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INTRODUCT ION

Mahatama Gandhi, the father of the Nation is not a person
but a Fersonality. His Fersonality rnot lies with the principles
which he followed in his personal life but in day to day public
lite. To bring about a new spirit and vigour in Indian political
scene and fight against British imperialism and colonialism his
personality factor and leadership traits is undeniable. Sometimes
some hbistorians admit the very fact that without a clear
understanding of Mahatama Gamdhi and his field of action it is
unimaginable to know the nature and character of Indian Freedom
struggle and at last independence. The dynamic personality  of
Gandhi not only gave & new meaning to the people of India but
algso a new idea and way of lite and living to the World civilisa-
tion. He not only fight zgainst external bondage but &lso  inter-—
nal problems like casteism, communalism superstitians and many
other social evils to make India a better place to live in. As a
man of original thought and practical action e will be remem—
bered for all the times to come for his concept like Satyagrab
{Satya + Agraha) i.e. inclined towards truth, Sarvodava {(develon-
ment of &11 and development of every aspect of life), i.e. both
material and spiritual, socialismv(induﬁtrial democracy, handi-
crafts, trusteeship, small scale and cottage industry), political

deamacracy {proper relationship hetween individual liberty and

(1)
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state autonomy, autornomous village community and decentralisation
of auvthority and respensibility). By making the above principles
in practice of the then Indian =society he thought up to build  an

ideal society i.e. Ramrajya in India.

Gandhi 's conceptual analysis of Ramrajya which has a  strong

g

philosophical and historical base has & broasder meaning and
social implicatian in ithe then society., He used the concept of
Ramrajyva very often &s the kingdom of Gog o ewerth. Sometimes  be
said, while addressing to both communities of India i.e. Hirnda
and Muslim, that 1 can not find cut any difference between Ramra-
iva and Rahimrajya though the concept "Ramrajya" is related with
the FPuranic tradition and beased on religicus approach to fPolitics
it is quite above ritualistic armd idol ‘worshipping nature o
politics. He very often used the term to maintain wunity and
integrity of India to build a strong and stable nmation by eradi-
cating exploitation and British imperialism. It was quite broader

in meaning touching almast every aspects of human lite.

When in 2ist Centwry Gandhi and Gandbism became more rele-
vant in both national and international level in terms of envy-
rommentsl crisis, morality and dits role in politics, disarmament

and peace proposal, =zocial psychological deviation and maral self

control through spiritualism at the same time BIF tries to inher-

(11)



it ite concept of Ramrajiva and uwsed it for mass mobilisation and
popul ar suppart. It is true that man is Quided by mistory and ihe
great persornalities, put  some times the wise saying and its
manipulation is also evident in the pages of human history. Times
changes, new things became old with the process of social chanuas
and old things became outdated and replaced by new thoughts and
ideas. 1t dis clearly evident from the statement relating to
dialectical spiritualism that no man can put his leg twice in the
came water. So inheriting the corncept and used it one’'s personxd
benefits and gaining political power through mass mobilisation is

quite different from Gandghi.

If we draw the analogy between Gandhian concept of Ramrajya
and the BJF then the Tollowing common factors will be evident.
Both stocd on religious basis of politics after rejecting the
westaern concept of secuwlarism, Theoretically., and conceptually
both visualised an ideal state and to makes it practicable in  the
sail of India. Both rejected communism i.e. lefliist approach {o
politics and supported democracy as an ideal form of government
for the development of individual and state at large. Regarding
the economic aspects of buman life both followed trusteeship and
.seld sufficient village community., If Qe have a glance to the
historical origin and development themn it will be clear that the

Predecessor arganisations like Hindu Mahasabha and RSS was quite

(iii)



educative, refarmative and propagation of Hindu culture in India.
in social aspect of Ramrajya, Gandhi also strive to fight against

social evils and orthodox practices.

In dgifference, whiie Gandhi wants to built "India’ o the
basis bf'cnmpasite.culture at the same time BJIF wants to promote
Indian mnationalism orn the basis of its perceived majority culture
i.e. the Hindutva culture. Once Golwalkar said minority bas right
only subordinating their culture before the majority culture and
adapting the majarity cultuwre in their day to day practices.
While Gandhi favoured minority rights and minority protection at
the same time BJIFP advocating the rejection of minority right and
maintenance of universal civil code throuwgh out India. For Gandhi
Dharma and religion is almost same and as Dharma is based on
ethical standard and morality, it should not be separated from
politics. But Ffor BJF, Dharma is omuch broader concept than west-
ern  concept of religion and religion is narrower and religions
may diftfer but the eszence of Dharma is eternal and Soveréign. S0
it advocated Fositive secularism by rejecting western concept of
secularism and praotection of lifte and liberty of all and appease-
ment to non. Gandhian religion is based on spiritualism  and
humarism i.e. furi versal ism, love and compassiaon)  but BIF s
religion ie gquite ritualistic and it is & means to an end rather

than an end in itself, But Gandhi's religion is both a means and

{iv)



arn end. Regarding the communsl ricits and GanﬁhimﬁJP approaach to
solving 1t. is guite different in nature and character. So far as
the international relation and armament is concerned when Gandhi

believed #n total disarmament and non-violence, BJF belisved in
productioen of nuclear weapons and development of rnuaclear technol -

oY«

The first chaptér i%s about the historical notion of  the
cancept 1ts meaning impartance and various dimension i.e. social,
political, religious  and economic. The second chapter clearly
depict;’the spiritual basis of religion of Gandhi and its role in
Folitics and BIFs concept of religion and Dharmax and how 1t dis
gifferent from western secularism. The meaning devel opment arcl
various concepts of secularism in different parts of the world
aleo dealt with in this chapter, The third Chapter deals with
Gandhian views about the relationship between religion and poli-—
tices and BJF s use of religion for political puwposes, The means,
procedures  and ends of Gandhi and BJIFP in this respect are oquite
different. The itdeal of Ram with the canstruction of Ram temple
in Ayvedhya and its consequences in Indian politices is alsec  high-
lighted. The fourth chapter is a&ll about communal problem in pre-
independence India and Gandhiji s leadership and role to solve

the proublems and the present communal problems amnd the role of

{v)



BIF and it's allied organisations. The last chapter is & gerneral
assessnent of the problem and the mnature of the communal prool em

and the responsibility of poth Hindu and Muslie organitsations.

Borrowing the concepts and following the principles of areat
personalities in history is ot a bad thing in theory but its
potential future value depends uwpon 1ts proper use and opera-—

tiarns.

For  the proper analyvsis of the above topic 1 followed the
comparative and analytical method which based on the collection
and utilisation of both primary and secondary souwrces of materi-—

als.

(vi)




CHGPTER QNE

RAM RAJYA AS A CONCEFPT I1T7°'S MEANING AND HISTORICAL IMPLICATION
Etymologicaily speakimng the concept of "Ramrajya "{ldeatl
State ) enlightened anarchy or puwe democracy has been derived by

Gandhiji from ” Ramayan ".In Ramayvan "Valmiki recognised that
sovereighty primarily was vested among the people who had @ the
right not only to formally sanction a king's succession to  the
throrne but also to stop it if it went against their intereste.
Thus king ‘Dasaratha ' had to seek the approval of hiszs subjects
or the proposul of appointing ' Rama ° a&as Yuvara) and king Sagar
banished his eledest son ‘Azamania ', for his practices were
abjected to , by the subjects ., Out of the above historical
connotations Gandhiji once said the state is an ideal state , an

absoiute end , the highest good or the " Ramrajya “, which the

whole bumanity is aspiring to attain . Ramrajva is the abade of

the three great ultimate values viz liberty equality and
Fraternity . It can be established or the wiltimate truth can be
achieved only when ahimsa or neon - violence is observed . Hi s
Ramraiva corresponds to the " Ta Tung " or grant hbarmony of

Mao-Tse Tung . Far the understanding of the mass people of China
HMao often compared the ever cherished socic-political gqoal of
China to "Ta Tung" or great harmony which céuld be realised by
the realisation of liberty , equality and fraternityl.

15 Journal of Gandbhian Studies , Puranic Tradition and Gandhi
concept of ldeal State Dr N Mohanty .Quarterly Publication of
Institute of Gandhian thought and Peace studies. University of

Allababad Vol . $10 , No 40 , July 1983,



India of Gandhijii ¢ dream of Ramrajva was based on the

prirciple of indivadualism . To guoste him ~," the first step of

Swaraj lies in the individual., The great truth  as wi i the
individual So with the Universe, is applicable here &S
elsewhere - " Goverment over seld is the truest swara) . Dwaralj

of the pecple meanz the sum total of Swaraj or self-rule of indi-
viduals . Ey this he attached much importance to Morality in
nations administration. In any country if every endividual is

inspired by the sense of morality in all his actions then it will
-

”

be possible to establish Swaraj or Ramrajya .

In contradicting Marxian notion of the ideal state i.e state
less, classless and casteless society. Gandbiji Prescribes maxi-
mum  decentralisation of political authority . His steps of
Gramswar aj s Panchayati Ra) , individual freedom etc are right
steps in right direction , whereas Marxian steps of dJdictatorship
of Froletariate Cand stifling of individual Tredom are wrong
step 1N wrong directon .

