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The present paper intends to evaluate and interrogate the theory and practice of
Gandbhi's spiritually-oriented concepts of Satyagraha (truth-force) and Swaraj (self-rule)
in cultural studies. It also seeks to decolonize the existing frontiers of cultural studies
which have hitherto avoided any systematic analysis of culture from the perspective of
Indian thinkers and culture-critics like M. K. Gandhi. In the contemporary discourses of
cultural studies, truth is regarded as a powerful political tool which resists as well as
supports power-structures. Truth is generally suspected to be negationist and grounded in
the dynamics of power and violence. On the one hand, the Foucauldian notion of truth
which regards truth as manufactured by power-structures is well-known to the readers
and practitioners of cultural studies. Whereas on the other hand, Gandhi's concept of
Satyagraha (truth-force or soul-force) which is a curious amalgamation of the spiritual
and the political finds no discursive imprint in contemporary cultural studies. Further,
this structural gap becomes all the more prominent when cultural studies as an anti-
foundationalist/anti-representationalist/anti-disciplinary field tends to ignore a term like
Satyagraha while dealing with acts of resistance from the margins. In this way, an attempt
has been made to highlight how Gandhi used Satyagraha as a means to resist colonial as
well as native power-structures during India's struggle for freedom from the British. It
will also be highlighted how relevant Gandhi's discourse of Satyagraha is and how it
decolonizes the field of contemporary cultural studies for radical social transformation.

As the goals of attainment of freedom and establishment of a just social order lie
at the centre of contemporary cultural studies, this paper focuses on the analysis of
Gandhi's polysemic concept of Swaraj or self-rule that redefines the democratic ideal of
freedom that stands for the realisation of freedom in all interrelated aspects — political,
economic, social and ethical/spiritual. Gandhi does not consider anti-colonial
nationalism and its resultant political decolonization as true freedom. Without the
observance of neeti or dharma (moral duty) and purity of one's self through the purity of
one's conduct, Swaraj remains an illusion. Through his concept of Swaraj, Gandhi
addresses the notion of freedom at the individual as well as collective level. He believes
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that Swaraj can be brought about in a society where the masses observe self-purification
through moral conduct and protest non-violently against the structures of oppression and
injustice — foreign or native. In addition, Swaraj, as a co-ordinate of culture, subsumes
within it partial as well as holistic, individual as well as collective, internal as well as
external, secular as well as spiritual freedom(s).

Culture, as Raymond Williams affirms, is a “whole way of life, material,
intellectual and spiritual” (Culture xiv). Freedom to perform one's action results
naturally when these three dimensions are in harmony with each other. On the other hand,
culture or sanskriti in the Indian context is subsumed within the realm of dharma. This is
because dharma “includes all the duties and obligations that we must perform if we are to
be good human beings” (Paranjape Altered 6). Freedom to perform one's action
(svadharma) is contingent on the collective dharma (yugadharma) that functions at the
centre of our society. Swaraj (self-rule) results when svadharma and yugadharma are
interdependent and enrich each other simultaneously.

It is worthwhile to note that it would be erroneous to uncritically equate terms
like freedom/liberty/independence with Swaraj. If “independence” denotes “freedom
from subjection, or from the influence of others; exemption from external control or
support” (Oxford English Dictionary Vol 7) then “freedom” primarily refers to
“exemption or release from slavery or imprisonment” or “personal liberty” (OED Vol 6).
Interestingly, some of the many significations of “liberty” are: “the condition of being
able to actin any desired way without hindrance or restraint; faculty or power to do as one
likes”; “licence” (OED Vol 6). What is common to all these concepts is the external
aspect of freedom which gets manifest in social and political action by ignoring one's
inner freedom from anger, hatred, jealousy, pride, greed etc. The concept of liberty, in
particular, carries within a clear implication of licence and self-indulgence. In fact, there
is an obvious emphasis on liberty in J. S. Mill's On Liberty (1859) where he makes a case
for qualified individualism, or the liberty to exercise one's opinion so long as others are
not harmed, as a desideratum in one's growth as an independent being (Mill 69). The
individual, in Mill's worldview, should have sovereignty over her/his actions even if the
state prefers to curb the originality of its members (Mill 92). Subsequently, Matthew
Arnold in Culture and Anarchy (1869) interrogates the concept of “doing as one likes”
which may, in his opinion, ultimately lead to anarchy or disorderliness in a society.
Understood this way, contemporary society with its variety of choices in every field of
activity, offers unrestricted freedom/liberty to the individuals thereby enlarging their
scope of happiness and contentment. The postmodernist emphasis on the fragmentation
of individualism is the culmination of classical liberalism because in a postmodernist
condition, a person's authority collapses over herself/himself. Thatis why contemporary
critics in the field of cultural studies like Chris Barker and Thomas Docherty point out
that even though most of the people in western societies are materially endowed with
every object that they desire, they do not lead an essentially happy existence. Chris
Barker refers to Tomlinson's influential book Cultural Imperialism: A Critical
Introduction (1991) wherein he believes that “the western concept of development
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stresses 'more of everything', particularly more material goods, without offering
significant cultural values which might suggest where more is undesirable or where
growth might mean personal and meaningful experience” (Barker Cultural Studies 120).
To reiterate what has been said in the earlier chapters, Barker concedes that freedom in
western societies in the form of “rampant consumer culture... is producing more
discontent than happiness because of the black hole of meaninglessness that remains
after the consumption is over” (Making Sense 20). This is because the institutions —
educational/social/political — through which culture is being disseminated among the
masses have ceased to make “culture happen” (Docherty 231). Freedom, a value which
should be practised along with responsibilities, is giving way to liberty: an uninterrupted
desire to lead materialistically-rich free lives. As a response to this value-free liberty of
modern life, Docherty believes that the true “conception of freedom is one that is based
less on our power to bring things about and more on our capacity to acknowledge our
limitations. For it is only by acknowledging that there are such limitations that we might
have the humility required to respond to the event that is culture. Such a response is our
responsibility” (232).

It is, however, important to underscore that the dharma-centric meanings of
Swaraj are largely ignored in the discursive trajectories of contemporary cultural studies.
Critics like Simon During, Chris Barker, Thomas Docherty and Terry Eagleton stress the
inability of cultural studies/critical theory to provide a solution to the problems people
face in their ordinary life.

It is here that Gandhi's concept of Swaraj comes into play. Gandhi's famous
talisman enables an individual with such a decision-making capability that her/his
actions are directly or indirectly connected with the Swaraj of millions of “hungry” and
“spiritually starving” masses. Composed of two important Sanskrit components, “swa”
and “raj”, the very etymological significations of Swaraj point to its practical and
conceptual meanings. For instance, “Swa” in Sanskrit means “one's own; one's self; the
ego; the human soul” (Sanskrit English Dictionary Vol 2); whereas “raj” denotes “to
reign; to rule over; to be illustrious or resplendent; to shine; to illuminate” (ASED Vol 2).
Understood this way, Swaraj connotes the condition of one's rule over one's self that
subsumes one's ego. The ego or a person's individuality (OED Vol. 5), which is but a part
of her/his self, is what makes him/her different from her/his surroundings. If one's ego or
one's perception of oneself based on external senses is under one's control, one is
inevitably free from certain binding emotions which hamper one's pursuit of freedom.

It is worthwhile to mention here that self or “swa” in Indian cultural tradition
connotes “atman” (soul) or the inner self whereas “swa” as ego connotes the
external/outer cover of self. Thus, true “swa’ has both — the internal and external
dimensions. The knowledge of “swa/atman” or the inner self (atma-bodh or self-
knowledge), once attained by a person through constant self-purification and practice of
ethical conduct (dharma), also makes a person's ego or individuality radiant (the
meaning of the root word “raj”’) and shining. For instance, the pursuit of Swaraj entails a
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mastery over one's self/ego in order to be free from those impulses which imprison an
individual in mundane worldly matters. It should not be forgotten that Gandhi aspired to
achieve inner as well as outer Swaraj throughout his life because he aimed at pursuing
“self-realization” in order “to see God face to face, to attain Moksha” (Gandhi
Autobiography xii). Swaraj, for Gandhi, is thus, a means of achieving moksha or
deliverance from the leela or cosmic play of the world. Moksha cannot be an equivalent
for liberty or liberation (in the western sense of the term) because it necessarily
presupposes a weaning of the self from the selfish pursuit of life. It rather suggests an
emptying of the selfin order to benefit the others through detachment.

In a very significant way, the term “Swaraj” or “Swarajya” occurs in the Rigveda
many times suggesting the polysemic nature of the term. The political, social, economic
and spiritual aspects of freedom have been connoted by the recurrent usage of
“Swarajya” in the “Swarajya Sukta” of the Rigveda (Ch 1.1-16). At another place in the
Rigveda (5.66.6), there is a pledge for self-rule that explicitly states — “Let all of us
perform purushartha (the four cardinal principles of life) or make sincerest ethical
efforts to maintain, preserve, protect and develop Swaraj or self-rule”. The term
“Swaraj” has also been used in the Taittiriya Upanishad which suggests that the person
who attains Swaraj (apnoti swarajyam) is the master of her/his outward senses like sight,
hearing, speech, mind. She/he experiences ananda (bliss or supreme happiness) and
shanti (peace, tranquillity)’ only if she/he is able to conquer her/his senses. To elaborate
the concept of Swaraj further, one may say that :

There is a difference between 'freedom to' and 'freedom from'. In the West,
freedom is conceived as freedom to own a car, to go wherever one wants, to buy what one
wants, to say whatever one wants. All of that is 'freedom to' — freedom to do this and that.
It is extroverted. But such a 'free' person might not be able to say that he is free from
anger, or from desire, jealousy, habits and compulsions. That kind of freedom refers to an
internal state. It actually means freedom from one's conditioned self or ego. Gandhi
always worked toward achieving and embodying this state of being free from internal as
well as external dependencies. (Malhotra 351)

That is why Gandhi and several political figures preceding him like Dadabhai
Naoroji, Lokmanya Tilak and Sri Aurobindo emphasised the urgency of Swaraj not only
to liberate India from the British but also from its inner servitude. Unlike the words
liberty, freedom and independence, Swaraj does not limit itself to the outer experience of
freedom. That is why, according to Anthony Parel, Gandhi's seminal work Hind Swaraj
or Indian Home Rule (1909) “underlines the importance of the need to have an inner
experience of what swaraj means; only then would one be able to communicate to others
one's concern for them with credibility and authenticity” (Hind Swaraj xxxviii). In other
words, Gandhi in his vision and practice of Swaraj unified the political and the spiritual.

For instance, Gandhi believes that, “The Swaraj of my dream recognizes no race
or religious distinctions. Nor is it to be the monopoly of the lettered persons, nor yet of
moneyed men. Swaraj is to be for all, including the farmer, but emphatically including
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the maimed, the blind, the starving toiling millions” (Young India: Mar 26, 1931). This
illustrates that for Gandhi, the concept of freedom denotes a holistic development in
which even the marginalised members of society lead ethically free lives. As cultural
studies regards theoretical practice to be “in the service of the concrete” in order to
address the complexities modernity (Grossberg 2-3) has imposed upon individuals, one
cannot ignore how Gandhi offered his interrelated concepts of Satyagraha, Swaraj,
Swadeshi and Sarvodaya as a practical means of developing an alternative modernity.
The Genesis of Satyagraha (truth-force/soul-force)

It is worthwhile to remember that Gandhi's practice of the principle of
Satyagraha started later in his life when he was a thirty-seven-year old (1906) lawyer in
South Africa. But it must not be misconstrued that the realisation of the effectiveness of
the principle of Satyagraha dawned on him all of a sudden in South Africa. Ever since his
childhood, he had been sensitive towards the idea and practice of truth. Be it the influence
of the pious nature of his mother, Putlibai, or the deep impact of the legends of Shravana
and Harishchandra on his imagination, Gandhi had been deeply influenced by the idea of
truth. He was practical enough to realise that people like Harishchandra and Shravana
could not have been historical characters (Gandhi Autobiography 8). Yet what moved
him was their immeasurable spirit of self-sacrifice and suffering in the pursuit of truth.
Certain instances of untruth and cheating in his early life notwithstanding, he had never
learnt how to stifle his conscience. He confesses the mistakes that he committed during
his childhood with stark honesty. For instance, not only did he resort to meat-eating with
his friend but he also went to a brothel under his influence. That he could not stick to
either is because “God in His infinite mercy protected” him against himself (Gandhi
Autobiography 26). Furthermore, he once developed the habit of smoking and stole
money in order to gratify this desire. However, his guilt-ridden conscience pricked him
and he wrote a confessional letter to his father expecting that he would be angry. His
father, who was sick and bedridden, wept and tore that letter. The point to be noted from
this incident is that it was Gandbhi's first “lesson in Ahimsa” (Gandhi Autobiography 31).

