and experimented on in daylight alone could com-
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mand  validity.®? .His rational empiricism compelled Marx to
prcfcr Matcrxahsm to Idcalism, and without the shghtcst doubt
about the logical mcompaublhty of carrying the dialectic from
the realm of spiritual reality to the matecrialist’s world, he unhesi-
tatingly cstablihsed Dialectical Materialism.?* Hence, the actual
material conditions of lifc determine the evolutionary process which
ends at every stage in creative revolution—both in socicty and
nature.® The principle of the historical motion must be sought in
social relatlonshlps which, accordmg to Marx, arc the cconomic
factors. They shape every othcr aspcct of human life. In the
incessant process of history, nations and races arc but ripples vanish-
ing at the next advancing wave of evolution, Eternal is the flux
and perhaps man’s cconomic nature. Thosc-who follow the lead
of history, attain success ; others, who vainly opposc it, perish.
Hence, Marx’s denouncement of the existing order of socicty was
based on historical necessity backed by the nature of existence, and
not on any 1deal.3 This n1ctaphy51cal certamty gave Marx the
air of a genuine prophet speaking on behalf of the ultimate Rea-
hity—though in his casc it was material. He prophesied that the
eternal conflict was to come at last to its last halt'in the form of the
Bourgeosie versus_the Prolctarlat in society. When their battle
would be fought, conflict Would subside for cver, then alone the
history of the free human 111d1v1dua1 would begin.??

IV. Marx’s Contribution And The Aftermath of Revoluﬁéﬁ

The credit definitely goes to Marx for emphatically declaring
the possibility of the doom of mequality; poverty and exploitation
in the human world for the first time 1n lustory. It was he who
first worked for an international revolution. For this purpose, he
appealed to the workers of the world to unite for the'end of human
nuseries.®® Paradoxically enough, lus attempts aimed at convincing
the society that these museries are  man-made ; and man alone can
and should eradicate them root and branch. He categorically
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announced the ‘ultimate coherence of human mterests, though mn
the process they seem to collide. Though his working. was based
on partial and prejudiced reading of the societies around him, it
reduced humanity-only to two conflicting blocks, instead of a variety
of nations and' races contésting for supremacy. He pointed out
that the emancipation of the-lowest strata of society-is really the
cmancipation of humanity. - Equahty does not mean’ to hinmi
equality of classes but the abolition of them. And this should not
be done in a dogmatic and emotional way but scientifically and
systematically. Himself coming from the intellectual middle class,
Marx’s devotion and hard work throughout his ife to give adequate
expression to the cause of misery and to the scientific statement and
application of its remedy, reveal such sublime features of his charac-
ter as to arouse reverence and admiration even m the minds of those
who do not-approve.of his doctrmes.

Asiit is often found in the history” of philosophy, any attempt
at providing a staight~jacket of-philosophy of hustory to hfe, 1s
bound-to fail. -The creative force 6f life allows no human mter-
vention and obeys'1ic rules imposed by human mtellect. It res
Icﬁtl“essly:dlsprovcs" predictions and leaves one astonished 'in the
mudst of unexpected and quite novel turnings'm humin society.
Otherwise, an intellectual giant liké Marx would have had pre=
vision of the events in Russia, Germany, England-and France and
would have revised the editions of his Capital and the Communist
Manifesto accordingly: “The question -of peasantry,. the role of
middle-class and mtelligentsia, the attraction of nationalism and
racialism and the mstinctive attachment to religion, all these factors
deciding the course of human' history 11 modern times would not
have suffered indifference at his hands. The history of the human
world after Marx up to the end of the Second World War speaks
cloquently of the falure of Marx’s judgement.® )

And it 1s not merely facts, but the mherent logic of the dialectic
of Marx’s philosophy itself makes the realization of classless society

6
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a false hope. No 1deology of universal approach can stop short of
embracing the whole universe. The dialectic knows no rest till
it rcaches the end of duality. And since the method of violence
brings the struggle to the surface of physical existence, the two
camps of the human world are bound to fight till the extinction of
human race. Unless the dialectic turns inwards by renouncing
violence and resolves the duality in the psychological world of
man, there is no future to humanity.