His faith was more upon the institution rather than the
individual . As the result he made the institution omnipotent
autocrat and evern anti individual . But Gandhiji felt that dindi-
vidual is the supreme consideration and the state wouldg evolve
alone with the moral evolution of Man . Hence he prescribes like
Mérx the three stages of the evolution of his ideal state . (a)
"Hing Swaraj " or FPolitical freedom and representative
demacracy .

2) Young India , 8th January 1925 , Harijan , 8 Jan , 1942



(b) Gram Swaraj of village Republics and grassroot nanwvimlent
democracy. (¢) Ramraiya or enlightened aparchy ot pure democracy.

However he has prescribed six aonditimns_for stable, social,
econamic and educational basis of his conception of pure democra-
cy or " Ramrajva ." These conditions are as follows . (1) Flace
of dissent (Fatyagraba) {(2) growth of village~ industries ij.e
gramodaya (3) education through craft (NMai Talim) (4) Removal oaf
Untouchability (Asprasuyanta Mivaran) (5) Communal harmony
(Sampradavika Ekta) (&) and Non-violent ocrganisation of Labour.
FPure democracy is not a politicl concept but it is also a social
and economic concept. Representative institutions, adult Suffrage
equality of Men and Women, Soavereighty of people and manual
labour as cone of the basic criteria of the voters. However the
principle of representation is ditferent from the western prac-—-
tice. He favoured direct participation of the people but direct
wlections, It is like the oceanic circle the wvillagers would
elect their Panchayats directly and the Fanchayat elect the
district administrators, the district adainistrators would elect
the fFrovincial bodies and the provincial bodies will elect the
central legislature and the National Chied excutive the villages
will be the grassroot of democracy. For hig realisation of ldeal
state or say Famrajya he wants there =should be perfect decentral-
3) Parekba , Bhikhu , Gandhi ‘s Political Philosophy a critical

examination Hampshire |, Macmillan Press 1989 , ‘theary of the

state ' ch -5 P.P 136-138.

i



. 4
isation in every sphere of state activities . In shart his con-

cept of Ramrajya was based ah political , economic |, mor al and
gpiritual aspects of the individual,

S far as the Folitical dimension is in guestion , the edeal
state is one in which the endividual can freely develop his moral
and spiritual nature theré is no restricticon from the out s5ide
to hamper his self expression and self realisation , but all the
restraints that is necessary is exgrcised from within by his own
conscience or moral sense, [t can be visuwalised only in a decen-
tralised society consisting of small self governing units . fLarge
centralisd scciety or state cannot possibly maintain itseld
without the use of force which is incompatible with Gandhiji's
idea of Non-violence . "The end to be sought is human happilness
combined with full mental and moral growth . This end can be

achieved under decentralisation . Centralisation as a system 1is

S

in cansistent with the mon-violent structure of the séciety .

A small unity in decentralised society is like a family in
which the individual teels that he is swrounded with the warmth
and love of living beings . The big centralised society of state
4) Journal of Gandhian studies , Article by Ramjiee singh the
least govt. of BGandhiji , P.P 175-76, a guarterly publicatjon of
institute of Gandhian thought and peace studies , Uneversity of
Allahabad vol . 10 No 39 april 1983.

S5) Journal of Gandhian Studies " the way of Gandhi and Nehru , by

8. ABID HUSAIN , PP.38-40



is a giant soulless body which binds man to itself not with the
silken cord of love but the Irom chain of law . Therefore Gand-
hijyl daes not approve of state in any shaove or Taorm . Reljecting

all types of states existing today in Western countries , he has

put before India the ideal of " Ramraijya " . His FRamrajya 18 a
perfect anarchy , & stateless society which is governed by ne
other law except the maral }aw s, by no other Torce except the

force of love . Regarding the liberal Western democracy he said

in a public meeting that " they have system suitable to their

genius , We must have ours suited to ours . What that zemnse |, is

more than I can tell . 1 have described it as Ramraliya i.e sover—
&

ignty of the people based on pure moral authority .

Folitical Power means capacity to regulate national life
through national representatives . ¥ national life becomes so
perfect, as to become self regualatd , no representation becomes
necessary, There is then a state of "enlightend anarchy". in
such & state every one is his own ruler . He rules himself in
such a manner that he is never a hindrance o his nelgh-~bow

. In

the ideal state, therefore, there is no Folitical Fower because

/
there is no state . The power which is suwfficient tn maintain
peace and order 1s this non-violent state less society § is  the

s

Ly

force of love or soulforce used in the form of " Satyagraha ”
Satyagraha is regarded by Gandbhiji to bhe an effective instrument
6) Harijan , 2nd January 1937.

7) Young India , 2nd July 1931,

o



for resisting oppression or exploitation of an  individual by
another 1individual or of a by clase another class or of & nation
by another nation. in the ideal =society or state of Gandhiji .
Where every individual has the same intrinsic valuwe socd al
equality will natuwally be added to Political equality . There
will be no distinction of cast and class in the sense of regard--
ing some people as higher than other or superior to other on
account of their birth or occupation . But the variety of varnas
based on inherited aptitudes will continue because 1t is derived
from the hegalthy principle of division of labour . He said
I pegard varnashrama as a healthy division of work based on birth,
The Fresent ideas of caste are a perversion of the original.
There is no question with me of superiority or inferiority

a3
is purely a question of duty .,

. It

"1 belived that every body i€ born in the worid with certain
natural tendencies. Every person is born with certain definite
limitations which he cannot overcome ..For a careful observation
of these limitations the law of varnpa is deduced . It establishes
certain spheres of action for certain people with certain tenden-—-

9
cies” .

g8. Young India 23rd, April 1945 ” | regarding varhashram and
casteridden society he stated this *

9. Modern Review , October 1935.



"Children dinherited the gqualitiesz of parents no less than
their Physical fTeatures . Environment does play an important part
bhut the original capital on which child starts its life is inher-

0

ited from its ancentors “1 . He said regarding the casteless
society " 1 want to bring about an equalisation of status, I want
tc allow no differentiation between the son of the weaver, the
agriculturist, the school Master"ll. Birth while it gives
start and enables the parents to determine the training and
occupation of their children , does not Ferpetuate the varna of

2
ones birth i7¥ it is not Fulfilled by wnrksl .

Gandhiji had no doubt that if India was to live an exemplary
lite of Independence which will be the envy to the world all the
Bharngise doctores lawyers, Merchants, and others would get the
wages Tor an honest day’'s wark, .

The last guotation is & link of Gandhiji's social and
economic ideas. He seems to accept economic equality as a neces-
sary corollary of Moral FPrinciple of social eguality . His basic
attitude to economics is the same as to Folitics . To him econom—
ics as well as Political values are subordinate to Moral Values .
An  economics which does not take into account Moral Frinciples
should be rejected as false . " That economics ig Untrue which
ignores or disgraces Moral values”, "True economice never mili-
tétes against the highest ethical standard, Just as all true
ethics to be worth its name, must at the same time be good econo-

10. Experient with Truth , Navajivan Trust 1927 , P 381.
11. Harijan 15 th January 1958

12. Harijan 15th april , 1933.



momice . An ecomomics that inculcates mammon worship and enables

the strong to amass wealth at the expense of the weak is a fTalse

and dismal sciemce . 1t spells death., True ecomomice, on the

other hand, stands for a social justice, it Promotes the good of

all egually dincluding the weakest and it is indispensible for
13

decent life " .

EFconomics is a science which tries to find out the best way
of satisfying the material wants of a man. True happiness does
not ties in multiplying our wants indefinitely and then wearing
ourself out of the ceaseless effort to satisfy them , but in
keeping cur desires with the bounds of moderation . The criterian
of a moderate and legitimate desire is that i1t's fulfilment
should increase our capacity for the service of humanity. Gand-
hiji bad made i1t clear ( quite ) that he does not reqard material
comfort as bad in itself and inculcates self denial for its  own
sake . His point of view is the real purpose of life is spiritual
development which can only be achieved through the service of our
fellow beings . Material comfort, as far as it helps us in this,
is not merely permissible but necessary . But as soon as it
reaches the point where i1t produces indolence and proves o be an
obstruction in the way of service leading to spiritual develop-
ment s 1t 1s positively bad . Even intellectual pleasuwres should

13. Harijan 9th October 1937 "Regarding true, helathy economics

and national Progress and Frosperity®”.
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be judged by this standard .

"Arcording to Gandhiji the ecomopmic constitution of India
and Tor the matter of that of the Woarld , should be such that
no one under it shouwld suffer from want of food and cliothing . In
other wards , every body should be able to get enough work to
enable him to make the two ends meet . And the ddeal can be
Universally realised only if the means of production of the

elementary necessaries of life remain in the cortrol of the
masses . These should be freely available to all as god’'s air and
water are or ought to be . They should not be made the vehicle of
traffic for the exploitation of others . There monopolisation by
any country , nation or Qroup or persons would be unjust. The
neglect of the simple principle is the cause of the destitution
that witness today not only in this Unhappy Land but in the

PN

other parts of the land too ”ld.
Besides he pointed out the following conditions $hmqld be
realised regarding social , moral and economic to make the Ideal
state {(Ramrajya) possible . (1) Everybody g;t an opportunity to

earn bis living through manual work . Bread labouwr is For Gand-

hiii an important religious principle . It can strictly he

14. Lala Kanwar ° Goodby Mr Gandhi ' , Indian publishing House
chapter 9, " India of my dreams and God versus Mammon FP11%—-116.
15. Young India, 15 th November 1928 Regarding the Basis amene-

ties of life , decentralised economy us monopoly economy and its

impacts .