It made him realise how powerful the emotion of love is. And love, when
coupled with truth, becomes the foundation of ahimsa.

Furthermore, while he was in England to pursue law during 1888-1891, he could
have conveniently broken the vows that he gave to his mother. He did not eat meat, nor
did he take to wine in order to be like a native Englishman. He was on the verge of
breaking the third vow of celibacy when he escaped from indulging in an adulterous
affair with a young British lady. This is because Gandhi, out of his own reticence and
cowardice, had hidden the truth from her that he was already married. Not being able to
eschew this “canker of untruth”, he “purged” himself of it by writing a confessional letter
to her (Gandhi Autobiography 76).

It is important to remember that Gandhi entitled his autobiography as The Story
of my experiments with truth. The title indicates how Gandhi derived his own truth from
his anubhava or experience and practised it in real-life events. Rather than accepting
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traditional or given truths unquestioningly, Gandhi interrogated its validity at every stage
of his life. Gandhi's idea and practice of truth underscores his faith in the dynamicity of
truth. For Gandhi, truth was never absolute, unchangeable or intransigent. His truth was
derived from his personal experiences which were based on the process of relentless self-
purification and self-realization. In his autobiography, he maintains that in following the
path of truth he aimed at achieving “self-realization” and wanted “to see God face to face,
to attain Moksha” (xii). It is worthwhile to note that moksha is a Sanskrit word which
means “liberation”, “emancipation”, and “release from worldly existence” (4SED Vol
2). However, in Gandhi's case, moksha is not other-worldly; rather it involves “the
complementary processes of dissolving the self by eliminating desires and dissolving the
Other by attaining total identification with all creation” (Parekh 95). And in order to
attain the maturity resulting into one's “identification with everything”, one needs to go
through the process of perpetual self-exploration and self-purification (Gandhi
Autobiography 566).

His philosophy of bringing about a change in the world was based on a few
apparently simple principles — (a) before changing the world, one has to purify oneself
(b) one's inner purification is contingent on the values of satya (truth) and ahimsa (non-
violence) — values which form the bedrock of Gandhian thought (c) his idea of self-
culture does not entail a forceful negation of one's worldly desires; it rather entails
cultivating a sense of systematic self-control through which one detaches oneself from
the fruits of action while being firmly attached to the work itself (d) one's svadharma is
directly related to one's yugadharma and sanatan dharma (€) in order to develop the idea
of'a good society, one has to identify completely with the other by becoming the other (fat
tvam asi — That thou art) (f) freedom or Swaraj connotes the widest freedom possible —
moral, political, economic and social.

It is in this context that studying Gandhi within the discourses of cultural studies
seems pertinent. His conception of Satyagraha or truth-force as a form of non-violent
political action is rooted in an updated sense of spiritual action wherein even an ordinary
individual is empowered to protest against the injustice being meted out to her/him in
all walks of life. He democratised the Indian freedom movement by involving the
masses to become the agents of change. Thus, the distance between the masses and the
revolutionary leaders which had hitherto repulsed the people from joining the freedom
movement, disappears when Gandhi appears on the social scene. Like a master
strategist, he critiqued the elitist and imitative ways of the Indian National Congress
for gaining freedom from the British rule. It is important to note that the values
underlying Satyagraha are ahimsa and satya which go together to make it a viable
instrument of political, social and cultural movements to be waged for an effective
social transformation. To Gandhi, Satyagraha is based on the principle of self-
purification, willingness to undertake suffering for the good of all and indomitable
courage. Gandhi continued to write on and practice Satyagraha against the forces of
injustice and exploitation masquerading as western modernity, apartheid, colonialism
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— both foreign and indigenous. Gandhi, through the practice of Satyagraha subverts
the subject-object hierarchy by enabling the object, that is, the ordinary masses, to
become the subject, that is, the agents of change themselves. This is how he invented
and put to use the term 'Satyagraha' during his non-violent struggle against racism and
apartheid in South Africa. And one of the most successful demonstrations of Gandhi's
Satyagraha was evident in “Salt Satyagraha” or Dandi March in March 1930. This act
of non-violent civil disobedience was the result of British government's “nefarious
monopoly” (Gandhi Collected Works Vol. 4, 350) over the production of salt and the
tax that was levied on it. It is quite obvious that Gandhi's decision of using salt as a
central issue of a mass movement was scoffed at by many “sensible” Indians and
Britons. But Gandhi was resolute in his protest because he believed that salt was “the
greatest necessity of life” (Collected Vol. 4, 349) and that it was “the only condiment
ofthe poor” (Collected Vol. 4, 350).

What is significant about Gandhi's choice of as ordinary a thing as salt as a
means of political protest was his identification with the poorest of the poor while
contemplating any action. That Satyagraha requires an enormous amount of courage is
evident from the fact that Gandhi and some of his followers were immediately arrested
after manufacturing salt straight from the seabed. As Bhikhu Parekh, a well-known
political theorist writes:

With the consummate showmanship of a great political artist, he picked up a
palmful of salt in open defiance of the government's ban. Along India's sea-coast and in
its numerous inlets, thousands of people, mainly the peasants, followed his example and
made salt illegally. They were beaten, sometimes brutally, and 60, 000 of them including
Gandhi was arrested and incarcerated for various lengths of time. (Gandhi: A Very Short
Introduction21).

Therefore, using ahimsa as a means of protest does not account for any weakness
of will. Rather, the invisible force that catalyses the process of Satyagraha is the power of
the soul (atma-bal). That is why Gandhi also referred to Satyagraha as “soul-force”.
Even a cursory understanding of Satyagraha could display Gandhi's ingenuous tactics
which subverted the implications of a hitherto unchallenged violent way of protesting.
With its foundation in satya and ahimsa, Satyagraha becomes a means to strike at the
soul consciousness of the tyrant. This is because Gandhi believed that the soul of a
resolute Satyagrahi cannot be conquered by any form of force. Thus, the spiritual force
within a person could become powerful enough to resist tyranny of all forms. It is in this
sense that Gandhi's appeal of soul-force galvanised millions to resist both British and
native forms of injustices.

Needless to say, it was this form of practical spirituality that enabled Gandhi to
realise that without practice, mere theorization of Satyagraha, Swaraj, Swadeshi and
Sarvodaya is of academic interest only. The clue to Gandhi's emphasis on spirituality lies
in his philosophy of interdependence between ends and means. In Gandhi's vision, the
means adopted to bring about a change in the social order should always function in
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harmony with the ends. Therefore, he says in Hind Swaraj that “the means may be
likened to a seed, the end to a tree; and there is just the same inviolable connection
between the means and the end as there is between the seed and the tree” (62). Moreover,
Swaraj or self-rule also necessitates self-purification and practice of truth and non-
violence in thought, word and deed.
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1. Translation mine. See Rigveda Samhita (2 vols), pp. 110-113 (vol. 1) and pp. 84 (vol. 2) respectively.
2. “Suvarity aditye, maha iti brahmani, apnoti swarajyam apnoti manasas-patim, vak-patis caksus-patih

srotra-patih vijnana-patih, etat tato bhavati, akasa sariram brahma, satyama pranaramam mana
anandam santi samrddham amrtam iti pracinayogyopasva” (In the sun as Suvah, in Brahman as
Maha. He attains self-rule. He attains to the lord of manas, the lord of speech, the lord of sight, the lord
of hearing, the lord of intelligence — this and more he becomes, even Brahman whose body is space,
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whose self is the real, whose delight is life, whose mind is bliss, who abounds in tranquility, who is
immortal. Thus do thou contemplate, O Pracinayogya)” (Taittiriya Upanishad 1.6.2; 534).

Radhakrishnan interprets this verse as as “He who contemplates in this matter becomes the lord of
all organs, the soul of all things and filled with peace and perfection. This passage brings out that the
end is greater existence, not death, we should not sterilize our roots and dry up the wells of life. We have
to seize and transmute the gifts we possess ” (534).

3. Bhikhu Parekh aptly elaborates Gandhi's idea of this-worldly moksha: “Sitting in a forest or a
monastery carefully insulated from all possible temptations and provocations, a man could easily
convince himself that he had overcome anger; sexuality, selfishness or jealousy. If he dared enter the
real world and put himself in trying situations, he might have painful surprises waiting for him. The self’
discovered itself in all its complexity and grew only in the course of trying to meet the
powerful challenges of the world. For Gandhi self-realisation was impossible without worldly
involvement.” (103)



Swadeshi : The Sure Means of Eradication of Corruption

Ashok Vohra

The mode of production of material life conditions the social, political and
intellectual life process in general.
— Karl Marx, Preface to the Critique of Political Economy (1859)

"Our earth is degenerate in these latter days; bribery and corruption are common;
children no longer obey their parents; and the end of the world is evidently approaching."
— Assyrian clay tablet, 2800 B.C.

Gandhiji believed that Swadeshi is the cardinal principle to empower the
masses. Swadeshi helps the nation to attain Swaraj at the political level and helps the
individual to accomplish Swaraj in ideas. It helps each individual to become financially
strong which ultimately leads to making the system free from corruption. He believed
that "Much of the deep poverty of the masses is due to ruinous departure from swadeshi
in the economic and industrial life" (Collected Works of Mahatma Gandhi, Publication
Division, hereafter CWMG, Vol. 15, p. 151) ; and "Had we not abandoned swadeshi we
need not have been in the present fallen state" (CWMG, Vol. 11, p. 21). According to him
we are in our present miserable economic, political, social, and cultural, religious state
because of "almost fatal departure from Swadeshi spirit"1. He upholds that "Swadeshi is
an eternal principle whose neglect has brought untold grief to mankind™. To get out of
our present predicament, we have to adopt the spirit of 'true swadeshi'. In what follows, I
shall present his gospel of Swadeshi. At the outset let me emphasise that what Gandhiji
says about India is equally applicable to the rest of the world in general and the so-called
'"Third World Countries' in particular. Swadeshi, therefore, is not a regional principle to
alleviate poverty and hunger but an universalisable global strategy to get rid of them. He
upheld that "Swaraj and Ashok Vohra Swadeshi and Corruption swadeshi must go
together" (CWMG, Vol 15, p. 193); without swadeshi there is no meaningful and
effective swaraj.

Gandhiji made a distinction between 'swadeshi' and other means like boycott,
hunger strike, non-cooperation et a/ for attaining 'swaraj'. According to him, "There was
a world of difference between boycott and swadeshi, for boycott was a sort of
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punishment, while the swadeshi vrat was a religious duty. If they wanted to take the
swadeshi vow they should do so with due and deliberate consideration (CWMG, Vol. 17,
p. 382). Elaborating the distinction between swadeshi and boycott Gandhiji says, it is
necessary to understand the distinction between swadeshi and boycott. Swadeshi is a
religious conception. It is the natural duty imposed upon every man. The well-being of
people depends upon it and the swadeshi vow cannot be taken in a punitive or revengeful
spirit. The swadeshi vow is not derived from any extraneous happening, whereas boycott
is a purely worldly and political weapon. It is rooted in ill will and a desire for
punishment, and I can see nothing but harm in the end for a nation that resorts to boycott.
One who wishes to be a satyagrahi forever cannot participate in any boycott movement
and a perpetual satyagrha is impossible without swadeshi" (CWMG, Vol 17, p. 396).