Marx himself would have been pained to witness the fiasco of
his heavenly vision when “ withering away of the state” became 2
meaningless slogan in the mouth of a dictator, who crushed all
liberty m the name of *“ Socialism in onc country ”. Well-or-
ganised and strongly centralised party, wherein unity and not de-
mocracy got the upper hand, incvitably liquidated the bourgeoisic
and the anti-revolutionaries as Lenin had judged, but it cqually
1gnored the proletariat, who was to be autonomous after the violent
overthrow of the old order. E. H. Carr observes, compromise
after the revolution nullifies the universality of its appeal and it
gets the local colour of the tradition of one country.*

This points to a serious defect in Marx’s so called ° scientific’
approach to human problem. He commits the fallacies of non-
and mal-observation when he takes into account only environ-
mental and material conditions of life as determining the destiny
of humanity. Again, he does not fully realise the implications of
the economic nature of man on which he lays so much stress. The
overthrow of the oppressive class and its regime in the external
world, need not, and cannot, uproot the desire to dominate and
oppress, to covet and to hate, from the minds of the protelariat as
also of the leaders of revolution. After all, the proletariat and the
bourgeossie both belong to the same species possessing one common
heritage of human race, and as such both in essence are of uniform
psychological nature. If abolition of class-distinctions and the
possibility of exploitation necessitate bloody extinction of the
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oppressing class, the complete disappearance of all will-to-dominate
logically demands the act of suicide on the part of the proletariat.t!
If this sounds absurd, irrational and unscientific, the-violent dis-
.persal of the bourgeois class is no more rational and scientific, It
reveals®? impatience and emotionalism ‘which Marx himself denoun-
ced. What he ought to have seen is the truth that the-change in
the environment does not in fact bring mutation of evil tendencies
n human mind. The target of true revolution, therefore, should
be more to remove the psychological propensities that come in the
way of social liberty, equality and true justice, than to have the old
social institutions alone in a changed garment.

Moreover, a true revolutionary should have the dlscnmmatwn
of end and means.~ If peace and happiness, brotherly feeling and
co-operation, are to be sought as ideals, violence and misery, enmity
and competition should find no place in the technique of revolu-
tion. If freedom and equality are to be aimed at, democratic
tradition and spirit of service should be established instead of dic-
tatorial regime. If the state is 2 symbol of tyranny, the process
of its dissolution should start from the beginning inand through the
preparation of the oppressed class for revolution. And for this
thie human world need not suffer the bifurcation of itself into two
hostile camps. Even Marx admitted that man is potentially wise.**
Then the bourgeoisie must also be capable of understanding what is
right and wrong and of following the suit of- the revolutionary.
The creed that believes in the rationality of man should in no case
succumb to the illegitimate idea of transformation of humanity
through violence. If Marx came to believe in educating the masses
and preparing them for the new era after his disappointing ex-
perience of the chosen few in the revolution of 1848%, that same
education should transform even the bourgeoisie.

Again, it is not merely that human science is not like physics
and chemistry, but it cannot be on a par with geology and botany,
since man-is on a higher evolutionary plane, and laws governing
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the lower strata of evolution cannot be conceived of as controlling
the affairs of a higher one. Hence, it is quite conceivable that at
the human level, instead of strife and enmity, co-operation and
friendly understanding might lead humanity to real progress.

“The fact is, that Marx is led to believe in the inevatability of
strife and violence because of his dialectical approach to reality.
Thesis and antithesis are diametrically opposed to cach other and
only one relation between them can subsist, namely, that of oppo-
sition and enmity. But this contention may be based on a partial
observation of human and even animal and plant hfe. A seed can
be said to be sprouting with the help of earth, air and sunlight.
Anda healthy human society prospets only if all the members of it
co-operate in enriching social life. When humamty has to strive
hard for its progress, the struggle may be agamst the forces of
nature and not-against a part of its own specics, As Vinoba says,*®
it is a tyranny of concepts to_call the act of motherly love m feeding
a child as an indication of conflict between the mouth of the child
and its mother’s breasts. o L X

Tt is curious that emphasmmg moral relativity that allows oppor-
tunism of the worst kind; Marxat the same time grasps a categorical
imperative of joining hands with the revolutionary forces. To
him, as to Heggel, the' judgement of fact 1s the judgement of value.
Real is rational and thereforesideal. Naturally, all that is lost is
mev1tébly bad.:: And this s a- dangerous criterton, smce when 15 °
dictates ¢ should”’ there is every possibility of the rise of the-cult of
status” quo which acﬁ:zﬂly found adherents in some mations that
followéd Hegel’s philosophy. -

- Bveni in the dynarmcally determmed course of history man, Mari
mconmstently maintamed, is free to befnend any of the alternative
camps of human society:  Of course, tlus freedom is ideritical with
the knoWledge of the laws of necessmy47 and hence of no real sig~
nificance. But it s interesting to note that by giving. exposition t6
his revolutionary theory and leading a revolutionary life, Marx, as



THE SOCIALISTIC CONCEPTS OF IDEAL SOCIETY 85

an idividual, dynamically influenced the environment and changed
the course of . history in many a nation. To be true to history, it
has been sufficiently proved that circumstances and individuals
together by acting and reacting, shaping and moulding each other
carry the evolution further, on and on. Hence, instead of  being
a play-thing in the hands of the rigidly determined environment,
man can triumphantly surpass it and prove his autonomous nature.