Tollowed anly when each individuwal can grow erenagh + e £ car
himself pHy tilling the soil with his Dwn.hands. (2) L.and which
produces Tood and other necessities of lifte does not belorng to
any individual or individuale but remaimns in the control of the
masses. S50 that evervbody can use it , freely like natrual gifts
i.e& air and water . Reing in the " control of the masses " means
that the whole land in a village =should be the property of the

village community and &lil

vate 11t on a collective

ownership of land , being

has no place in Gandhiji

any individuals it cannot

ple of bread-labour canmot be universally Tollowed., ((3)

of food

commodities of

could be fulfilled only in

ing of small seld
order
and

government army

implies all these
By

real

tion by the industrially advance nations of the backward ones.

he regarded the modern industrial system

machines

16. Harijan,

‘s Ramrajya.

and clothing should be produced for use

trade and

sufficient village communities,
alone could be strictly non-viclent dispensing with
and police .
instruments
criticising the large scale modern industry he said

cause of .international tensions and wars was the

4th November,

the people of the village should culti-

or co-operative basis. The individual
sgainst theg principle of "Aparigraha
Besides i land belongs to

be freely used by all, and the princi-

Articles
made

and not

cammarce .Obviously these conditions

decentralised rural economy consist-

Such social
state
Centralisation necessarily
of vioclence .

the
exploita-
So

and its instruments, the

16

as the root of all troubles

1939.



"Gandhi  thought that in addition to being inberentiy whac-
ceptable both capirtalizm and communiam and indeed all swuch  want
based and itself centred western ideolougies, were dncompatible
with India’'s essentially spiritual civilisation . Rather than
copy the west or indigenise ioported ideclogies , India should
evolve a distictively human and spiritual economy both expressing

17
ard sustaining man s moral beings " .

Regarding the spiritual dimension of his ideal state or
Ramrajya he said religion is primarily and mainly concermed  with
the ethical aspect of society. He said "&piritual perfection is
the consummation of maral endeavowr " . Stripped of their acocri-
tiorne of superstiticne and indigestible dogmasu, the ethice of
all religions the equally pure and practical. Moral courage has
no uee for on struck with senssless religious fanaticism.
Moral cowage seeks truth where even it is to be found, siflts the
chaff of dignhnorance. The ethies of &ll religious. is fundamentally
the same because code of ethics is found on the wrgent need of
the human race. Religion,_Eignifi&d ta him the belief in  the
ordered moral governance of the World., It meant the spirit  of
faith in and dependence wupon the absclute truth . He accepted the
gspiritual and maral essence of Hinduism which according to him
was the essence of all the great religions of mankind such as

Judaism, Christianity, Islam and Zoroastrianism.

The fundamental tenets of religion, which he

17. Paicekh, Bhikhu, Gandhis, political philosophy a critical

examination, Hampshire Macmillan FPress , 1989. chapter 5. fF.136.

i1



stressed was not adherence to dogmas and creed but a god fearing
life. His objective of religion is salvation " . For him he says
" the reoad to Salvation lies through incessant toil in the serv-
ice of my country and of hbumanity . Religion is not only fFersocnal
Furification but it was an immensely powerftul Enciai bond ¢ which
bind man to god and man to man18 ", The incaorporation of religion
in politices meant a progressive movement towards justice , truth
and naon—violence .

Religion is the Fhilanthrophy, Forbearance, Justice, Frater-~
nity, Peace and all embracing love is the basis uf the existance
of the World . Satyagrabha based upon the autonomy of moral will
is the antidote to political tyranny, He has said -~ "Folitics
bereft of religion is a death trap because it will kill the

?
soul"l « For this he infused spiritualism into politics. He
believed that "a religion which could not be practiced by a
commors  man of which could not be put into practice in political
20
sphere was no religion at all"& . It shows hig recognition of the
saocial responsibility of the religions . According to him * 1 do

not  expect the India of my dream to develop one religion i.e to

be wholly Hindu or wholly Christian or wholly Muslims but I want

jBL Gandhiji centenary papers — Edited by K.S Saxena , P 54-55,

19. M K Sanndhi - My philosophy of life , the Navajivan Trust

1967.

20 Ibig - P 184,
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to be wholly tolerant with it ' s religions waorking side by side

21

with one anaother Y .
Speaking at Bhopal in the first week of September 1929 bhe
told his auvdience containing a very large number of Muslims 10
1ty "I warn my Musiim friends against misunderstanding me in my
use of the word "Ramrajva"., By " Ramrajya "I dornot mean Hindura).
I mean by Ramrajysy- Divineraj the kingdom of god . For me Ram and
Rahim are one and the same deity . 1 ackrnowledge no other god but
the one god of truth and rightecusness. Whether “fiam aof my
imagination- ever lived or not on this earth sy the ancient ideal
of ‘Ramrajya’' is undoubtedly one of true democracy in which the
meanest citirzen could be swe of swiTt justice without an el abo—

22

rate and costly Frocedure

-

n

Ishwara Allah Terenam
Sabko Sanmati de Bhagawan “

All  the different holy names refers to what is one and the
same wltimate reality—-a sentiment which can easily serve to  bind
people of various faiths . The second line is a direct prayer for
21 I bid - P 184
22 Journal of Political Studies, Mahatma Gandhi ‘s deal state by

Mrs Anirudha Datta , a biannual Journal of the post graduate

Deptt of Politics , Dav collage , Jalandhar Feb -1982

vol .xv
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ali well being i.e Sarvodaya" . By criticising the different
practices of different religions and the superstition, superiori-
ty inferiority complexity, dogmas of sach religion and making all
religions equal he said " My difficulties wenl deeper. I could
not swallow the belief that Jesus Christ alone was the son of qod
arnd that only those believing in him touwld attain Salvation . If
god couwid have sons  then we all are his sons . If Jesus was
like god or indeed god himsel¥, everyman is like god andg can
become qod. The intellect simply cannot literally accept the view
that the sins of the world camn be washed away by the death or
blood of Jesus, although metaphorically the view may contain
truth . Again according to christian helief only the buman beings
have souls not other living beings, for whom death, means total
extinction. My own belied was quite different, 1 waould accept
Jesus  as & rencuncer , a great soul a divine teacher but not as
one without an egqual . His death was a great example to the
worid, but 1 could not accept that there was something mystericus
or wmiraculous pawer in it . 1 did not find anything in the pure
lives of the christians that 1 could not find in those faiths of
the adhernts of other faiths . 1 have seen their lives way chang-
ing in just the same way as those of the christians . So 1 did
rnot see any thing extra ordinary in christian Frinciples 1 could
not accept christianity as the perfect and the greatest religion
so also (Hinduism), limitations were clearly evident to me.
23. Journal of political studies " BGandhian good life"” by Suman-

khanna , P—136
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I¥ untouchability was really a part of Hinduism, then it is cer-
tainly an excrescence and a corruption . 1 couwld not make sense
of the multiplicity of sects and castes . What could be  the
meaning of saying that , the Vedas were divinely inspired 7 And,
it they were so inspired why not also tho Bible and the Koran .

For him all religions including Hinduism are based on 5pe¥
ciftic conceptions of a personal god . They involve distinct forms
of praver, worship, ritualse and beliefs about world his nature
and relation to the world and are all sectarian . The pure and
true religion lies beyond them and has nothing to do with argani-
sations, beliefs and rituals . It consists in nothing more  and
nothing less than recognising that the Universe is pervaded and
governed by a casmic power and organising ope’'s entire life
accordingly. It is basically living in coggtant, intimate and
unmediated presence of the cosmic Spirit ‘énd represents the
purest forms of spirituality . The true religion transcends
(but) does not supersede organlised religions and constitute their

25

comman basis and conneclting link .

To Summerise the pictw of Ramrajya that Gandhiji visualised
was an expression of the yearming Tor a just and perfect society-—
the kingdom of rightecusness on earth. Kamrajya means more than

24. Parekh ( Bhikhu ) Gandhiji s political philosophy a critical
examination, Hampshire , Macmillan press 1989 , page 65-66.

25. I bid . P 79.



swarajya or political seld government . It is a convenient ancl
gxpressive phrass the meaning which ne alternative can fully so
express to miliions. Once he said, when I visit to frontier prove-
ince or address Predominpately muslim audiences | would express my
meaning to them by culling it Fhudairaj, while to Christian
26
audience I would describe it as the kingdom of god on earth |

Iin 1937, Gandhiji descried Ramrajya as sovereignty of people

hased on pure moral authority as distinguished from the British,
27

.

Soviet or Nazi system of rulﬁ‘ . Later he added a concrete mean-—
ing to the term. In an editorial on "iIndependence" he wrote
friends have reapeatedly challenged me to define Independence .
at the risk of repetition, 1 must say independence of my dream
means Ramraljya i.e kingdom of god on earth, 1 donot know what
will be like in heaven. [ have no desire to know the distant
scene,iT the present is attrative enough, the futwe canmnnot bhe
very unlike. In concrete terms, then the Independence showld be
political economic and Moral. FPolitical necessarily means the
removal of the control of the British army in every shape and
form. Ecomomics means entire freedom from British capitalist  and
26 Harijan 18 th Aug 1946 , P 266 " May ‘Rani ' is another mame
for 'Khuds’ or god . 1 want the Khudairaj which is the samg thing
as' the kingdom of god on earth".—-quated in Pyarelal Mahatma-
gamdhi, the last phuse Navajivan publishing house, Ahmadabad
1965, vol , 1, p-349,.