Let us begin with the conceptual clarification of the term 'Swadeshi'. It is
comprised of two words swa — one's own and deshi — country. Literally, it means 'of one's
own country' and is the antonym of 'Paradesi' which literally means 'of the others'
country'. However, Gandhiji does not use the term 'swadeshi' in the literal sense alone.
He goes on to say, "It does not mean merely the use of what is produced in one's own
country. That meaning is certainly there in swadeshi. But there is another meaning
implied in it which is far greater and much more important. Swadeshi means reliance on
our own strength. We should also know what we mean by 'reliance on our own strength'.
'Our strength' means the strength of our body, our mind and our soul (CWMG, Vol. VII,
p.223).

The term is difficult to define. Gandhiji himself admitted his failure in framing
"a definition that would suit all cases and found that it was impossible to frame an
exhaustive definition™. He also felt that "the true meaning of swadeshi is missed in the
forest of words that surround that simple but life-giving word"". As a result, sometimes a
very broad definition is given such that it includes everything under its ambit; and at
other times, it is Ashok Vohra Swadeshi and Corruption defined in a very narrow sense
such that it becomes exclusive. Gandhiji was aware of this problem and he warned that in
defining 'Swadeshi' "care has to be taken not to make the definition so narrow as to make
manufacture all but impossible, or so wide as to become farcical and Swadeshi only in
name". Swadeshi does not mean exclusion of everything foreign under every
conceivable circumstance. According to him, "The broad definition of Swadeshi is the
use of all home-made things to the exclusion of foreign things, in so far as such use is
necessary for protection of home-industry, more especially those industries without
which India will become pauperized. In my opinion, therefore, Swadeshi which excludes
the use of everything foreign, because it is foreign, no matter how beneficial it may be,
and irrespective of the fact that it impoverishes nobody, is a narrow interpretation of
Swadeshi"’. He goes on to emphasise that "To reject foreign manufacturers, merely
because they are foreign and to go on wasting national time and money in the promotion
in one's country of manufactures for which it is not suited would be criminal folly and a
negation of the Swadeshi spirit.”" From this it follows that the criteria of calling anything
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Swadeshi is not merely its origin but its usefulness and the fact that it does not adversely
affecting the home-industry. If something is good for the inhabitants of a nation and if for
some reason it cannot be produced in the country then its import and use does in no way
violate the true spirit of Swadeshi. In short, principle of swadeshi means that we have to
firstly use the "things produced in our vicinity and then mill-made products"’. While
negatively swadeshi means that the foreign goods should not be purchased at the peril of
goods produced indigenously, positively it means that we should collectively apply 'our
brains to the production of things as a substitute for foreign materials'.

The principle of swadeshi operates both at spiritual and physical planes of
human existence. It is akin to the golden rule of the biblical teaching 'Treat thy neighbour
as thyself'; and the Kantian maxim of treating humanity whether in thy own self or in the
person of the other always as an end and never as a means to an end. "Swadeshi"
according to Gandbhiji is "that spirit which dictates man to serve the next door neighbour
to the exclusion of any other"’. This is supported by all religions and "is ingrained in the
basic nature of man"". Itis "that spirit in us which restricts us to the use and service of our
immediate surroundings to the exclusion of the more remote"11. This definition implies
that one should have a direct concern for his immediate neighbourhood. He must strive to
Ashok Vohra Swadeshi and Corruption improve religious, social, political, economic,
environmental conditions of his own life, home, immediate family, neighbours, village,
district, state, country and the world in that order.

The principle of swadeshi implies that one has to first discharge his obligations
towards oneself, one's family and others who are under his direct care, and then to think
of others. However, this does not mean that it can be any kind of obligation irrespective of
whether it is right or wrong, legitimate or illegitimate. It also does not mean that one can
adopt all kinds of means to discharge one's obligations. The obligations have to be
legitimate and the means of discharging these obligations also have to be right. Gandhiji
insists on this when he says, "The law of Swadeshi requires me no more than to discharge
my legitimate obligations towards my family by just means and the attempt to do so will
reveal to me the universal code of conduct"”. If one satisfies the unlawful demands of his
family by illegal means and dishonest practices then he neither serves the family nor the
State. An honest discharge of one's just obligations to one's immediate neighbour by the
right means also reveals to him the universal nature of the law of Swadeshi. He becomes
aware that his first duty is to his neighbour.

This law operates at religious, political and economic levels of human existence.
Atthereligious plane, it exhorts one to restrict himself to his ancestral religion. That is he
must use his immediate religious surroundings. In addition, if he finds his own religion
defective or wanting in some way he "should serve it by purging it of its defects"". In the
domain of politics, he "should make use of the indigenous institutions and serve them by
curing them of their proved defects"". In the field of economic activity one "should use
only things that are produced by his immediate neighbours and serve those industries by
making them efficient and complete where they might be found wanting"15. Therefore,
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for Gandhiji swadeshi had "a deeper meaning" than is commonly imagined. He used it
comprehensibly and applied it to all aspects of life - religious, political, cultural and
economic. Swadeshi means not just discarding foreign clothes and goods but also
avoiding the 'foreign cut'. This implies that even an idea which has originated in a distant
foreign land is also to be avoided. Because due to our obsession with the west "we forget
that what may be perfectly good for certain conditions in the West is not necessarily good
for certain other, and often diametrically opposite, conditions of the East"".

Ashok Vohra Swadeshi and Corruption Swadeshi "means production and
distribution of articles manufactured in one's own country""’. It is "that spirit in us which
requires us to use things produced in our neighbourhood in preference to those more
remote""”. Buying goods from our immediate neighbourhood and supplying goods to
satisfy their needs first cannot be termed either as an exclusive principle based on narrow
patriotism or as a disservice to those who are at a distance from us. Swadeshi is not an
exclusive, selfish, or exploitative principle because it "has no sympathy with the formula
that East and West can never intermingle. (It) does not banish all foreign or European
goods, or all machine made goods, nor for that matter does Swadeshi tolerate all
homemade goods. Swadeshi admits of, and welcomes the introduction of foreign goods
that cannot or need not be manufactured in India and on the whole benefit her peoples"".
Moreover, swadeshi cannot be exclusive because one of its conditions is that the
neighbours whom we serve soon understand "the spirit in which such service is given.
They will also know that they will be expected to give their services to their
neighbours"”. The neighbour thus served in his turn serves his own neighbour.
Therefore, soon the spirit of swadeshi which dictates man to serve his next door
neighbour to the exclusion of any other" would "spread like the proverbial snowball
gathering strength in geometrical progression encircling the whole earth"”'.

Though Gandhiji hated to use "the distinction between foreign and
indigenous"22 he advocated that the follower of the principle of swadeshi —a Swadeshist
if at all he is exclusivist, is exclusivist in the sense that he takes pride in the indigenous
products and is being self-dependent. In meeting his needs he takes help only from his
neighbours, and also helps his immediate neighbours first and then to others or the
foreigners. He feels that he is departing from one of the sacred laws of our being when he
leaves his neighbour and goes out somewhere else in satisfying his needs. According to
Gandhiji, one who has taken the vow of Swadeshi will never use articles which
conceivably involve violation of truth in their manufacture or on the part of their
manufacturers. It follows, for instance, that a votary of truth will not use articles
manufactured in the mills of Manchester, Germany or India, for he cannot be sure that
they involve no such violation of truth. Moreover, labourers suffer much in the
mills"(CWMG, Vol. 14, p. 443).

Gandhiji illustrates his view of Swadeshi by taking the example of a village
barber. He says: "In your village barber, you are bound to support him to the exclusion of
the Ashok Vohra Swadeshi and Corruption finished barber who may come to you from



Swadeshi : The Sure Means of Eradication of Corruption 239

Madras. If you find it necessary that your village barber should reach the attainments of
the barber from Madras, you may train him to do that. Send him to Madras by all means,
if you wish in order that he may learn his calling. Until you do that, you are not justified in
going to another barber. That is Swadeshi"”. Moreover, whereas Gandhiji "without the
slightest hesitation" agrees to the import and use of foreign drugs which are "highly
efficacious and not otherwise objectionable" he exhorts "those who have received a
training in Western medicine to explore the possibilities of Ayurvedic and Unani
systems"**
operation is beneficial to the growth of the indigenous industry and does not have a
negative effect on the value system of the people. He says: "I should have no objection to
the use of foreign capital or to the employment of foreign talent when such are not
available in India, or when we need them, but only on condition that such capital and such
talent are exclusively under the control, direction and management of Indians and are
used in the interests of India"”. Nevertheless, he strictly forbids the import of goods and
services that are available indigenously even if they are relatively inferior to the ones
available abroad. Though he is ready to buy surgical instruments from England, pins and
pencils from Austria, and watches from Switzerland, he categorically says, "I will not
buy an inch of the finest cotton fabric from England or Japan or any other part of the
world because it has injured and increasingly injures the millions of the inhabitants of
India"”’. He considers it 'sinful' to buy the fine and quality cloth from the manufacturers
abroad as it harms the interest of the indigenous producers. In his reply to Tagore about
importing cloth he said, "Just as, if we are to live, we must breathe not air imported from
England nor eat food so imported, so may we not import cloth made in England. I do not
hesitate to carry the doctrine to logical limit and say that Bengal dare not import her cloth
even from Bombay or from Banga Lakshmi. If Bengal will live her natural and free life

without exploiting the rest of India or the world outside, she must manufacture her cloth
n27

. Gandhiji is also not against the multinational operations provided their

inher own villages as she grows corn there

The Principle of swadeshi is not based on narrow patriotism. Swadeshi like
Gandhiji's inclusive patriotism "is calculated not to hurt any other nation, but to benefit
all in the true sense of the word"”. Because for Gandhiji "Patriotism is the same as
humanity"”. He says, "I am patriotic because I am human and humane"30. Swadeshi is a
Ashok Vohra Swadeshi and Corruption humanitarian principle because it strives for the
welfare of whole humanity. It exhorts one to serve his immediate neighbours because
immediate neighbour is a concrete reality whereas the remote world, or world in general
is an abstraction. "In trying to serve the world, one does not serve the world and fails to
serve even the neighbour. In serving the neighbour one, in effect, serves the world. Only
he who has performed his duty to his neighbour has the right to say: 'All are a kin to me."'
Butifaperson says'All are a kin to me' and neglecting his neighbour gives himself up to
self-indulgence, he lives to himself alone"”'. Hence, a person who ignores the service of
his immediate neighbours but hopes to serve the distant foreigners is neither a nationalist
nor an internationalist.
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However, from the above discussion one should not conclude that Swadeshi
forbids one to serve the distant neighbour. It only says that "I must not serve my distant
neighbour at the expense of the nearest"”. It is neither a vindictive nor a punitive
principle. Nor is it a narrow principle for it allows one to buy from every part of the world
what is needed for one's growth. It only prevents one from buying from, anybody,
whether distant or near neighbour, anything, no matter how beautiful or nice it may be, if
it interferes with the buyer's growth or injures those whom 'nature has made his first care'.
Infact, "Pure service of our neighbours can never from its very nature, result in disservice
to those who are far away, but rather the contrary. 'As with the individual, so with the
universe' is an unfailing principle which we would do well to lay to heart. On the other
hand a man who allows himself to be lured by 'the distant scene' and runs to the ends of
the earth for service, is not only foiled in his ambition but also fails in his duty towards his
neighbours"”. One who wishes to serve the whole of humanity to the best of his capacity
cannot do so by neglecting his neighbours. One who claims to serve the 'whole of
humanity' does not end up even in serving an individual person. This is so because 'whole
of humanity' is a chimera whereas an individual is a concrete reality. A "true and humane
economics" according to Gandhiji cannot advocate straying one's neighbour and "claim
to serve one's distant cousin in North Pole"*