V. The Mechanism of Success
We firid Lenin, the legitimate heir of Marx in Russia, uphols-
terng the revolution with sharpened dialectical method and
strengthened materialistic principles, so as to lead the proletariat to
his pre-destined position of a dictator. With carnest sincerity for
the cause of revolution, and with all good intentions, he worked
1 a way that resulted into opportunism and moral lassitude. Of
course, the state was to wither away, but only after the completion
of the revolution which demanded not mercly unity of purpose but
the acute enmity of all else except the revolutionary of the Bolshevic
typet®  Even the socialists who differed from the - Bolsheviks
were treated as enemies of revolution. And this formed a definite
part of the “ Communist philosophy of conduct. "% "This nccessi~
tated the strictly disciplined and rigidly organised party,.in which
the replacement of “ the organization by the central commuttee
and finally of the central comnuttee by the dictator 7% for the
usurpation of power. But despite his faith 1n human goodness, and
not withstanding his attempts to give autonomy to the local
Soviets in admmistration, after the revolution, the very mech-
anism which brought success, compelled the leaders to centralize
all the functions done by the Soviets, and ultimately the myth
of the ““ workers’ control ’ proved itsclf to be a force *“ united
.into one solid state apparatus,’’3!
The socialist thinker G. D. H. Cole gives lns impressions of the
Russian revolution thus :—At the outset ** T sumply did not under-
stand the full implications of Leninism as denying the vahidity of



86 .~ . INTEGRAL REVOLUTION

any moral code applicable to all men, irrespective of their class
connections or attitudes, and mistakenly supposed that the excesses,

which I could not but deeply disapprove, were a légacy from the
inhumanities of Czarism, aggravated by the critical conditions of
semi-starvation and of civil war and would be repudiated by the
Bolshevik leaders themselves, as soon as the Revolution had got
past the phase of its most acute peril. Isee'now that I was wrong
about this, and that the ruthlessness and the  rejection of so-called

‘ bourgeois * notions of morality formed an integral ‘part of the
Bolshevik attitude. %2

Stalin’ only aggravated and consolidated a practice that had
already gone a long way in Lenin’s life.time.? In his colossal
attempt at nation-building by crushing all opposition, he proved
the maxim, power corrupts and absolute power—[though at the
beginning wielded for the progressive dissolution of power]—
corrupts absolutely. To tighten his grip over authority, Stalin
naturally spreads the net of mass-politics.” The victims of such a
social order experience atomization and de-personalization in the
midst of amorphous crowds in which no sweetness of human
relations softens the tensions.® The dream of free and equal man
in a stateless society, which was to be actualized after the revolu-
tionary upsurge, withers away in the nothingness leaving behind,
1n the cover of a new version of socialism, the ghost of dictator-
ship—not of the proletariat but—of a self-appointed and so-called
leader of the people.

In China Mao Tse Tung has carried the people to revolution
on paralle] lines. But China being predominently a peasant country
he had to include peasants in the revolutionary classes, *“ The es-
tablishment of a new-democratic society under the joint dictatorship
of all Chinese revolutionary classes headed by the Chinese Prole-
tariat *’% is the first step towards the final goal of the socialist society

m China, according to Mao. In contrast with the Western De-~

mocracies, the Democracy of the Kuommtang “ stands for some-
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thing to be shared by all the common people and not be mono-
polsed by afew.” But what is the nature of this ** new-democratic
government ?”’ - Under its regime the state-system is “ the joint
dictatorship of all revolutionary classes »57 and the political structure
:c ¢ democratic centralism’ ! With a fanatic’s adherence to the
dogma of metaphysical and economic determinism and a blind
fuith in the method of crushing all, except those Who accept the
cult, the revolutionarieshave enabled New China to be one of the
big powers deciding the fate of humanity to-day.