27 Harijan , 2nd Jan 1937 p.374.

i6



-

0
that dreamland, ever trying to realise 1t in the quickest way .

Gandhi ji held that there can be no "Ramrajys" in the present
state of iniquitous imegualitions in whiach a fTew roll in  riches
=t
and the masses daonalt get even enough to eat” .
Iin the political transfer of power in India didnot enthuse
\
him. In a praver speech dated 2ndg Dec 1947 bhe said that “"the
Independence of today strifled him . It ie unreal and unstable.
He looked beyond the present for the state that would belong to
the people. His pronouncements on the subject made during the
last days of his lifte indicate that he improved upon his earlier
abstract concept .
To sumup, Ramrajva, notwithstanding ite religious tenor and

nastalgic reference , stands for an egalitarian non-violent

democratic order , with moral values forming the base of such  an
R
-4

order . Gandhiji did not like the ancient myth to be transformed
30. I bid p.S49.
31i. Harijan ist June 1947, quoted in M K Gandhi , Nonviolence in

peace and war, Navjivan publishing house, Ahmadabad 1960 vol ii,

p.248

32. Dr Badurant observes " the ideal which Gandhiji referred to
as the " Kingdom of heaven on earth " was defined not in a tradi-—
fional Hindu manner , but his own way on the basis of social
and political desiderata, conquest of violence, violence,

Oxford University press, Bombay Calutta etc, 1959. p. 225.
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into a reality but at the same time he envisioned a future which
transcends the present to become a reality . Whether this utopia
is realisable throuwgh the method he advmcat;d is & matter of
sharp controversy, Tor it is a gquestion as ones intellectual
preferance but ths urge behind this vision can hardly be ignored.

It truely inspires.

i9



CHAPTER-I1

Gandhi and BJ n Religion and Western Secularism

Al though Gandhi grew up in a devout and educated vaishnavite
family, his knowledge of Hinduiem was extremely limited. He had
learnt little Sanskrit, was innocent of Hindu”philOﬁophy and had
not even read the Gita (Gita) until persuaded to do so in England
by two theosophists. 1t was only when he went to South Africa
that he began to take seriocus intellectual interest in Hinduism.
As he admitted to a lay Freacher, "I am Hindu by Qirth". Ardg yet
1 do not have much knowledge of where [ stand and what I do or
should believe and intended to make a careful study of my own
religion. His employer "Abdulla Sheth FPressed Islam onn his
attention and he read the Koran and several commentaries on it.
Finding that he was troubled by and unable to offer a coherencs
defence of his religious beliefs, some of his enthusiastic Chris-—
tian contacts sought to convert him. Gandhian dutifully read all
these books they gave him, even attended the Church and partici-
pated in discussions on the comparative merits of the two reli-

gions. The book that most impressed him was Tolstoy's "The

kingdam of God is within you" before whose independent thinking
profound morality and truthfulness, all other religious books

1
seemed to pale into insignificance.

1. Autobiograpby, p.113.



TH-H7 58

Dvertimse he read and deeply reflected on the literature of
all the major retigiors especially Hinduism and Christianity, the
two religions to which he was most attracted and developed of  a
fascinating philosophy of religion. For Gandhi religion was

essentially concerned with how ane lived, not what one belisved.

Accordingly he experimented with whatever religious ideas ap-
pealed to him, rigeorously tested their "truth" in the crucible of
daily life and explored their existential potential and limits.
indian religious tradition conceived the supreme power or God in
both pereonal and impersonal terms. The vedas caonceived 1+ as
hoth rta the objective and impersonal law regulating the uwniverse
2
and Vishvakarma the supreme creator of the universﬁ._ Following
Indian philosophical tradition, Gandbi used the term Satya to
mean the eternal and unchanging, what alone persists in the midst
of change and holds the universe together. fFor a long time he
bad said that "God is truth” implying both that truth was one of

Gods many properties and that the concept of God logically priocr

to that of truth. In 1926 he reversed the proposition and said

that Truth is God. He regarded this as one of his most impor-
tant discoveries and thought that it crystallised his vyears of
gQroping. The negw proposition implied that the concéption of
2. Bbhikhu Parekh — Gandhi ‘s Political phi{osophy - "Phil)osophy
of religion”, 1989, MacMillan Fress, pp. 65-68.

3. Ramshankar Srivastav - Contemporary Indian philosophy

{FPublication 1984).
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truth was prior to that of God, and that calling it God did not
add anything new to it but only made it more concrete and compre-—
hensible to the buman mirnd.
For Gandhi the Brahman, truth or cosmic s$pirit was nirguana,
beyond all qualities including the moral. As he put 1t -~ fuhda“
mentally God ig indescribable in words... the gualities we at-
tribute to God with the purest of motives are true for us  but
fundamentally false. And again beyond the personal God there dg
a "Formless Essence" or casmic spirit was not a personal being
and to think that it was represented a mistaken and dinferior
4
conception of its nature. Although the cosmic powdr was without
qualities, including per=sonality Gandhi arqued that such a limit-
ed being as man found it difficult to avoid attributing them to
and personalising it. First the human mind was so used to the
world of qualities that it did not find it easy to think in non-
qualitative terms. Second man was not only a thinking but also
a feeling being and the head and the heart had different reguire-
ments., The quality—-free cosmic power satistied the head but  was

tooc remote, abstract and detached to satisfy +the heart. The

heart required § being with heart one who cauld understand and

S

respond to the lanquage of feeling. Gandhi  articulated the
4, Harijan, 23 March, 1940 and 28 July 19456 - For Gandhi the
idea of the personal God encourages a "falsehope" far miracles,
generates fear and can never satisfy the intellect.

5. Harijan, 12 July, 1947,

J
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nature of the cosmic spirit in the following terms, First it was
a pure and non embodied consciousnsss, not the consciousness crf
some  being, for the latter would then have to be other twhan
consciousness, but rather consciousnegss simpliciter. Second it
acted in a law like manner in the sense that itvwaﬁ never arbpi-
trary or capricious. Third, it was active and rabresented infi-
nite shakti or energy. Fourthly, it pervaded, informed and
é

structured the universe. Fifth it was benevolent . Since the
cosmic spirit is supposed to be beyond good and evil, it is not
entirely clear what Gandhi meant by calling it benevolent and
whether he could consistently so describe it. He seems to have
thought that although i1t was beyond good and evii in the conven-—
tiomnal  moral sense and ite actions were not amenable to  moral
evaluation, the very facts that the universe Tunctioned in a
stable and law—like manner, made life possible, was conducive to
the well being of all living beings and offered the necessary
conditions for a good life showed that it bad & structural bias
towards good and was regulated by a well meaning spirit,

Ae Gandbid put it, there can be no menner of doubt that this
universe of sentient being is governed by a law, I+ you can
think of law without its giver I would say that the law is the

/
law giver, that is God. Cosmic power structured and regul ated

6. Young India, 24th November, 1927.
7. Harijan 23 March 1940 and February 1934, Young India 11,

October, 1928.

3
W



the universe by means of natural laws, The Tact that the natural
lawe were unchanging and conducive to the preservation of the
universe indicated that they were not bBlind but vehicles of an
intelligent principlie. The spiritual law did not and couwld not
override the natural laws as the cosmic spirit would then - be
guilty of contradicting himself. indeed, that he cannot disre--
gard his own laws in an indispensable condition of his  very
perfecticrn. That 's why Gandhi rejscted miracles and thought that
the religions that streesed them diminished gods rationality and
dighity. i.ike many Hindu thinkers, Gandhi viewed cosmic power
differently. Since the universe Tor him was eternal the question
was not only of creating but ordering and structuwring it. His
god was therefore not a creator but a principle of order a su-
preme intelligence, infusing and regulating the universe, from
within : Unlike a supreme being who can and péfhaps must be extra
cosmic, & principle of order cannot be. /s Ganohi put it, God is
not some person outside ourselves or away from the universe. Hez
pervades every thing... €is) immanent in &11 things. Gandhi . was
Tascinated by the factes that the world should thr?w up life at
all and that 1living beings should adopt themselves to their
environment with such sase. Not surprisingly hbe sometimes de-

scribed the cosmic spirit as the totality or the sum total of

Gandhi claimed that his own experience of uwnexpected divine
guidance in the form of an "innervoice" in terms of great orises

pointed to the existence of cosmic power. Such experiences were



not  unigue to him but attested by countless mern and  women  over
the centuries. These were all real, although obviously they
could not be dismissed simply because it did not conform to  an
aprior-i and arbitrary standard of evidence. Indeed it was inher-
ently improper to Jjudge spiritusl e#periences by the criteria of

_ 8
evidernce drawn from the physical world.