Swadeshi, in its true spirit, therefore, "does not involve any disservice to the
foreigners"”. It does not "harbour ill-will towards the foreigner; he will not be actuated
by antagonism towards anybody on earth. Swadeshism is not a cult of hatred. It is a
doctrine of selfless service that has its roots in the purest ahimsa i.e. love"”. It is both
inclusive and Ashok Vohra Swadeshi and Corruption exclusive. "It is exclusive in the
sense that, in all humility, I confine my attention to the land of my birth, but is inclusive in
the sense that my service is not of a competitive or antagonistic nature"”’. Even if the
doctrine of swadeshi covertly implied hatred for the foreign goods and foreigners, even if
it was narrow and exclusivist, Gandhiji advocated its fullest development and
application. For he felt that if we did not do so our individuality and identity would
vanish. Both of them are the expression of our sovereignty and therefore of our swara;.
That is why he argued, "We must protect our own bodies from disruption through
indulgence, before we would protect the sanctity of others"”. "Swadeshi" Gandhiji said
"is not a temporary programme. It is coeval with Swaraj"”. It is a constructive
programme, and is of a permanent nature. It has to be carried out at all costs, if we wish to
protect our freedom. It is according to him "an evolutionary process, gaining strength as
it goes forward. Any organization can serve it. It is its own reward"". Tagore too agreed
with Gandhiji on the relationship between swadeshi and swaraj when he said, "The
village of which the people come together to earn for themselves their food, their health,
their education, to gain for themselves the joy of so doing, shall have lighted a lamp on
the way to swaraj. It will not be difficult there from to light others, one after another, and
thus illuminate more and more of the path along which swaraj will advance... by the
organic process of its own living growth""',



Swadeshi : The Sure Means of Eradication of Corruption 241

The principle of swadeshi for Gandhiji was an end in itself. He compared
swadeshi to the mythical Kamadhenu which will "supply all our wants and solve many of
our difficult problems"”. It shall eventually lead to an even distribution of wealth. If
equitable distribution is our ideal then "we should have not only love but passion for
swadeshi. Every one of our act should bear the swadeshi stamp"*. Gandhiji regarded
swadeshi to be 'the most potent' tool for achieving swaraj as it is swadharma of everyone
and therefore 'applicable to all™. The principle of swadeshi is based on the axioms,
"Every man and woman can deny himself or herself all luxury, all ornamentation, all
intoxicants" and that "our culture, our swaraj depend not upon multiplying our wants —
self—indulgence, but upon restricting our wants — self-denial ",

However, taking the vow to practise swadeshi and sticking to it is not an easy
task. It does "not simply minister to our convenience, but is also a rule of life"*. It is a way
of life "which dictates man to serve his next-door neighbour to the exclusion of any
other"”’. Ashok Vohra Swadeshi and Corruption This vow is broken when one "professes
to serve those who are more remote in preference to those who are near"*. The duty of
those who take the vow of swadeshi is "to find out neighbours who can supply our wants
and to teach them to supply them, where they do not know how to proceed assuming that
there are neighbours who are in want of healthy occupation"”. Swadeshi as a law
recognizes that "our capacity for service has obvious limits. We can serve even our
neighbour with some difficulty. If every one of us duly performed his duty to his
neighbour, no one in the world who needed assistance would be left unattended to"*. It is
the duty of the votary of Swadeshi not to wish or do ill to others in thought, word and
deed. Swadeshism does not make a distinction between one's own and other people.
Therefore Swadeshi "does not imply hatred for the foreigner or partiality for the fellow-
countryman"'. Infact such a practice as serving one's immediate neighbour "can never
do harm to anyone and, if it does, it is not Swadharma but egotism"* of the person who is
practising Swadeshi.

Swadeshi is a difficult path. Weak willed persons cannot take to it. It requires
strong determination. In it "there is no room for selfishness, or if there is selfishness in it,
itis of the highest altruism"”. According to Gandhiji "There is no place for selfinterest in
Swadeshi which enjoins the sacrifice of oneself for the family, of the family for the
village, of the village for the country and the country for humanity"*. A Swadeshist is a
paradigm of service and sacrifice. For "pure Swadeshi means sacrifice of our liking for
fineries"” and developing a liking for the coarse and inferior quality goods. The
economist's rule of the best and the cheapest does not appeal to him as just and valid.
Gandhiji regards it as "the most inhuman among the maxims laid down by modern
economists," because it "disregards moral and sentimental considerations" and is
therefore "like wax works, that being life like still lack the life of the living flesh"*. Such
laws according to Gandhiji "have broken down in practice. And nations or individuals
who accept them as guiding maxims must perish"”’.

The guiding maxim of a Swadeshist is to buy indigenous goods though they
may not be the best or the cheapest. Even if they are not up to the mark he uses them, as
a matter of principle, and requires as well as helps the members to improve them
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wherever improvement is possible. According to Gandhiji, "To use foreign articles,
rejecting those that are manufactured in India, is to be untrue to India. It is an
unwarranted indulgence. To Ashok Vohra Swadeshi and Corruption use foreign
articles because we do not like indigenous ones is to be a foreigner. It is obvious that
we cannot reject indigenous articles, even as we cannot reject the native air and the
native soil because they are inferior to foreign air or soil"”. He chides the economic
rule of 'best and cheapest' thus : "Just as we do not give up our country for one with a
better climate but endeavour to improve our own, so also we do not discard Swadeshi
for better or cheaper foreign things.

Even as a husband who being dissatisfied with his simple looking wife goes in
search of better looking woman is disloyal to his partner, so is a man disloyal to his
country who prefers foreign made things, though better, to country made things. The
law of each country's progress demands on the part of its inhabitants' preference for
their own products and manufactures"”. The adoption of such a law "offers every man,
woman and child an occasion to make a beginning in self-sacrifice of a pure type. It
therefore, presents an opportunity for testing our capacity for sacrifice. It is a measure
for gauging the depth of national feeling".

The spirit of Swadeshi does not say, "that we should treasure our faults" but
emphasises "that what is national even though comparatively less agreeable should be
adhered to; and that what is foreign should be avoided though it may be more agreeable
than our own. That which is wanting in our civilization can be supplied by proper effort
on our part"”'. That is why Swadeshi is a "very active force to be ceaselessly employed
with an ever increasing vigilance, searching self-examination. It is not meant for the lazy,
but it is essentially meant for them who would gladly lay down their lives for the sake of
truth"”. A Swadeshist not only has to make conscientious and consistent effort to
improve the quality of goods produced in his country, but has also to voluntarily adhere to
the principle of self-denial. He shall have to "learn to do without hundreds of things
which today he considers necessary"”. He has to make a steady effort to reach his goal at
the cost of personal inconvenience. For the sake of the nation the doctrine of swadeshi
has to be pursued even at the cost of great inconvenience that it may cause to the
individual.

We have to recognize today more than ever that "A country remains poor in
wealth both material and intellectual, if it does not develop its handicrafts and its
industries and lives a lazy parasitic life by importing all the manufactured articles from
outside"”. In order to make our country, our region and thereby the whole world
prosperous both materially and intellectually, at least those of us who have regard for our
respective Ashok Vohra Swadeshi and Corruption vernaculars, like our clothes and
manner of dress, find our food tasteful, our people civilized and fit for our company and
who take pride in our history and civilization, in short all those who find everything
native pleasing and good; and those who identify themselves with the starving millions,
and who wish to emancipate themselves from the oppressive economic and intellectual
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'first World' should take the vow of swadeshi. We shall succeed if the Swadeshi spirit
possesses every one of us and if we are able to "carry out the Swadeshi vow spirit inspite
of great difficulties and inconvenience"”.

The elite of the country should take lead in this direction for as Gita 3.21 says:

"Whatever a superior person does, another person does that very thing!
Whatever he upholds as authority, an ordinary person follows that." Let us take a lead in
taking the vow of Swadeshi for we have nothing to lose but our poverty — economic as
well as intellectual. Moreover, for Gandhiji morality and the relationship between the
producer and the consumer were essentially nodal. The moral implication of the doctrine
of Swadeshi is: if each one of us living in the vicinity of one another is a producer as well
as consumer of the goods produced and services generated then there is no place for
alienation either from each other or from the product.

Alienation from each other is the basis of corruption in the modern society. Let
me illustrate it with a few examples. Life whether in villages, districts or small towns or
municipalities today is largely anonymous. We do not know even who our next-door
neighbour is and what he does for a living or otherwise. Therefore, we are not bothered
about the other. We treat even the next door neighbour as the other, as an alien with whom
we have no or minimal concern. The other is an 'it' who can be exploited without end, and
towards whom we have no accountability and moral responsibility. For example, the
police officer to whom I pay a bribe for jumping a red light has no concern with me apart
from taking the bribe. Similar is the case with the persons on the counters of offices
where [ go to receive certain services. The ministers and senior officials are just known to
me by designation. The person with whom I deal is a SI or DG, D.R. or Director or Joint
Secretary or PS or the MOS or the Minister or PM. I do not even have to know their
names. They are anonymous faces who are designators or referents of certain
abbreviations to me; for them I am only a file to be dealt with. They do not see my
problem as a human problem just as I do not see them even as human beings. [ am just a
file or a case for them and they are Ashok Vohra Swadeshi and Corruption only
anonymous figures with whom I have to deal as long as my work is not completed. They,
as well as [, know that in all likelihood I am not going to see them again. As a result they
have no sense of guilt in accepting bribe, and I have no shame in bribing them to get a
favourable recommendation. Taking a bribe from a known person and offering a bribe to
him would naturally arouse a sense of shame in both. To a known person whom I meet
occasionally but not so often or regularly, I would hesitate to offer a bribe and he would
also think twice before accepting it.

Just like Swadeshi, 'corruption' is also an abstract term. It is difficult to define.
According to World Bank report 1997, 'abuse of public power for private gains is
described as corruption. Nevertheless, this appears to be too simplistic explanation of
corruption. In fact it is a multi-faceted evil, which gradually kills a system. In the case of
India a basic conflict between the ethos and system has weakened the Indian polity. The
feudal outlook of the ruling class polluted the people's mindset, which judge the status of
an individual on his capability to flout the law to favour them. This is the reason why



244/ YAl

corruption is no more viewed by people with abhorrence in Indian society'. Gandhiji
seems to have predicted when he said, "Our dishonesty is there for all to see. We believe
that business can never be carried on honestly. Those who have the chance never refuse a
bribe. We have the worst experience of corruption in the railways. We can get our work
done only if we bribe the railway police, the ticket master and the guard. Even for
securing a railway ticket, we have to use dishonest means or shut one's eyes to them"
(CWMG, Vol. 20, P. 429). This observation of Gandhiji was based on his personal
experience of travelling by train in India. He saw that "Benares is probably the worst
station for the poor passengers. Corruption is rampant. Unless you are prepared to bribe
the police, it is very difficult to get your ticket. They approached me as they approached
others several times and offered to buy our tickets if we would pay them a gratuity (or
bribe?). Many availed themselves of the offer. Those of us who would not, had to wait
nearly one hour after the window was opened, before we could get our tickets and we
would be fortunate at that if we did so without being presented with a kick or two from the
guardians of law" (CWMG, Vol. 2, p. 447).