VI. The New Awareness

It seems that the socialists in the west, particularly those mn
England, had a pre-vision of this mghtmansh fature resulting from
the blind and unbalanced attachment to a short-sighted target.
The realistic empircism of the different schools of sociahism in
Europe reveals itself throngh acceptance of gradualism and belief
1 the lawful means of achieving the ends of revolution. Such calm
and considerate approach enabled them to succeed in blunting the
cdge of capitalism. Naively many of them had clung to * collec-
tivism” and nationalization, as the remedy for all the 1lls of a capi-
talistic society. But when the Russian experiment disillusioned
them by failing to secure the classless society and endmgin © moral
collapse,” % they realised that socialism 1s not a “ fixed set of ins-
titutions”’®® and also that “ to pit class against class, in the end, leads
to a naked struggle for power and advantage destroying the very
values which socialists wish most to uphold, "¢ Moreover, they
have become conscious that along with the © changes in the social
structure 7. . ..* there must be changes in human attitudes and
rclationships as well ’¢t, Then alone “ a world mn which the de-
velopment of the individual personality is the basis for the frmtful
development of mankintd 62 can be cstablished. For this end

frecdom, fellow-fecling and equality are set up as the ideal of so-
cabist striving.



88 INTEGRAL REVOLUTION

2

It is 1cally noteworthy that the socialists arc now cénvinced that
“ the matcrial values no longer provide satisfaction, or incentive
or sotial purpose,”® and that the basic distmction between capitalism
and socialism is that of the valucs of life.®*  That is'why material
proguess leading man to the insatiable’ .thirst of more and more
production of morc and more things—irrespective of the questions
“ what is produced ?” and * how it is produced ?”’ **—can never
scrve as the criterion of human progress.  In the sccond-half of the
twenticth century the socialists “are ready to retrospect and observe
the conscquences of their lutherto accepted methods and ends.
They have gonc a long way since the dawn of Socialism in Europe
to sccurc cconomic and social welfare forall the members of society.
The welfare state that has almost solved the problem of unemploy-
ment and has taken enough carc of education, medical aid and suffi-
cient lewsure of its citizens, can be said really to be the socialistic
strivings for cquality and justice, But a new anxiety now disturbs
the peace of muind of the consciencious socialist ; *“......m a socicty
lulled into complacency by material comforts, the struggle for socia-
hism will losc its old dynamic and, in the end, be abandoned. "'
The dignity of human personality and the quality of lus life are now
forgotten 1deals.  And this triumph of the capitalist’s values is due
to the socialist’s joining the competitive race of production. Pro-
duction, distribution and exchange have been his primary concern.
Now 1 the days of “ waning idealism ™ he speaks of ““ checks and
balances ”’, of plannmg through stiategic participation by state
and of ““industrial Democracy ” and ““social accountability ” as
the 1emedy to the newly developed “ managerism ™ and the
workers’ indifference to the ideals of socialism.

Even when onc should pay due respect to the praisc-worthy
attempt on the pait of the socialists at compensating the funda-
mental weakness of modern capitalistic civilization, one cannot but
fecl dissatisfied with their half-heatted and hesitant approach to
human lifc as a whole. No matter how many times one changes
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the bandages and applies balms to the visible signs of a deep rooted
and fimdamental:wound, it is futile to hope against hope for a com-
plete cure, . When the issue of life and death of "humanity chiallenges
the thinkers of the world, it is no ase sticking to. certain conéepts
of civilization and making them a pomt of honour.

The real question 1s—what is the place and’ value of work in
human life ?If it as not merely a function contributing to social
existence but a genuine means of self-expression which alone shapes
character of-individual workers, is it not necessary to enquire into
the nature of work and its “psychological, mtellectual and moral
mmplications for the workers ? If the mass-and~machine production
in the modern age has rendered work *“ anunrelenting monotony ”
which “ consists to a large “and- ever mcreasing extent of dull,
repetitive tasks-which_contribute nothing but: boredom to the hfe
of the worker, 7" 1t is no use -saying that _*‘ what-he loses in his
indwiduality and personal discretion, he may gam in a niew cons-
ciousness of a commutirty effort and a new world of work-relation-
ships. ™% No well has yet beén heard of as replenished by the
Waters of the spring when 1t needs to be filled by buckets I As the
socialist is not ready to abandon the 1dolatory of large-scale produc-
tion and considers that there 1s ““ no turning back on machme, "%
it 15 evident that he refuses to count the individual as the supreme
value in human Life. ¥ man has madé machine for hus benefit, he
can equally modify 1t, 1f 1t 15 the demand of his liberty. This need
not frighten the modern man since 1t will not be a return to the
primitive age where every aspect of human life wasin an undevelo-
ped state.  But it certainly.does mean, that for the sake of full de-
velopment of intellect, integrity and wholeness of character, and
responsible attitude towards life on the part of eachand every m-
dividual in society, his work in which he spends an 1mportant por-
tion of hus day, should be a source of satisfaction and joy to him.
Whatis to be understood, therefore, 1s that man should not be made
to adapt humself to machines, but the machine should be made to