Even natural scientists talked about a number of entities
they had never seen and will never see. We accept their exist-—
ence because we have confidence in the intellectual caliber and
honesty of the scientists and in the rigouwr of their methods.
fFor Gandhiji the spirituai world was exactly like this. It too
involved search and research and had its own methods of investi -
gation, experiments and ways of rigorousiy training the spiritual
scientists, Over the centwies scores of hig; intellectual
men/intelilect mern had cultivated the sciernce of spirit under
taking rigorous research and unanimaously arrived in the view that
Bod exists.  They included among others, Jesus, Moses, Zoroaster,
Mobhammed, Kabir, Nanak and great Hindu sages and seers, the Bud-
dha, Mahavira, Ramakrishna and Rai Chandbhai. They could not all

be drzmyssed and decluded and confused for their conduct ancd

character had been profoundly transformed for the better by their
spiritual experiences and mere delusions could never have

8. Harijan, 8th July, 1933,

]
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and such & lasting impact. Twning now the cother ccriteria of

rational faith, Gandhi contended that faith in the existence of
the cosmic spirit was a better quide of life than its opposite.
It made easier to bear the burdens of lifte, encouraged men to
trust one another and guarded them against the cynicism provoked
by the ingratitude and meanness of their fellows. It helped them
to resist the temptations, to bend moral rules to suit their
narrow personal interests, ingpired them to great acts of sacri-
fice and bave them the strength and launch struggles and take
risks they otherwise would not. Al though one could not be abso-
futely certain of the existence of the cosmic spirit belief in it
had beneficial caonsequences and was "better hypothesis” than its
10 .
opposite. O the point of inability to comprehend God's nature
and mode of operation, Hinduism takes an aoptimistic view of human
powers and believes that man can discover and see God by follow-
ing the rigorous and carefully worked out programme of spiritual
training and meditation.

When the young and sceptical Swami Vivekananda ashked Ramakr-—
ishna FParamhansa, a great 19th Century Yogi, if he had seen God,
the latter replied - "Yes [ have seen him more vividly that 1 see
you and you can him too". The history of Hindu religious thaought
cpntains may such examples.

9. Bhikhu Parekh ~ "Gandhi ‘s Political Philosophy’' -~ ‘Philoso-
phy of religion’, Ch. 3, p. 76.

10. Harijan, 25th April 1936.



For Gandhi a specific conceptions of God forms the basis of

every religion, Since caonceptions of God vary Trom man to man,

i

e arques that there a&re as many religions as  meh, each men
relating himsels to God and worshiping him in his own way. t.ike
most Hindus Gandhi has considerable diffiéﬁlty coming to terms
with organised religion and single conceptions of God and the
uniform structure of beliefs lying at its basis. He acknowledoes
that men might Find sufficient similarities between their concep—
tions of God teo induce them to belong & common religion. However
he is convinced that since men are naturally different, their
conceptions and ways of relating to bim can never be completely
identical. Every organised religiaon must therefore rematn a
loose fellowship of believers and asccommodate, even encourage,
individual diversity, Insistence aon total oredal confaormity
denies their individuality, violates their spiritual dintegrity
and leads to untruth., For Gandhi every major religion articu-—
lates a unigque vision of God and emphasises different features of
the human condition. The idea of God as a laoving father is most
fully developed in Christianity and the emphasis opn love and
suffering is also unique to it, I cannot say that it is singular
and it cannot be found &lso in ogther religions. But the presen-—-
“tation is unique. Austere and rigorous monotheism and the spirit
of  epquality are most beautifully articulated in and peculiasr to

fsiam. The distinction between impersonal and personal concep-—

tions of God the principles of the unity of all life and the



doctrine of ahimsa are distinctive to Hinduism. Every religiop
has a distinct moral and spiritual ethos and represents a wonder-—
ful and drreplaceable "spiritual composition'. to & truely
religious man all religions should be equally dear.il Gandhi
arpgues that since the cosmic power is infinite and the limited
human mind can grasp anly a "Fragment of it" and that too inade-
quately, every religion is necessarily limited and partial.

Even those claiming to be directly revealed by God are
revealed to men with their fair share of inescapable human 1imi-
tations and cummunicated to others in necessarily inadeqguate
human .'tanguage.1Q To claim that & particular religion offers an
esthaustive or even definite account of the nature of the cosmic
spirit is to imply both that some men are free from dinescapable
human limitations and that God’'s partial and thus to be quality
of both spiritual arrcgance and blasphemy. Since no religion is
final and perftect, =zach can greatly benefit from a dialogue with

i4
other r'aligions.i Uniike Rammohun Roy, the Brahmos and the
other Hindu leaders, Gandhi does not think that the puwpose of
inter-religicus dialogue is to distil their commorn or complemen-
11. Young India, 11 August 1920, 12 August 1920, and 25th Sep-
tember 1924.
12. Young India, 22 September 1927 and 16th February 1934,
13. 1lyer, Vol. 11, Page S539.
14. Young India, 19 January, 1928 and Harijan 2nd February 1934

and 28 July, 1946.



tarv insights and create a new and higher universal religion,
Rather ite purpeose is three fold., First it cultivates bumility
and enables each religion to understand the others better and to
feel relaxed enouwgh to assimilate from them whatever it finds
worth accepting. Secong it enables sach to widerstand itseld
better and to appreciate both its aniqueness and similarities
with the aothers. Third it lifts epach religion above the superfi-—
cial level of beliefs and rituals deepens its spirituality and
enables it to catch a glimpse of the eternal religion laying
beyond &11 religions.

Since Gandhbi believed that all religions charted the identi-
cal spiritual terrain from different directions he thought that
they had much to say to sach other. Accordingly he made it &
practice to read passages from different religions at his prayer
meetings and encouraged his follower to make a '"reverential
study"” of their basic teMts, When he was reading the new testa-—
ment with the students of Gujarat Vidyapith, there was a public
protest. He replied @

"I regard my study and reverence for the bible, the Koran
and the other scriptures to be wholly caonsistent with my claim to
he, a staunch sanatani Hinduw., My respectful study of other
religions has got rnot abated my reverence for and my faith in the
Hindu scriptures. They have broadengd my view of life. They

have enabled me to understand more clearly many an obscure pas-—
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sa0e 1n the Hindu scriptures. While all religions are "eqgually
valid" For Gandhi he thinks it is possible to compare them 1in
terme of the degree to which they realise the essential nature of
religion. He warks out fow criteria. 1) Religion is ultimate-
ly & matter of how one lives not what one believes and beliefs
are impartant only in so Tar as they ingpire morally desirable
conduct . {2 Since &ll relicions are inherently partial, the
more onen  and tolerant, a religion and the more it welcomeﬁ a
dialogue with the others, the better it is. (I) Since each indi-
vidual is wnique and relates to God in his own way, the greater
the scope for self-expression, offered by a religior, the better
it s, i4) Finally since "God creates and loves all loving
beings, a true religion suet be based on the twin principles of
the wunity of all men and of all lives". The greater the scope
for compassion in a way of life, the more religion it has, Gandhi
argues.16

Gandhi thinks that judged by the criteria, Hinduism has an
edge over other religion., It is most tolerant, most Tree of
dogmas, 'gives the largest scope for self-expression and offers
the highest expression and application to the. principle of
15. Bhikhu Parekh - Gandhi's political philosophy a critical
examinatian, Hampshire, MacMillan Press, 1989, Ch. 3, PP. B82-@3.
16. Bhikhu Parekh — "Gandbhi ‘s Political philosophy”~ Chapter 3,

Gandhi ‘s philosophy of religion, P. 83..
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universal Compassi or. l.ike the Christian missionaries who

using their religions as the model of a “"praper religion”, dis—
missed Hinduism as not really a religion &t all. Gandhi  univer -
salised the Hindu conception of religion and natuwrally Tound the
otberse difficient. Uniike them however, he did not think wunfa-
vouranly of other religions or refuse to call them such,

For Gandhi a truely religious man should aim to live at
three levels, representing increasingly higher fore of spiritual-
ity. Firstly his own reliogion is his necessary starting point
and he should endeavour to live by its central values, Secondly,
he should respect, enter into a dialogue with and assimilate from

18

other religions whatever he fTinds valuable. He should eventu-
ally seek to go hevond all, organised religions and practice the
pure religion in which prophets, priests, images, beliefs and
rituals are &1l transcended. Gandhi’'s own religions evolution
followed this pattern., He was born and fn# a time lived as a
Hinduy; he later generously borrowed from other religions and
enriched his own, over time he evolved and practised a religion
being & strong resemblance to what he called "pure religion”. in
this context the Christian biographers statement may be high-
lighted. A few days ago 1 was told that "he is & "BRuddhist".
Not long since a Christian news paper described bhim as a Chris
17. Young India 21 March, 1929.