By the year 1938 Mahatma Gandhi was aware of the corruption that was
creeping into the Indian polity subsequent to the formation of Congress ministries under
1935 Act. He was very upset by the reported corrupt practices by the Congressmen and
expressed his anguish in the Harijan dated September 3, 1938 thus: "It looks as if
congressmen are not able to digest the power that has come to the Congress. Everyone
wants to have a share in the spoils of office. And so there is an unhealthy competition to
capture committees, the holding of any office in congress Government must be in the
spirit of service without the slightest expectation of personal gain". He observed,
"corruption is rampant among the civil servants. If Rajendra Babu and Rajaji are
surrounded by wicked persons whom they are not able to control, then they too should be
considered responsible for the rot" (CWMG, 95: 198). Likewise, he held the lower
officials responsible for corruption if they continued to be silent spectators of the acts of
corruption and bribery of their superiors. He categorically upheld that "If the chairman of
a corporation is corrupt, the members thereof must wash their hands clean of his
corruption by withdrawing from it; even so, if a government does a grave injustice, the
subject must withdraw cooperation wholly or partially, sufficiently to wean the ruler
from his wickedness. In each case conceived by me there is an element of suffering
whether mental or physical. Without such suffering it is not possible to attain freedom"
(CWMG, Vol. 20, p. 399). Note that he did not mince words to hold the topmost
leadership of the country responsible for the prevalent corruption. It is because he firmly
believed that "The progress of the nation will be hindered to the extent to which
corruption creeps in (CWMG, 51: 286-87). His immediate reaction to curb corruption
was, "I would go to the length of giving the whole congress a decent burial, rather than
put up with the corruption that is rampant" (1938).

He upheld that "The corruption that is evident today in all religious orders and
the mental, physical and moral deterioration of our society are all traceable to the fact that
we have looked down upon physical labour" (CWMG, Vol. 95, p. 257) and neglected the
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need of our immediate neighbour. As in other cases he held individuals to be responsible
for corruption and said "Let us bear in mind the fact that a corrupt government and a
corrupt police presuppose the existence of corruption among the people who submit to
government and police corruption. After all, there is considerable truth in the statement
that a people deserve the Government that they have" (CWMG, Vol. 31, p. 207).
Therefore, in order to alleviate corruption from the system he advocated mapping out a
"programme which will enable you .... to serve society by performing bread labour and
getting the masses to do the same" (CWMG, Vol. 95, p. 257). He affirmed repeatedly that
for the disappearance of corruption "the only real remedy was self-help and co-operation
among all" (CWMG, Vol. 91, p. 79). To the issue that one could spend his money in any
way he liked Gandhiji argued, "You cannot spend your money in such a way that it
corrupts others" (CWMG, Vol. 91, p. 128).

If people followed the way of God, Gandhiji, believed there would not be the
corruption and profiteering that were seen in the world today (CWMG Vol. 91, p. 159).
We have to remind the people indulging in unfair practices, what Manusmriti IV.170
says, "a person who (lives) unrighteously, (or) who acquires wealth (by telling)
falsehoods .... ever attains happiness in this world". One should not be disappointed by
the fact that in this world the corrupt seem to prosper and the honest seem to suffer. While
the fruits of corruption are immediate but they are ephemeral. Though righteousness
takes long to yield fruits, they are lasting. The fact is as Manusmriti, 1V, 172 says,
"Unrighteousness, practised in this world, does not at once produce its fruit, like a cow;
but, advancing slowly, it cuts off the roots of him who committed it". The law of God or
the law governing the universe is that the corrupt, the unrighteous cannot go unpunished.
Manusmriti 1V, 173 and 174 asserts this. It says, "If (the punishment falls) not on (the
offender), (it falls) on his sons, if not on the sons, (at least) on his grandsons; but an
inquiry (once) committed, never fails to produce fruit to him who wrought it. He prospers
for a while through unrighteousness, then he gains great good fortune, next he conquers
his enemies, but (at last) he perishes (branch and) root".

In order to establish a world order devoid of corruption we have to take steps out
of the ordinary. Nothing permanent can be achieved if we devise a system in which one
corrupt system is replaced by another. Such a routine replacement is not going to
establish a sustainable corruption free social order. The only system where the remedies
for the elimination of corruption suggested by Gandhiji could be effectively applied is
the organisation/nation which follows swadeshi as its cardinal principle. It is the system
which eliminates anonymity, creates a social climate against corruption, which means
creation of an atmosphere in which the corrupt cannot thrive, and positively provides
conditions for transparency, responsiveness, accountability and probity in public life and
good governance. Let me conclude with Gandhiji's words "if we fail to preach swadeshi
at this supreme moment we shall have to wring our hearts in despair. [ hope every man
and woman will give serious thought to my humble suggestion. Imitation of English
economics will spell our ruin"®. How true it is in the era when corrupt practices are on the
rise! How true itis in the era of globalisation!
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The cause of prevalent corruption is that even after six decades of independent
functioning, India has not developed any institutions based on the indigenous principles
of swadeshi in any walk of public life. All that we have done is expand the structures and
institutions which are based primarily on the principles laid down by the British.
Gandhiji repeatedly said that if the British left but their civilization stayed, that would be
no Swaraj, it would be no independence. Time has come to bid adieu to the British ways
and be innovative in developing our own institutions based on the principle of swadeshi.
Many of the ills — poverty, despotism, nepotism, and ultimately corruption will vanish
the moment the innovative institutions become operative. Gandhiji, therefore upheld that
"Swadeshi applies to every man, woman and child in India. It is of a permanent nature.
Swadeshi is not to be suspended on the attainment of Swaraj, which is impossible
without Swadeshi"67. Infact in Gandhiji's opinion "no country can live honourably
without swadeshi" (CWMG, Vol. 17, p. 446).

It is not that Gandhiji was unaware of the practical difficulties in
implementing the spirit of swadeshi. He argued that the habit of swadeshi, which
necessarily involves the use of indigenous articles alone, is to be consciously
cultivated. With the passage of time, "A swadeshi will learn to do without hundreds of
things which today he considers necessary" (CWMG, Vol 15, 163). Arguing against
those "who dismiss swadeshi from their minds" Gandhiji says that these sceptics and
opponents "forget that swadeshi, after all, is a goal to be reached by steady effort. And
we would be making for the goal even if we confined swadeshi to a given set of
articles, allowing ourselves as a temporary measure to use such things as might not be
procurable in the country (CWMG, Vol 15, 163). Gandhiji was convinced that, "The
country will prosper only when the people cultivate the spirit of swadeshi with
religious devotion" (CWMG, Vol. 17, 243). 'The country' here does not mean India
alone but any country. Rabindranath Tagore too upholds "only those will be able to get
and keep swaraj in the material world who have realised the dignity of self-reliance
and self mastery in the spiritual world, those whom no temptation, no delusion, can
induce to surrender the dignity of intellect into the keeping of others"”. In a
prosperous country, a just and equitable society there is, as has been argued above, no
place for corruption, neither is there any justification for its existence. More so in
Gandhiji's conception of Swaraj and trusteeship corruption has no place; the two
cannot co-exist. To conclude, though Gandhiji believed that "generally rich men and
for that matter most men are not particular as to the way they make money", in the
India of his dreams there is no place for corrupt practices for making money because
Swadeshi "is the surest method to evolve a new order of life of universal benefit in the
place of the present one where each one lives for himself without regard to what
happens to his neighbour"”.

748, Vikaspuri,
New Delhi - 110018
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Gandhian Thoughts on Subaltern Discourse

R.C. Sinha

In this present paper entitled “Gandhian Thoughts on Subaltern Discourse”. I
have attempted to streamline the concept of morality in the framework of hierarchical
caste system of Indian society. In ancient period, subaltern in Varnavyastha was
considered as 'shudras'. Gandhi termed subaltern people as 'Harizan'. Baba Saheb Bhim
Rao Ambedkar called them as a Dalits. | have used the term “Seemant” for subaltern
people who are down-trodden and marginalized. The word “Seemant” fully expresses
the meaning of those who stand on margins. By “Seemant” I mean those who are
marginalized and excluded from the main stream of society irrespective of caste, class,
gender and ethnicity. Sublatern group of studies in Oxford University has made a
significant contribution in the realm of Indian historiography. But nevertheless it is not
totally free from shortcomings. There is no denying the fact that subaltern school has
contributed a lot in the study of history, economics and social sciences in Third World
countries in the end of 20" century. But it has not touched the school of Philosophy.
Philosophers in the end of 20" century were complacent in hair splitting debate of
language Philosophy. Philosophizing is conceptualizing. But linguistic analysis is not
the be all and end all of Philosophizing. I have tried to understand this problem from
logical point of view as stipulated in classical Aristotelian Logic. The word first appears
in the Text of Logic of Aristotle where he discussed the concept of subaltern in order to
explain the relation of opposition of proposition. Subaltern is the relation of two
propositions in which universal implies particular but not vice-versa. Universal can be
represented by A and Particular by 'T'. A implies [ but I does not. It means if A is true [ is
true and not vice-versa. This simple logic has been applied by me in social relation and
moral field and developed the concept of subaltern morality. The subaltern includes
caste, class, gender and ethnicity. In one sense the criteria for determining subalternity is
economic-cum-cultural. The category of subaltern is different from the category of
proletariat. Proleteriate denotes class but subaltern inlcues caste, class, gender and ethnic
groups. As a matter of fact, marginalized women are also under the category of subaltern.
The category of subaltern is not confined to caste or class. It is a cultural category.
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Ordinarily scholars are prone to consider the question of subalterniety with
reference to Marxism. But I have streamlined in the context of Indian culture. Gandhi did
not talk in term of subalternity but he has profusely used the expression 'Harizan' which
comes under subaltern. The expression 'harizan' is neither economic nor caste. It is a
cultural expression specially of Indian Society in which varnavywastha is prevalent.
Broadly speaking those who fall behind the circle of power structure are known as
subaltern. Marxist thinks that dalits fall within the category of proletariat and they have
natural ties with dalits. My contention is that the category of subaltern is different from
the category of 'Proletariate' of Karl Marx. 'Proletariate’ denotes class based an economic
structure but subaltern includes caste, class, gender and ethnics group. As a matter of fact
marginalized women and black are also under subaltern.

Let us examine the question of inevitability of Marxism for Subaltern Morality.
Subaltern Morality anticipates that there are two types of moral values. One is adhered by
elite group who creates value and others obey and observe. The another is subaltern
which follows the value system created by elites of the society. But I do not equate
subaltern with Proletariate. This will be wrong to conclude that subaltern morality is near
to Marxist morality of class-bound. Of course, the one view is that the problems of dalit
can be fully tackled under the framework of Marxism. The second perspective is that the
problem of dalits or subaltern can be solved in the wake of globalization in natural
course. Gandhi opposed to Marxist view of Morality. Gandhi does not agree that
subaltern morality will fall under the category of Marxist morality. On the other hand,
Gandhi and Ambedkar both decry the notion of globalization. The supporters of
globalization may argue that Globalization will eradicate poverty and eliminate
hierarchical caste system which is vice of Indian society. Both Gandhi and Ambedkar
solve the problems of untouchability and subalternity in the framework of Indian culture
and civilization. The question of proximity with Marxism is out of question since Gandhi
emphasized on the purity of means. More over class concept of Marixsm is not
comprehensive because it does not take into consideration the gender and ethnicity.
Gandhi was conscious of racial discrimination. Moreover Marx consider only economic
problem of exclusion but as a matter of fact social exclusion is a great problem which still
persists in India villages. It is true that Gandhi distanced from Marxism. It is clear that
morality according to Marx is class-bound. It does not take into consideration the gender
and its value system. As a matter fact, Ambedkar who is the representative thinker of
subaltern which preferred Buddhism instead of Marxism and Christianity. In this respect
it will be quite in fitness of things that we should refer to a book entitled “Annihilation of
caste” by Dr. B.R. Ambedkar which is a reply to Mahatma Gandhi published in 1937.
B.R. Ambedkar observes, “The Speech prepared by me for the Jat-Pat-Todak Mandal of
Lahore has had an ashtonishingly warm reception from the Hindu public for whom it was
primarily intended”'. The reply of Mahatma is a kind of vindication of caste which
Ambedkar has reproduced in his book. It is just a Reprint of Gandhis Article in the
Harizan which is a trenched reply to Ambedkar. Gandhi tried to meet the Amebdkars
indictment. Dr. Ambedkar was supposed to preside over the conference of Jat-Pat Todak
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Mandal of Lahore. But the conference itself was cancelled because Dr. Ambedkar's
address was found by Reception Committee to be unacceptable. The address of
Ambedkar might be very explosive and objectionable. Gandhi observes, “The
Committee knew the Dr. Ambedkar's views on caste and Hindu scriptures. They knew
that also that he had in unequivocal terms decided to give up Hinduism.””

Gandhi further observes, “It has to be read of only because it is open to serious
objections, 'Dr. Ambedkar is challenge to Hindusim.” “Ambedkar makes a dinstinction
between caste and varna.” And there is nothing in the law of Varna to warrant a belief in
untouchability”. The essence of Hinduism is contained in it enunciation of none and only
one God as Truth and its bold accepteance of Ahinsa as the law of the human family.
Gandhi observes, “I am aware that my interpretation of Hindusim will be disputed by
many besides Dr. Ambedkar that does not affect my position.”* Gandhi criticises
Ambedkar “In my opinion the profound mistake that Dr. Ambedkar has made in his
address is to pick out the texts of doubtful authenticity and value and the state of degraded
Hindus who are no fit specimen of the faith they so woefully misrepresent. Judged by the
standard applied by Dr. Amebdkar, every known living faith will probably fail.” Gandhi
inreply to Dr. Ambedkar says very aptly”. Can areligion that was professed by Chaityna,
Jnayadeva, Tukarana, Tiruvallavar, Ramkrishna Paramhans, Raja Ram Mohan Roy,
Devendra Nath Tagore, and host of others who might be easily mentioned, so utterly
devoid of merit as is much out in Dr. Ambedkar address.

The Philosophical notion of caste and varna is too subtle to be grasped by people
in general, because for all practical purposes in the Hindu society caste and varna are one
and the same thing for both of them. The theory of Varnavyavastha is impossible in this
age and there is no hope of'its revival in the near future. But Hindu are slaves of caste and
do not want to destroy it. And in the heart of their hearts they do not want to give social
equality to the so called touchable and untouchables. Shudras, so they refuse to break
caste, and give liberely donation the removal of untouchability, simply to evade the issue
to seek the help of the shastras for the removal of untouchability and caste is simply to
wash mud with mud. Dr. Ambedkar while giving reply to Mahatma says that' [ appreciate
greatly the honour done to me by the Mahatma in taking notions in his Harijan of the caste
which I had prepared for the Jat-Pat-Todak Mandal. It is true that Mahatma dissent to the
view of Ambedkar. Dr. Ambedkar met to opponent of Mahatma Gandhi. Dr. Amdebkar
considers it's a matter of honour when Mahatma has replied. We have discussed in detail
the problem of dalits (subaltern) in Indian context. It is true that dalits may be vehement
critics of caste system of Hindu social structure but they have not totally discarded at any
moment. Dalits (subaltern) could not abnegate their caste identity and merge with
Marxist concept of class. In ancient India, Dalit or subaltern started movements as
"shudra movements Marxism divided the society under two classes. Bourgeoise and
proletariate. The basis of the division was economic. This acknowledges only two
classes i.e. 'have' and 'havnots'. The society progresses through the clash of 'haves' and
'havenots'. Ordinarily dalits fell in the category of have-nots. They fell in the class of
proletariate. But when dalit started their movements they discarded the Marxist
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categories of Bourgeoise and Proletariate. They became conscious of their own identity
as Dalits or subaltern. When daltis became conscious of their identity they discarded
themselves from the category of proletariate and abnegated Marxism.

The main question of Dalit discourse or subaltern discourse is whether their
problem can be viewed from the economic point of view or sense of dignity point of view.
J.S. Mill while doing utilitariasm did not subscribe to Bentheam's external standard and
hedonistic calculus of headonism as the parameter of morality. Mill stipulated a sense of
diginity is the watchword of dignity in addition to external measure prescribed by
Bentham. It may be said that the question of dignity is deeply related to economic
structure of society. Then How dalit problem who sometimes link their problem to
economic hardship and sometimes to dignity of being a human person. Jyotiba Phule
emphasized and drew attention towards poverty of daltis. It is true that proverty is not
social evil but moral evil too. The moral obligation of subaltern lies in getting rid of
poverty. Jyotiba Phule was conscious of the fact that education alone can empower dalits.
[lliteracy is the one of the major cause of the problem of shudras. As a matter of fact, the
hierarchical caste system has put dalits to the lower or subordinate ranks. They were
treated as 'untouchable'. According to Gandhi "untouchability means pollutions by the
touch of certain persons by reasons of their birth in a particular state or family. In the
word of Akha, itis an excressence. In the guise of religion, it corrupts religion

None can be born untouchable, as all are sparks of one and the same divine fire.
Gandhi very clearly says that, "It is also wrong to entertain false scruples about touching
a dead body, whether should be an object of pity and respect."’

"But Bhangis, Dhusdhs, Chemars and like are contemptuously looked down
upon as untouchables from birth. They may bath for years with any amount of soap,
dress, well and wear the marks of Vaishnavas, read the Gita every day and follow a
learned profession, and yet they remain untouchables. This is 'rank irreligion fits only to
be destroyed.” Gandhi is always against untouchability and upliftment of subaltern
whether it may be the case of black in South Africa, Dalit in India and Negroes in Europe.
He observes, "By treating removal of untouchability as an Ashram observations, we
assert our belief that untouchability is not only not a part and parcel of Hindusim, but a
plague, which it is the bounded duty of every Hindu to combat. Every Hindu, therefore,
who 'considers it a sin, should alone for it by fraterniziang with untouchables, associating
with them in a spirit of come and service, deeming himself purified by such acts,
redressing their grievances, helping them patiently to overcome ignorance and other
evils clue to the slavery of age, and inspiring other Hindus to do likewise. Further Gandhi
holds that "Removable of untouchability love for, and service of the whole world, and
thus merger into ahimsa. Removal of untouchability spells the breaking down of barriers
between man and man, and between the various orders of being the field such barriers
created everywhere in the world, but here we have been mainly concerned with the
untouchability which has received religious sanctions in India, and reduced lakhs and
crorers of human beings to a state bordering on slavery. But Gandhi appreciated
Ambedkar on the score that he was nationalist. He preferred Buddha in place of Marx.
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Buddha is embodiment of 'Dhamma’ which comprises moral values. Ambedkar did not
subscribe to Marxist view. Marxist Ideology and class bound morality was not
acceptable to Mahatma as well as Ambedkar. Gandhi was influenced by "dhamma'
concept of Buddha. Gandhi preferred 'truth' is place of God because Ahteists may
question the sagacity of God but they will not question 'Truth'. So Gandhi conveniently
said that 'Truth is God' and established morality over so called religion.

In addition to all these, Ambedkar has incorporated Gandhi's views under
Appendix 1. A vindication of caste by Mahatma Gandhi (A Reprint of his Article in the
Harijan). In Annililation of caste Ambedkar does not subscribe to Marxism and asserted
the identity of dalit. Though we find a great proximity between Dalit and proletatiate of
Marx. Dalit could not merge with Marxist concept of class. In ancient India, dalits started
movements as known as 'Shudras movements'. But 'shudras' did not identify themselves
with 'proletariate’ of Marx. Marx classified society under two heads " Bourgeoise and
Proletariate or have nots. The basis of the division was economic. This acknowledges,
only two classes i.e. 'haves' and 'havenots'. Ordinarily, dalits fell in the category of
proletariate. But when dalits because conscious of their identity then they distanced
themselves from the category of proletariate and abnegated Marxism.

The question of subaltern discourse' is whether their problem can be viewed
from huge economic point of view, whether the question of dignity of their existence has
also cames into consideration. Due to development and industrilisation the problem of
marginalization has been tackled in urban area. But the question of social exclusion still
persists in spite of economic empowerment and political equality in Indian village life.
The question of dignity is linked with the question of social exclusion. Jyotiba Phule
drew attention towards poverty of dalits. Jyotiba Phule was conscious of the fact that
education alone can empower dalits to stand on their fact. Illiteracy is the one of the major
cause of the problems of dalit. As a matter of fact, this hierarchical caste system has put
dalits to the lower or subordinate ranks. I consider poverty as a moral evil. The moral
obligation of subaltern lies in getting rid of poverty. As a matter of fact, the hierarchical
caste system has put dalits or subalterns to the lower rank or subordinate rank. They were
treated as 'untouchable. In civilized society 'untouchability, is a curse and morality
undesirable. So Gandhian urges to free society from 'untouchability. The crux of the sub-
altern philosophy lies in empowering those who are worse off and behind the circle of
power structure. Social justice lies in the well off of the worst off. 'Untouchability' is a
sort of moral evil. [t becomes moral obligation and bounded duty of civilized citizens to
undo the practice of untouchability prevailing in our society. Gandhi was dead against
untouchability. He considered 'untouchability' as moral evil. In order to get rid of this
social evil of untouchability, Gandhi changed the nomnicalature of "Shudras" to
'Harizans' (sons of God).

The problem of 'untouchability' was taken by Gandhi and he termed shudras as
'Harijans' in order to change the perception of general mass. Gandhi aspired to free and
raise the status of 'shudras’. He wanted to remove the prevalent practice of
'untouchability'. In 1972, few young dalits formed a group known as 'Dalit panthers' in
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Maharastras in order to liberate the 'shudras' from the oppression. Dalit panthers fought
the battle to restore the dignity of dalits but in short period the 'Dalit Panthhers Group'
dwindled. Dalit Panthers faced a division. The two views emerged within 'Dalit
Panthers'. Some of the members adhered to Ambedkarvada and few others lapsed into
Marxism. The ideologicisal conflicts created divison among them. There were some
thinkers who adhered Marxism alongwith Ambedkarvada. In 1960, the discourse of
Dalit problem started afresh in cowbelt and Marxism reappeared. Dalit associated
themselves with the category of proletariate. But Dalit problem is different from the
problem of proletariate Dalit problem is not only economic but cultural also. Dalits face
economic inequality as well as social inequality. They are being exploited due to
economic backwardness and hierarchical caste system. Some of the thinkers tried to
reconcile Ambedkar with Marxism. Some of the thinkers tried to find similarities and
differences between Gandhi and Ambedkar. Economic backwardness of Dalit is directly
linked with hierarchical caste system of Indian society. They think that Marxism must be
conbined with Ambedkarvada in order to get rid of dalit problem. They were dreaming
that class system will replace the caste system of Indian society. Sublatern morality holds
that we have to deconstruct the age-old value system conceived by Brahminism or
Marxism. On the one hand, subaltern morality deconstructs old age traditional values of
Hinduism and on the other hand it makes departures from Marxists views on moral value.