8. Ibid.
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tian Mohammadan, arn s:Htraordinary mixture indeed. His views are
ton closely allied to Christianity to be entirely Hindu, and bhis
sympathies are so wide and catholic that one would imagine he has
i9
reached a point whers the Tormulae of sets are meaning less,
For Gandhi the modern aos waz the age of politicse par excellence.
Almost all aspects of itndividual and social life directly or
indirectly organised and administered by the state. Its presence
was ubigquitous, and all human relationships were politically
mediated. He thought this was particularly true of India and aiil
20
other colonies.‘ Since politics was s pef&asive, Bandhi  ad-
vanced the fascinating thesis that it was the central terrain of
action in the modern age. In a politically dominated age it was
impossib}e to serve ones fellaw men and eliminate social and
economic  ills without active political involvement. Gandbi
thought that i¥ political life could be spiritualised, it would
have a profoundly transformative effect on the rest of society.
In every age a specific area of life was the unique testing
ground of religion and morality and offered them a unique oppor-—
tunity to revitalise themselves. in the modern age it was poli-
tice, and no religion could be takern sericusiy, that failed to
address ittselft to its political challenges. In modern age and
especialliy in India, political’ action was therefore the only
available path to moksha, a truly revolutionary view in the

19. J.J. Doke, M.K. Gandhi an Indian patriot, p. 12.

20. Young India, 2 March 1922, 18 June 192% and Oct. {, 1931.
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Indian context. The fundamental principles of Hinduism were
being weighed in the political scale, and its only chance of
regenerating itself 1lay in reaffirming them on the political
plane, As Gandhi pui 1t "Every age 18 known to have its predomi-
nant mode of spiritual effort best swited for the attainment of
maksha. Whenever the religious spirit is on the decline, it is
received through such anm effort in tune with the times. In this
age, ouw degradation reveals itseld through ow political condi-
tion perceived this right at the beginning of his public life but
also Tollowed the principle in action. Eveﬁy one had realised
that popular awakening could be brought about only through polit-
ical activity, I¥ zsuch activity was spiritualised, it could show
the path of moksha. In this age, wonly political sannyasis  can
fulfill énd adaorn the deal of sunnyasi, others will more likely
than not disgrace the sannyasis saffron garb. No  Indian who
aspires to Tollow the way of true religion can afford to remain
aloof from politics. In other words, one who aspires to truly
religious life carnot fail to undertake public service as his
mission, and we are today so much tauwght up in  the political
machne éhat sarvice of the people is impousible without taking
part in politics. in comparing to present day with older days he
argues, "in older days", ow peasants, though ignorant of who
ruled them, led their simple lives free from fear, they can no

21. Harijan 12 September 1936.



longer afford to be so uwnconcerned. In the circumstances that
obtain today, in Tellowing the path of religion they must take
inte account the political conditions. If catr  Sxdbus, rishis,
murnis and prieste realised the truth of this, we would have a
(servant of India society'in every vi]lage, the spirit of religion
would come to prevail all over India, the political system which
22
has become odious would reform itseif.*

For Gandhi then every Indian had & duty in the modern age to
become politically involved. The purpose of political engagement
was to regenerate India in dits every aspects of 1hks jives.
Folitical involvement therefore took a number of forms and oc-
curred at a variety of levels. Although, participation irn  the
struggle fTor independence was obviously important, it was nol the
most  dmportant and could itself take different forms. Since
independence was merely formal and had no meaning withouwt nation-
al regeneration, true peolitics in Gandhi ‘s view consisted in
revitalieing Indian society, culture and character by working in
the wvillages, fighting against local injustices, helping people
acquire courage and self respect, building up tﬁeir organi sed
strength and in general devoting one zelf to any of the 18 items
of the constructive programme. Every asctivity that cantributed
to India’s regenration and made it just and cohesive was politi-
22. Bhikhu Parekh - Gandhi ‘s political philosophy - Spiritually,
politics and Hinduism, Hampshire, MacMillan Fress 1989, Ch. 3, P.

101.
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also identified the "vita activa" and the vita contemplative, and
gave political lifTe a spiritual Ffoundation. First, moksha con-~
sisted in ddentification with the Brahman. Second, since the
Brahnman was maniftested in all living beings, moksha consigsted in
identification with &ll living beings, especially men. third,
love was the only meamns of identification, therefore moksha
invoelived uwniversal love. Fourth, love implied active and dedi-~
cated service to one’'s Tellowmen, including .fighting against
inequalities and injustices. Fifth, in the political dominated
modern age and especially in a poor and subject country like
India, injustices could not be fought without engaging political
action, in the wide sense in which Gandhi used the term. Sixth,
politics so understood was therefore the only or at any rate the
most effective path to moksha in modern age., Gandhil ‘s conclusion
that politics was a spiritual activity was not novel and had been
advanced by a large number of his predecessors such as Gokhale,
Tilak Ranade and Aurobinda and many others. Indeed the phrase
"gpiritualisation of politics seems to have been first used by
Gokhale and Gandhi himeself acknowledoed that he had borrowed it
from his political guru. Several important differences, however,
separated them from Gandhi. First unlike them he offered well
considered reasons Tor regarding politics as a spiritual activi-
tya .Second while many of tﬁem separated politics and spirituaﬁty
and talked of spiritualiS@politics, for Gandhi the two were
identical. Folitics as he defined it was ditself a spiritual

activity and all true spirituality culminated in politics.
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Third, Tor most of them sprrituality largely meant morality  a@nd
politics  was spiritual in the sernse of bwing & moral activity.
Hardly any of them =saw 1t as a vehicle of moksha. Indeed, they
woulad have been horrified by such & view. Fimally mamny of them
generally defined morality in sccial terms and equated politics
with soccial reform. Gandhi was one of thg first to define moral-
ity in political terms and politics in termﬁuof active struggle
against injustices and oppression.

Gandhi well knew that his theory of morality represented  a
ragical gepartuwre  from Hindu religious tradition and that his
only hope of getting it widely accepted consisted in criticising

25
and drastically reinterpreting the latter, He distingul shed
bhetweern philozophical and practical or popular Hinduism, the ftwo
extremes which in his view it had become polarised, and contended
that they bhad failed in their own different ways to develop &
26
satisfactory theory of morality.

(11) Western secularism

The term secularisation came into use in Furopean languages
at the peace of west phalia in 1648, where it was used to de-
scribe the transfer of territories previously under wcclesiasti-
cal control to the domination of laving pmliti&al anthorities,
Later the term secularisation was applied in a different though
25. Harijan, 8th December, 1946.

26. 1bid.



related sense,to the dispencsation of oriests from their vows,
The term was applied in even more diverse wave bnce the concept
acquired a more general sociological conmotation in the twentieth
century. Spciclopist have used this word Lo indicate & variety
aof processes 1n which control of social spsce, time, facilities,
resources and personnel was lost by religious authorities and in
which emperical procedures and worldly geals and puwrpaoses dis—
placed ritual and symbolic patterns of action directed towards
other worldly or supernatural ends. So secularisation relates
essentially to & process of decline in religious activities,
bBeliefs, ways of thinking and imstitutions that occwes primarily
in  association with or as an unconscicus or wnintendsd conse-
quence of other processes of zocial structural change. [ecul ar -
igm is &an ideology, its proponents consciously denounce all forms
of  supernatwalism and the agencies devoted to it, advocating
non-religiocus or anti-religiocus principles as the basis for
27

personal morality and social organisation. From the religious
point of view, the term "secular” is used im a peicrative sense,
and Trom the nan religious point of view, it tends to be used in
an absolutistic sense. Its root meaning is derived Ffrom the
latin word 'SACCULUM which means "the age”,. the world’ or "this
age"” or "this world'. Later on,it was interpreted as the oppo-
site of sacred and was identified with a religious institutions

27. The Encyclopedia of religion, Macmillan Publishing Company,

New York, 1987, Page 139,160, Vol. 13.

v
wr



ti.e.the Church) and this led to the distortion of the meaning of
both ~ the secular and the sacred. This resulted in the various

28
interpretations of the concept of secularism.

Encyclopedia of social sciences defined "secuwlarism to be
defined as the attempt to establish an  autonomous sphere of
krnowledge, purged of superpatural, fidetstic brasuppositions.
The new schaff-Herzog Encyclaopedia of religiouws knowledge de-
fines it as "an athelistic and materialistic movement, and goes on
to state, "the sole ethical principle of the school was utilitar-
ian and its dogmatic position was entirely negative, denying ths
Justifiability of assuming the existence of God, the divine
governance of the world, the reasonableness of prayver and the
possibility of the future life. At the same time this position
was primarily not one of absolute denial but rather extreme
agnosticiem with the assumption that what cannot be gmsitively
and indubitably known should be dgnored, but in theory and in
practical life.ﬁq

Secuwlarism as a historical process:— Secularism bas oc—
curred through out the history. Unevenly but in a broadly dis-—
cernable pattern. In pre literate societies, apprehensions that
28. 6.J. Holyoake, the origin and nature of secularism (London,
1896), p. 41.

29. The New Schaff - Herzog Encyclopedia . of religious knowl-

edge (Michiyan, 1959), Vol. X, p. 326.
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may be considered supernatw alist were both ubiquitous and . inex-—
tricably intermingled with emperical knowledge and rational
technigques. Explanation envoked super emperical entitlesn, social
goals were confused with symbolic acts and msgical means wetre
intermixed with pragmatic procedure. Steadily the process, which
Max Weber designated, "the disenchantment of the world”
drained natural phenomena of their magico-religious meaning as
men acowired more matter of fact, positivistic orientations. The
develaopment of monotheistic religions involved in‘the rationali-
sation and systematization of conceptions of the supernatural.
This process was evident in the history of Judaism, steadily
extinguished the preeristing plethora of random, local magical
ideas and local deities. It introduced a vary universalistic
spirit made religiocus apprehensions ethical and gradually estab--
lished a coherent conception of an increasingly transcendent and
30
universal deity\ .