But dalit thinkers could not agree on the proposition that Marxism is the answer
to their backwardness and exploitation. Philosophers did not agree to reconcile
Amebdkar with Marxism. Indian Marxist wanted to establish communism in India
without disturbing the hierarchical caste system. As a matter of fact, Marxism failed to
ameliorate their pathetic conditions. In the meantime, Marxism collapsed. Marx
considered the representative thinkers of modernism. Francis Fukuyama propounded the
thesis of "The end of history". The end of history means the end of Ideology. Dalits kept
patienc for long years but now they are restless to deconstruct the centre of power and
trying to enter into the circle of power structure. The power decides the role of a person or
community in social development, Dalit women have not been included in the
framework of Marxism. They have to search a way out. The promise and movements of
Marxists could not solve the problems of dalit women. Dalit women assumed aggressive
postures. Marxism was in defensive box relating to 'dalit vimarsha'. Some of the thinkers
of Marxist brand may say that Marxism includes gender problems. But this is far from
truth. Feminism is against the problem of gender inequality. Karl Marx could not
conceive the aspect of inequality based on gender discrimination and confined the entire
discourse on economic basis. In Hindi belt, the exploitation of dalit women is a common
feature. In the beginning, Bihar did not witness any dalit movement. Earlier Philosophers
did not take the social problems and its applied aspects. They were self contended with
hair-spliting philosophical analysis. The non-dalits have tried to work out the sketch of
sufferings and exploitations of dalit in the similar vein as dalit thinkers have done. 'Dalit
Vimarsha' should not be closed to dalits only but should be opened. It should not be
confined to caste and encourage closed attitude towards the problems of dalit. Indian
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philosophers have taken a sympathetic view towards subaltern problems. Gandhi have
also dwelt on the problems. He realized the passage of sufferings and exploitations and
tried to liberate 'shudras' and called them Harijans. Gandhi was dead against
'untouchability'. Untouchability is an evil. We have to take into account Gandhian
perspective towards subaltern. Gandhian view is to improve the social condition of
Harijans and gave them due importance. Gandhi was having an open attitude and tried to
fight the problem of untouchability alongwith dalits. Dalit movements could not align
with Marx rather they always followed Gandhi. Gandhian perspective did not perceive
that society will be class-less. Marxist are outdated since they did not imagine the
emergence of middle class in their class-structure Marxist were stuck to 'Das Capital'. It
seems that they are unaware of the rapid growth of middle class. They are quite in dark
that class-division has taken a different shape and turn in the wake of globalization.
Marxist are not concerned with hierarchical caste-structure of Indian society. In fact,
they did not properly understand the problem in its entirety. They did not conceive that
the end of Bourageoise or capitalism or class-division is not the end of sufferings of dalits
of India. They will have to face the problem of hierarchical caste system and its social
implications. Dalits have to fight against the exploitation on the basis of caste system
within the Indian frame work of social structure. Marxist failed to understand the
problems of Indian Subalterns. Baba Saheb considered that without eradication of caste,
we can't establish classless society as conceived by Karl Marx. It is sheer bookish to
contend that we can achieve class-less and exploitation free society. The caste system in
India is first and then the question of class comes. Marxist philosophy was rejected by
Baba Saheb Ambedkar The caste system is not only the division of labour according to
Bhim Rao Ambedkar rather it is division of labourers. Baba Saheb in his famous book
'Annihilation of Caste' conceived that any reform on the basis of economics in Indian
context will be secondar and imcomplete. The development has been contemplated by
Marxist as the change in the basic structure. But in social development, we have to take
into consideration both economic and social factors. Development is inclusive process.
In India society, caste is a fact; caste system is a problem. Gandhi also contemplated that
the prevailing social problem is primarily linked with both economics and social
structure. Any reform or revolution cann't be effective unless it struggles with the
prevailing social discrimination and exploitations. Gandhi paid due attention to problem
of subaltern and down-trodden. Unless we solve the caste problem, we can't proceed
towards establishment of society free from inequality and exploitation. In Indian context
Gandhian perspective alone is relevant in India to solve the social problems of life.
Marxism does not understand the problem of subaltern. In Indian contejxt, we can say
that Marxist philosophy is incomplete. Dalit discourse can achieve its goal not in the
Marxist framework of philosophy but in Gandhian philosophy of Village
Reconstruction. Dalit problem in India is the problem of villages. In cities, we have
liberated to a great extend due to economic upliftment and development in education.
Unless we tackle the devil of untouchability in Indian Village, we can not contemplate
the reform. Buddha does not subscribe to caste system.
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When we observe the poverty in the dalit locality of villages, wer are simply
ashtonished. Sometime it seems that the main problem of subaltern is economic.
Mahatma Gandhi realized that the problem of subaltern is not only economic but social in
India. He advocated education as a means to improve the conditions of subaltern.
Education is great liberating force and can reform the pitiable conditions of subaltern. |
contend that solution to dalit problem is neither in Marxism nor in Ambedkar's
philosophy of caste annilitation. It is in Gandhian philosophy of removal of
untouchability and reconstruction of village economy. Here Amebdkar conceived and
gave the call to dalits to migrate to cities and get rid of problem. But Gandhi contemplates
reconstruction of village and abnegate the system of 'untouchability'. Jyotiba Phule as
well as Amebdkar consider the dalit problem as social and not only economic. Suhdras
are deprived of education since the time immemorial. Subaltern were deprived of
fundamental rights from early stage of civilizations. As a matter of fact. Amebdakar talks
in fact about economic problem but is against Marxism. Ambedkar realized that Dalits
have to fight against identity crisis. The Identity discourse is unique in itself. It can't be
mixed up with other problems. Even if economic problem is dominant in dalit discourse,
we can't identify economic identity with that of caste identity of Indian society.

The question of Reservation is not only economic but linked with caste system.
'Dalit vimarsh' streamlines the discrimination done to them in the historical process of
social development. Indian constitution clearly envisages the provisions of reservation
to schedule caste and schedule tribe. The identity of schedule caste and schedule tribe is
not only linked to poverty but they are marginalized even if they are economically well
off. They are under the category of subaltern which stands for marginalizsed people.
Dalit discourse cannot be confined to economic discourse. The demand for reservation is
linked with social exclusion. Dalit discourse puts their problem in full blooded way.
Dalit discourse is concerned with social exclusion and economic backwardness. The
schedule caste and schedule tribe are suffering from the problem of social exclusion.
They have been granted reservation not only due to economic backwardness but due to
social exclusion. There is distinction between the concept of poor and proletariate.
Proletariate is the byproduct of industrialization which emerged during the 19" century
in England.

This is obvious that Marxism and Gandhian have different perspectives towards
the problem of subaltern. Though dalits demands are economic in nature, we can't equate
it with Marxism. The demands of subaltern is related to their identity subaltern discourse
is cultural one. In cowbelt the Marxist movement and dalits movement are quite
different. If dalits are on margins not only on the grounds of economics but they are being
dubbed as 'untouchables'. If dalit movements coupled with Marxism then it will loose its
peculiar identity.

Now I will cone to the philosophical implication of globalization and dalit
movement. The cult of Bazarvada in postmodern age will certainly affect the problem of
dalit movement. The one perspective is that subaltern will have comfortable position in
the age of globalization. They will get opportunity to earn money and live a decent life.
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The other perspective is that subalterns will be thoroughly marginalized in the Post-
modern age. The one perspective holds that globalization is favourable for subalterns.
The other perspective is that it is against the prospect of subaltern.

Some of the dalit thinkser consider globalization as a boon. The competition of
open market will give them job opportunity and chance to develop the skill. Ambedkar
clarion call to dalits to migrate in cities. Gandhian thoughts suggest us that Indians
should reconstruct village. Some of the philosophers find the end of caste system in the
wake of globalization. In future the concept of globalization will come with flying
colours and hierarchical caste system will meet its natural death. The inequality on caste
ground has been perpetrated since three thousand year back. The globalization will end
the story of inequality and exploitation. The problem of inequality and social exclusion
can be best tackled in the cult of open Marketism. In one sense Bazarvada determines the
norms of life and society. If the society is quite open and liberal democracy is playing its
role then market will control the behaviours in society. There are supporters of
globalization who advocate the learning of good English by dalits and subalterns.
Subaltern will search out their liberation through open Marketism.

Those dalit thinkers approve globalization as panacea for inequality and caste
discrimination are in dark. Gandhi was in favour of swadeshi culture. Foreign investors
are not interested in social problems of marginalization. Liberal democracy has become
victorious. But globalization transcends the concept of national Identity. Naitonal
Identity is an important factor. Globalization blurrs National Identity. The character of
capitalism affects the National Identityt. I think subalterns will be most affected in the
wake of Marketism. Those who are on the margins will be pushed further on the marginal
point. The welfare work of nation will be affecred by Globalization. The swadeshi
culture propounded by Gandhi will be beneficial for subaltern. Gandhi has criticized
technological growth undermining human values and man's dignity.

Chairman, Indian Counsil of Philosophical Research Darshan Bhavan,
36 Tuglakabad Institutional Area, M.B. Road, New Delhi - 110062
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An Analysis of the Impact of Mahadev Desai
on Mahatma Gandhi

Snehal Shriwastava

Chester Bowles has written “Everybody on Earth has been affected by Gandhi”.
Thus, even though Mahatma Gandhi no more exists in flesh and blood yet 'the world
continues to be influenced , inspired, drawn towards and find solace in him. So while
Mahatma Gandhi remains to be a formidable source of inspiration to humanity yet, we
tend to over look the fact that there were certain people and events that inspired and
influenced Mahatma Gandhi. It is said that a man is known by the company he keeps and
similarly Gandhiji's salvation came through his interaction with people of varied
backgrounds and mindsets. Among these group of individuals was Mahadev Desali,
whom most of the reading public in India know as Mahatma Gandhiji's Private Secretary.
However 'the very relationship that Mahadev Desai and Mahatma Gandhi had cultivated
erased the traditional idea of a secretary. Mahadev Desai was his constant companion,
confidant and' aide. They both thus inspired and influenced each other in their own ways
and in turn shaped the course of Indian Freedom Movement. Their relationship was that
of a devotee which had at the end resulted in similarity and unison. The aim of this paper
is to analyze the impact of Mahadev Desai on Mahatma Gandhi and the way it shaped the
lives of both the individuals.

Mahatma Gandhi's martyrdom on 30" January 1948 put an end to his earthly
sojourn, yet he continues to inspire and influence humanity in his formidable ways. The
light has gone out of the world is what Jawaharlal Nehru remarked however falsifying
himself he said that the light which illumine this country for so many years will continue
to illumine the country for thousands of years to come. Martin Luther King Jr. remarked,
“If humanity is to progress, Gandhi is inescapable... we may ignore him at our own risk.”
Such is the impact of the life, thoughts and actions of Mahatma Gandhi had on the global
platform. However, the abundant historiography on Gandhiji is centered around the
western influence or the predominant events that influenced his thoughts on many
political figures who were chiefly involved in working with him towards freedom of the
country. It reveals very little of the lives of many who did not bask in the political
limelight of the Freedom Movement and instead chose to closely identify themselves
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with Gandhiji's larger agenda and quest for personal and social transformation.' Those
were the stellar individuals, who had thrown in their lot with Gandhiji and in turn helped
craft his great mission. Gandhiji believed that salvation can be achieved by working
amongst people and not in seclusion. His Salvation came through his interaction with
people of diverse background and mindsets. The contribution and influence of these
people on Gandhiji is seldom considered. Mahadev Desai belonged to this close circle of
people from which Gandhiji drew material, psychological and moral sustenance. While
many know him as Gandhiji's secretary and recall his name as the translator of Gandhiji's
autobiography from the original Gujarati, few today have a real sense of the invaluable
role that Mahadev Desai played in the life of Gandhiji. A successful man is often said to
be as successful as his secretary's efficiencies are Going by this, one can imagine what a
vital role Mahadev Desai played in the life of Gandhiji. However, the relationship that
they shared broke the traditional concept of a secretary and elevated it to a higher
pedestal. Mahadevbhai was his scribe, disciple, companion in jail, fellow traveler,
seeker, confidant and' aide.
Relationship between Mahatma Gandhi and Mahadev Desai