The doctrine of secularism basz been used by scholars to
attack most of the contemporary isms . These include scientif-
ic humanism, naturalism and materialism, agnosticism and positiv-
ism, intellectualiem, rationalism, existentialism and philosophy;
nationalism, and totalitarianism, democratic faith NG commu--
niem, utopian idealism, optimism and the idea of progress, moral
30. Encyclopedia of religion, MacMillan Publishing Company,

{New York, 1986), Vol. 13, FP. 162.
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ism and a moralism, ethical relativiem and nihiltism: The indus-
trial revolution and ite divorce from the natuwe, modern gduca—
tian in separation fraom religion, historical method when &
plied to the Hiblical revelation, mass athelsm and depersonali-—~
31 :
sation of man.J From the point of view of philosopby, we find
that secular trends are treflected in "cosmism" temporalism, world
affirmation, worlidliness etc. A very sober approach to give
expression to this view may be observed in the statement of H.M.
Fellen. UWherever salvation is sought by means of science and by
technology based on science, men are freer, healthier, bhetter fed

-
2

and happier more peaceful and live langer, Braadly speaking
there are three shades of secularism, depending on the tyﬁe of
status they have granted to religion under their secular society.
The first is the marxist view. Marxism has been undoubtly, the
biggest anti-religious force in the present century. It is a
bold antithesis to religion. #Marx considered religion as the
source of exploitation of the havenots Marx wrote man makes
religion, religion does not make man. Religion is the sign of

the oppressed creature, the heart of a heartless world, just as

it is the spirit of a spiritless situation. It is the opium of

e o o s e e e n ot s S ot e oy s o

31. E.E. Aubrey, Secularism a myth (London 1956), p. 25.
32. John Dewey and Horace M. Kellen eds., the Burtr and Russdi

case (New York 1940, pp. 35-36)
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the people. He (Marx) believed that i f man was te live on
this earth, g¢god must go. A similar antimony was elaoquently
brought ceut by Dr. Hushin who said, the most important contribu-
tion that religion of this warld could make to modern socielies
in the worlid today would be to commit 5uiciae. The socialist
societies have ideologically dethroned divine deities and have
come to pragmatic terms with the social realities of religiocn.
They discard religion so that they can present a better world and
the better life for the man on this planet so that he may stop
searching Tor the mirage of heaven. In other views the concept
of secularism, in the present centuwy originated in the west,
where it started as movement against the high handedness of the
church in  the matters relating to civil life. Secularilsm WARS
thus put ‘arward, more as a solution to the church state contro-
versy than philosophical ideplogy. It was more a political
than political jdeology. Later it assumed the form of a politi-
cal dideology in the hands of the Marxists.

33. "The contribution to the critique of Hegels-philosophy of
right”in Karl Marx and Ergels “On Religion” (Moscow 1960) pp. 41~
42.



It is for this reason that western secularists believed in a
stricat sepapation of the spiritual and political atthority. By
Futting these two authorities is & watertight compartment, the
possibility of & futuwre conflict is aveided.

In the west, the concept of secularism has been changing its
shades from ong country to angther. The British concept is guite
different from the American concept. In Britain there is a qgreat
divergence between theory and practice. In theory Britolh is
atheocratic state with its own nation Anglical church,and the
king or the queen as the head of the church, with a title of the
" detender of faith", In practice Britizh people are secular
minded. They believeil the rule of law and freedom for all. They
believe in religicus liberty to all. They have atolerant view
about religion. There are hardly any constitutional safequards
quaratesing asetdar society, and yet English g@ciety is both
secular and religious at the same time. They donot deny the
impartance of religion in man’'s lifte and yet they donot let
religion intrude in their civil life. The American concept on the
otherhand, attempts to constitutionalise the whole thing. The:
United states comnstitution established astate which was secular
and separate from the church., The USA supreme Couwrt bas exx-—
plained the meaning of the separaticon of church and state.
Neither the state nor the federal govt can set up a church. Nei-
ther canit pass laws which aid one religion, aid all religions or
prefer one religion over another. Notax in any amount, large or

small can be levied to support any religious activitiy or institu-
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tions, what ever they may becalled, or what over form they may

adopt to teach or practise religion. Neither astate nor a foderal

govt can openly or secretly participate in the affairse of any
34

religiocus organisation or group and vice-versa, The Separation

was for adual purpose — to keep the states bhand out of religion

and also to keep the hand to religion away Yiram the state. Ry
ancther important decision of the supreme couwt of US, the ques-—
tion whether Separation meant merely that the state should treat
all religions equally or not, was finally resclved.

It was held that the separation was not to secure egqual treatment
by the state. Of various religions but to uproot all relationship

e

between the tond. Thus the Amercial Concept of secularism ises-
sentially a rnegative concept in nature.

Freedom of religion in the US constitution idmplies two
principles. First, to enswe that the government be setdar, it is .
forbiddento pass a law respecting an establishbment of religion”.
Secondly it is addressed to the individual and to the religious
institutions he creates. By its terms, the govt isto make no law
prabibiting the free exercise of religion”. Both these principles
have been set in the first Amendment of the constitution. govt
;4. The supreme Court (330US. 1(1947) Everson vs. Board Ofeduca-
tion.

35. MLCollum vs. Board of education, 333 US 203, at 213, 227 and

231.
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arginally meant federal govi but the supreme court has Tirmly

established the principle that one purposze of the fourtesnth

amendment was to quarantee the firset amendment freedoms gainst a
I6

state invasion and this doctrine is bayond contraovery.

In France and other catholic countries, secularism took
bacically a different twn., Where as the English lay man carried
over his sectarian convictions into political and social spheres
and gradually diluted them to apoint where they did not offend
representatives of the bother sects. the freech layman sought to
cccupy a more vital place for himseld in the chuwoh, which has so
far ignpored him.

The development of secularism in Franch was greastly affected
by the fact that antil clerican and anti theological view coincid-
ed with the rise of the middle class. The cultured baourgeviss,
shut out from the place in church, resenting partiality shown to
the clerical higrarchy as having the monopoly of ey pouwnd reli-
gious doctries braokeaway from church. They radically attacked
the octher worldliness of thecologician. The spread of such seuwlar
attitudes led to an exclusive emphasis on  the Practical arnd
immediately verifiable elements inlife as distinguished from
theological theories of the otherworld of theological metaphys-—
ics. instead of hankering &fter the miraos of mere imaginative,
mfsteriaus and vaoue world, they were determine to attain the
maximum of social Justics and happiness through the mpst enlight-
ened methads envolved through science and reason. As a aresult of

36. Cantwell v. Connecticut, 310 US, 296, 84L, ed, 1213 (1940)



thecse dJdifterent types of tinking, two patterns of chwah and
state relationship emerged. The first was an establishment of a
particular church, recognised as the religion of the state, arc
rest of the other churches enjoying & degree offreedom, which
differed sccording to the circumstances of the states. The secaond
was of all the churches enjoying equality of &ta;us; Despite the
fact that the church_and its followers enjoyed liberty of reli-
gion, the state was not by any means secular, since it regulated
and contrelled in both the patterns the affairs of the chuwoch. In
the first place, it was concerned with the establishment and
maintance of one church, in the second, of multiple establish-
ments. ’

In the west "sicularism” both in its intellectual and Folit-
ical aspects has passed through various phases. The meta-physi-
cal natural law period witnessed the emerpence, wnder sicular
auspices of rationality grounded philosophical system of self
contained and self evident political principles and systematical -~
ly formulated Folitical conceptions of the world. In this phase,
there formulated Folitical conceptions of the world. in this
phase, there was atendency to carry over to secular realm a
number of older idealistic elements which-has been identified
with religion. In the second phase there were several type of
compromises between secularism and religion. In most effective
one was that of John locke who fused Renaisance humanism, stoic

natural law formulae and Erasmian conception of christianity as
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pramarily & system Of gthics inte one integrated system later the
jorces of secularism, repudiating the universalistic farmulae,
characteristics of medieval thought and placing their reliance on
a more precise methodology, turned to the investigations of indi-
vidual phenomena and to a more specialised inguiry to cocial
Froblems. In the next phase, realistic and aormentalist doctrines
regarding basic and eneﬁpable disparities between different
nation states led to the development of exclusive particuwlarism
and the revival of nationalism., The revolt against particular-
ism, later led to arevival of Jwistic Universalism, based on
theories regarding universality of human nature and of bumanitar-
ianism and the emergence of socialism or the attempt to establish
maximam ©of social Justic and welfare of this world. There was
also an increased emphasis on practical and immediately varifia-
ble elements in life. But on account of the fear of soviet union,
the latest trend in west particularly in united states, is once
again in +theg direction of hard headed realiswm, an increasing
belief in the efficacy oftorce and violence a laoss of faith in
higher possibilities of humanmature and cynical attitude towards
all forms of i1dealism.

So  the concept of seuslarism in its modern form which was
expressed by George Holyoake” for a amelioration of the miserable
conditions of the labourers during the industfial revolution took
different dimension in different western countries and at last

reached in its present shape.