The meeting of Gandhiji and Mahadevbhai was designed in a manner as if the
Providence wanted the two to be together. After meeting Gandhiji for the first time
Mahadevbhai had told his friend Narhari Parekh that he has half a mind to sit at the feet of
Gandhiji. In a letter written to Narhari in September 1919, Mahadevbhai mentioned that
Gandhiji had requisitioned for his services. That Gandhiji had found in him three
outstanding qualities — regularity, fidelity and intelligence. In the post script of this letter
Mahadevbhai writes that he always wanted to do something in life that could make it
worth while. This clarion call of Gandhiji provided him with an instrument to achieve
something for which the world will praise him.” Within six months of joining Gandhiji as
his private secretary in November 1917, he had won over Gandhiji so completely that in
May 1918, Gandhiji wrote to him saying that he has established a position which has
made him irreplaceable. Gandhiji one wrote to H.S.L Polak about Mahadevbhai stating
him to be the right man for his political work and praised his efficiency and character. ’
While Mahadevbhai's transition into Gandhiji's world was gradual, however once there
his identification with Gandhiji was complete. Mahadevbhai was a man who was willing
to temper and discipline his minds and subjugate its desires and aspirations to a larger
cause. The life he chose surpassed the ordinary boundaries of a professional or personal
relationship, and in him, Gandhiji found his true companion who would accompany him
in his journey towards freedom of the country and a larger cause of salvation. Gandhiji
was a hard taskmaster who expected very high standards from the people working with
him. In such a situation, writes Pyarelal, “His ideal secretary must have no interest other
than to serve the master.” He should be a living embodiment for all the values that
Gandhiji stood for. Such a secretary needs to be far away from publicity. Remaining
independent and aloof he must merge his personality with the personality of his Guru. In
short, he must become his alter ego — autonomous but in perfect unison with him. *
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Mahadev bhai had passed this test. The relationship that Mahadev bhai shared with
Gandhiji was one such example of endless devotion, where the devotee elevated his
master to the highest degree and then his only aim in life was to perform his duty with
purity and benevolence. Mahadev bhai's son, Shri Narayan Desai remarked, as Mahadev
bhai related everything about himself to Gandhiji, once you catch hold of Gandhiji you
will meet Mahadev bhai at every step. Mahadev hbhai's love for Gandhiji was like a
beloved. He was attracted to Gandhiji's virtues than his fame. Their desires were
complimentary. He was as much as Gandhiji's colleague in his unsuccessful campaigns
as he was in the successful ones. The greatness of Gandhiji had designated him to being
the universal father (Bapu), Mahadev had also found in Gandhiji a father in every sense
of term. Gandhiji had taken almost complete control of Mahadev bhai's mind just as
Mahadev had done with Gandhiji's work. This affectionate relationship became very
close in very short time. So much so that it was difficult for both of them to stay away
from each other even for a few days. The pangs of separation which Mahadev had to
undergo sometimes became unbearable for him. They would often write letters to each
other. They lived as if they were one soul in two bodies. The essence of this concord was
love — which started from attraction and gradually increasingly resulted in oneness.
Mahadev bhai would often tell people that living with Gandhiji was not an easy task. It
was like living on the edge of a volcano which can burst any moment and blow you off.
However his only prayer in life was to die in the service of Gandhiji.” He adjusted his
bearing so well that he became indispensable to Gandhiji. It was impossible to imagine
Gandhiji without Mahadev bhai. In spite of being a learned philosopher he sought delight
in taking orders from his master rather than issuing them. He once remarked, “I am more
accustomed to standing behind a chair than in front of one.” ° Similarly Gandhiji had
assigned a special place to Mahadev bhai in his life to Mahadev bhai. He once described
him as son, secretary and lover rolled into one. Gandhiji described Mahadev bhai's life as
an endless poem of devotion. He had immense love and respect towards Mahadev bhai
which can be seen in the following incidents. In 1919, when Mahadev bhai fell ill for the
first time, Gandhiji wrote in a letter to Narhari, “But for Punjab, I would come there and
embrace Mahadev.”’ On another occasion Gandhiji broke his customary weekly silence
in order to enquire about Mahadevbhai's health. He once said to C.F. Andrews about
Mahadev bhai, “There are some men who have come to bless the Ashram and not be
blessed by it. He is one of the few pearls I have got here.”” From a personal letter written
by Mahadev bhai it seems that Gandhiji had told him before his arrest in 1919 that he was
being named his heir. Mahadev bhai wrote about this, “I have never considered myself fit
enough for that status...My desire is to think of Hanuman as my ideal and swim through
life by devotion and surrender...”” Mahadev bhai's death in 1942 was the climax of this
saga of endless devotion. While cremating him Gandhiji had remarked in sorrow, “I had
thought that you would perform this task for me someday, but now I am doing it for
you.... It is cruel for children to wish for death before their parents. It is selfish.” Soon
after Mahadev bhai's death, Sushila Nayar asked Gandhiji one day if it was Mahadev
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bhai's death that had affected him the most out of all the deaths that he had faced. On this
Gandhiji replied that he feels equally for the death of Jamanalal Bajaj, Maganlal Gandhi
and Mahadev bhai. But out of the three, Mahadev bhai had chosen to lose himself
completely to him. He never ceased to have individuality apart from Gandhiji."” In the
foreword for D.G.Tendulkars 'Mahatma', Jawaharlal Nehru writes, “No man can write a
real life of Gandhiji unless he is as big as Gandhiji.” But Mahadevbhai had constituted
himself into a living encyclopedia of Gandhiji's thoughts and ideas. He was the final
court of appeal where everything related to Gandhiji can be verified and checked. His
diary published under the title of 'Day to Day' is the a perfect example of this. He started
writing it on 13" November 1917, a week after joining Gandhiji and the last notation is of
14" August 1942, a day prior to his death. He had presented the minutest details without
the least of ego. No one could dare to misquote or misinterpret Gandhiji during Mahadev
bhai's lifetime. Verrier Elwin writes, “Today Gandhiji has the personal love and affection
of more than any other man living : in the creation of that affection Mahadev had his
important part. For without knowledge there can be no love...He made Gandbhiji real to
millions made him the best known and best loved man. Without him, a thousand jewels
more precious than diamonds would have been lost to the world.”" Mahadevbhai was
with ease with Gandhiji and his surroundings. Enriched and refined through reading, he
could even infuse the same in the style of Gandhiji's writings. Just as Mahadev sent all his
articles for newspaper to the press only after showing them to Gandhiji, in the same way
Gandhiji also used to sent his articles to press only after Mahadev had seen them. Both
discussed not only about the language but also style, thought and matter and made the
necessary alterations. Having a privilege of being a constant companion of Gandhiji and
there by being a first-hand witness to his activities as and when they were unfolded ,
Mahadev bhai could interpret Gandhiji's mind like no other man of that time. Rajmohan
Gandhi has observed, “Mahadev lived Gandhiji's life thrice. Firstly, by anticipating his
moves, secondly by actually being a part of their execution and thirdly by writing them
down in his diary, analyzing and interpreting them.”

Although, Mahadev bhai's development and Gandhiji's progress were
simultaneous, yet conflicts did arise due to differences in their nature. But, these were
more of diversities than conflicts. However, while most of the people were interested in
Gandhiji's political struggle alone , Mahadevbhai was very clear about his loyalty to
Gandhiji and his reasons for casting his lot with Gandhiji. While he was willing to argue
with his mentor, he would only push his ideas so far and no further. Often they would
quarrel over various issues. But Mahadev bhai's complete devotion to Gandhiji did not
make him his blind follower. He did not romanticize or sentimentalize Gandhiji.
Gandhiji himself demanded Mahadev bhai to be critical of his views. He wanted a
worthy opponent to keep his thinking clear and agile. Over the years, Mahadev bhai
proved himself to be a debater which is evident from the correspondence between the
two. They talked about many things; political choices, the qualities in others, running of
their daily lives and their personal and spiritual quests. Mahadev bhai was not merely a



262/7ET IRl

faithful echo of his master but when occasion demanded he could also speak up to him. A
short note in his diary only two months after joining Gandhiji shows. Mahadev bhai was
that while writing a commentary on Gandhiji's book Sarvodaya, he criticized Gandhiji's
writing by saying, that some chapters are really excellent in style and of substance, but
there are some others that appear slipshod. Gandhiji readily accepted this criticism. In the
second instance, a lot of criticism assailed him for translating the Autobiography of Pt
Jawaharlal Nehru. Those who believed that Jawaharlal Nehru had written a lot against
Gandhiji in the book questioned Mahadev bhai's translating it. Those who knew that the
book expressed socialist viewpoint thought that Mahadev bhai might color it with his
own Gandhian thoughts. Considering all the criticism he received, Mahadev bhai wrote
in the preface, “It is neither any dissemination against Gandhiji, nor a challenge to
Gandhism. It is a salutation to Gandhiji.”"” Mahadev bhai has defined Nehruji's 'stiff
criticism of Gandhiji as being an invaluable contribution in understanding the Gandhian
philosophy. Gandhiji and Mahadevbhai were totally different but both had the power of
attract others. While Gandhiji's power of attraction came from the nectar of his soul and
the skills acquired through his vast experiences. Mahadev bhai's power of attraction was
from his God-given elegance and his charm from his love drenched speech. While
Gandhiji's personality was severe like the afternoon sun of summer month, Mahadev
bhai's personality was gentle like the moon. His contribution in making Gandhiji what he
was, was quite substantial. There was a definite effectiveness in Gandhiji's writings after
meeting Mahadev bhai. The language of "Hind Swaraj" and "Experiments with Truth" is
the language Gandhiji used for his two basic books. The change is evident when we
compare these two. Narayan Desai mentions that "Christian Bartlof from Gandhi
Centram , Berlin in an interview said that on studying Gandhiji's writings, it has been
clearly evident that after being in Mahadev bhai's contact his language had become softer
and more precise." The people in the west find it easier to understand Gandhian thought
because of Mahadevbhai's writings. Mahadev bhai seemed to have more liberal and
original attitude towards women than Gandhiji. The attitude that Gandhiji had towards
women in 1930-32 was not the same that he had during 1917-21. Gandhiji presented the
key to the freedom of India to the women during the Salt Satyagraha (1930-32) and Civil
Disobedience Movement (1932). Mahadev bhai attitude must have been one of the
factors that worked towards this progress in the thoughts."” Mahadev bhai also had an
effect on Gandhiji's emotional life, and that is why he said, when Mahadevbhai was
there, “Mahadev enhanced the prestige of the Ashram,” and after his demise, “All of six
people cannot fill the lacuna created by him.”"* As Pyarelal points out, “Mahadev Desai
was not a mere occupant of an office, he was an institution. His office began and ended
with himself. He left behind him no successor.”
Conclusion

On Mahadev bhai's death Gandhiji received a condolence letter a line of which
beautifully summed up the relationship between him and Mahadevbhai. It reads, “Lord
Buddha had only one disciple and that was Anand; so is the case of Mahadev with regard
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to you.”” Lord Buddha had thousands of disciples but Anand towered head over
shoulders above the rest. Similarly Mahadev bhai's aura had given him a unique position
among all those who had endeavored to serve Gandhiji from close quarters. His life was
characterized by arare single minded devotion to Gandhiji and his ideals. Gandhiji lived
for the world but Mahadevbhai lived for Gandhiji. They were both two individuals
having distinct intellect and yet existed as one soul in two bodies, who had similarity of
language that could be exchanged, who had individual genius and yet their individuality
of one had been immersed in the other, and though fused , the exclusive genius of each
was no less brilliant. Gandhiji once remarked about Mahadev bhai in an article published
in Harijan on 12" October, 1946, *“ If I am asked what was Mahadev's greatest quality , I
would say his ability to reduce himself to zero whenever occasion demanded it.”"
Secretaries of great men feel arrogant for at times the sand heated by the sun scorches
more than the sun itself. But the word secretary doesn't suit Gandhiji's ascetic culture as
he valued humility more than arrogance. The word devotee suits best to Mahadev bhai.
He did not need to read Tolstoy or Ruskin on physical labor nor did he need to attend
work camps, as his devotion to Gandhiji was enough to teach him new lessons daily and
shape up his life. His work for years might not have made headlines in the newspaper, but
it can certainly be described as a result of his devotional valor. Mahadevbhai was willing
apply himself to the task on hand as he saw it. Had he not joined Gandhiji he might have
become a fine man of letters or an excellent translator or could even earned money by
practicing law, but he would have lost the opportunity to become fit to be compared to the
best among all human beings. C. Rajgopalachari described Mahadev bhai as 'Gandhiji's
spare organ. Sardar Vallabhbhai Patel described his death as an 'enviable to Gods.'
Ghanshayamdas Birla called him an 'invaluable gem.' It is thus likely that Gandhiji's
value became tenfold due to Mahadev bhai.

To conclude in the words of Gandhiji “Remaining the disciple, Mahadev became
my Guru. [ visit his Samadhi to remember and emulate his worthy example. Pray God;
Letus walk in his footsteps.” "’

Research Scholar
Department of History
Rashtrasant Tukadoji Maharaj Nagpur University, Nagpur
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