Gandhi, BJFP and Western Selularism:-

Aoccoding BJF, the state is brought into existence to protect
the nation, produce and maintain condition in which the ideals of
the nations can be translated into reality. The Ideals of the
nation constitute “"chiti" which is analogues to the soul  of  an
individyal. the laws that help to mainifest and maintain "chiti”
of a nation termed &s Dharma of that nation. Hence as & reposito-
ry of nations soul it is supreme. 7 Dharma is destiroyed, nation
perished and who abandons Dhrma, betrays the nation. Dbharms is in

relation to god, temples and mosques: 1t sald Dharma is not  con-—

t7]

fined to the above but it i1s much wider. In this approach BJF is
quite nearer to Gandhi and his view of Dharma as & positive good.
But it is directly contradicting western concept of sscularism
like Gandhi, believirng that without cbservance of dharma an ideal
society cannot sustain.Q7

In past temples have served an gffective mediun to educate
people in their Dharma. To attend temple or mosque oconstiltute
apart of religion, sect, creed but not necessarily "Dharma’. Many
miscanceptions thalt originated Trom faulty English translations,
in cilude this most barmful confusion of Dharma with religion. By
contradicting religian which is a product qf.west it advocated
37. Pt. Deendayal Upadhyaya " Integral Humainsm Bharatiya Janata

Party Publication 1965 April pp. 46— 48.
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Dharma and religion are not same. On the ather bhand i1ncreasing
tnnorance, neglect of ow society and dharma, and greater accept-
ance of European life became the out standing Teatures of our
education. As a result all the characteristics of & narrow reli-
gian especially as practised in the west, were atiributed auto-
matically teo the concept of Dﬁarma alwo. In weset bhitter con-—-
flicts, battles were fought in this mname of religion, all the=se
were enblock listed om the debit side of “"Dharma’ also. We - felt
that in the name of dharma also battles were fought, Haow ever
batties of religion and battles of Dharma &re twe different
things. Religion means a cread, or a sect; it does not mean
dharma. Dharma is very wide concept and touches almost every
aspects of human life. It sustain the society and the whole
world. That which sustaines is "Dharma. But critically analysing
the theory and practice of Dharma of BIF it is clearly evident
that building temple to maintain and sustain Hindu Dharma and
creating cammunal ftension is contradicting what it  FPreach and
pratise in day to day action.

For Gandhi religion i.e Dharma is the end in it self and
every thing including state should be subordinated for mainte-—
nance of peace, progress, prosperity and harmony in both mnational
and international sphere. But for BJF Dharma is now working as an

38
intrument i.e. mean to an and ie to achieve Folitical power.

38. Ibid p. 47.
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Regarding the dynamic natwe of Dharma it said, though it is
eternal and Universal, it also changes with the changing of time,
place and circumstances. It is a fact that a hhunmanbeing requires
food for maintaining is todav. However that aparticular person
should eat in hnow much quantity, at what intervals is all decided
according to circumstances. It is possible at times that even
fasting is advisable., similarly the principles of Dharma have to
be adopted to chanéing place and time. So it a&also advocated
ditTterent type of "dharma’' at difterent places and performing
different functions. Criticising the tradition and custom bounded
constitution of UK and adding dynamism and change to Indian
constitution with the progress of Society, it believed that
"which ever tradition proved an obstance in the progress of
England should be discarded. The traditions are respected every
where, Just as in England., We have a written constitution, but
evers this written constitution camnot Qo contrary to the tradi-
tions of this country. In as much as it does go contrary to owr
traditions, it ig not fulfilling Dharma. That constitution which
sustains the nation is in the tune of Dharma. Dharma sustains the
nation. hence Frimary importance should be given to Dharma which
is considered soverign. All other entities, instutuons and au-
thorities derieve the{r power from Dharma and re $u50rdinate b
it.

One of the best comprehensive studies on  Indian and RJIF
Gandhi approach to it, has been done by Donald Eugene Smith Under

the title "Indian as a secular state’. Succinctly summing up the

@
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gifference in approach of Gandhi and BIF, Smith writ, Gandhis
starting point was that of a religious man, who believing all
religiuqs to be true, accepted atheory of state which fit in this
belied hence the secular state. He perceptively observed "despite
the composite nature of Indian culture, Hindusm remain by far the
most powertul and pervasive element in that cultuwe."” Thase who
lays great tress on the composite natuwre of Indian culture,
frequently minimise this basic facit. Hindusm has in deed provid-
ed the essential genius of Indian culture. The Ramavan and mahab--
harat may evoke Teelings of piety and religious reverence in the
Hindu. BRBut they are in valuable treasuwres of Indian cultural
heritage, of which every Indian, Hindu, Muslim orchristian  ought
to feel proud. Breaking a coucocanut or lighting alamp may be part
of a religious ritual with Hindus. But over a period of time
these have become & distinctive and graceful Indian customs. A

secularism that means hostility to any thing that has a Hindu

A
ot

tinge about it would not be acceptable to India.

By contradicting other Folitical parties and their concept of
Secularism RJP stated that if Muslim league, Akalis and the Allah
Tigers of Kashmir have claim themselves to be Secularist and
there FJore, 1like the socialist hat that fits one ~and  all, we
39. L.K. Advani, Hindu Tinged Secularism Calcutta, 6th April,

1990 pp. 59-60.
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will also have to call ow own Brand of Secularism a plece of

cioth which can cover the naked truth about &all those who bandy

it, Every qroup claims itseld to be more secular than every

other. wWhen Gandhi called it sarvadharma Samabhava i.e. equality

of all religions and some people relate it with human right BJF
490

put it on the par with the eternal concept of Hindustva,

Comparsion of Gandhi & BJF

Gandhi rejected western secularism becuase he thought that
Folitics divorced fram the religion will be dragged to the de-—
struction. To be religious means to be virtuous and moral man and
no Folitics can bhe survive withoqt marality and virtue. BJIFP s
rejegtion to secularism and acceptance of Fositive secularism is
also quite approdimate to Gandhian secularism but when Gandbi
though secularism interms of Composite cultuwre, Minority protec-
tion at the same time BIF things interms of appeaslment of none
and eguality to &11 and provide quarantee for the life and liber-—
ty of minority community.

The sole motto behind Gandhi was to maintain a wnified India
irrespective of religion but for BJF it is maintenance of uniform
civil code, thus imposition of the BJIF’'s concept of Hindustva over
the people of India.

40. Muzaffar Hussain, Secularism is the strateqgic bridge that

leads across to democracy, organiser, 1993 p.25.



Though both Gandhi arnd EJIF rejected the western concept of
larism on the same fundamental ground and make Dharma the basic
structure of society still in their (BJF %  Gandhi) approach,
orientation and altitude towards its operation and relation with
the social strutwes and Froblems is some what different. Here if
the theory of social change, with the change of time and place
will be given a slightest heed then the maxim of differentiation

will be envitable and unadvoidable.
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CHAFTER 111
Gandhi and BJP : Religion and Folitice Faradigm
A great spiritual leader, Mahatma Gandbi, was not & highly
speculative thinker, rather a strong man of action; whatever
preached was not to form a theory rather he, practised that in
his life. He was a religious reformer and political leader.
Contradicting the general notion of religion and politics, ia2.0,
religion has nothing fto do with the Folitics he said, Folitics
divorced from the religion will be dragged to the destruction.
His political philosaophy is the practical implication of his
religious belief. To be religious i1s to bhe virtuous, to be &
moral man. Regarding the controversy of the arigin of the state
and the ideal relationship between individual liberty and state
authority, he said the individual supremacy should be reqgarded.
The state is a building and individuals areuthe component parts
of the state., Now comes the use of morality. If the bricks in
the house are joined with clay, the house will be weak but
joined and plastered by cement, it will make the house gstronger
one. in the same way, when in the national building the individ-
wals are joined and plastered by marality, that moral relation
strengthens the building more and more. Therefore, the state and
the politics must have a religious base. A religious life is a
purified life with strong social and political impact. To be
religious is to be virtuous. Religion tames the savare nature of
Mman . It pwifies human motive and conduct and stimalates the

cooperative and sympathetic nature of man. Folitics is not a
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game that is to win by politicians rather it is a great service
tey the people. Hence, without purified motive and conduct, &
man cannot go ahead in the political field. That 's why he made
religion and morality the basis of politics. Iin his words "for
me the road to salvation lies fthrough incessant toil in  the
service of my country and of humanity. I want to iddentify
myself with every thing that lives. In the language of Gita 1
want to live in peace with both friend and foe. Sy omy patrioct--
ism is Tar me a stage on my journey to the land of eternal free-
dom and power. Thus it will be seen that for me ¥here were no
politics devoid of religion. They sub-serve religion. Folitics
bereft of religion is a death—-trap because they kill the 50u1".1
A faithful practice of moral vows of non-violence, truth and
love can only ensure religion in politics and only that will be
anon—-violent politics — a peaceful politics not a power politics.
This faith and devotion in truth brought him to the politics,
therefore, that cannot be violent., So far as the political
ideology is concerned, Gandhiji believes that value of a govern-—
ment depends not on its form but on its spirit. Whether the
form may be either communism, Bolshevism socialism of the west ar
fascism, anarchism, democracy or capitalism — the valve of it
lies in its spirit, 1f it is able to provide a peaceful atmos—
1. Gandhi, M.K. "My Mission”, Young India, April 3, 1924, Page

112.
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phere and pramote general good to all, then 1t i  allrigbt,
otherwise is simply a show. Bertrand Russell has rightily
obkserved, "the purpose of the communists is one with which, on
the whole, I am in agreemernt, my disagreement is as to means
rather than ends. But in the case of fascist, I dislike the end
as much as the means’. He also further added that "fascists and
cemmunists, baving in their minds a pictuwre of society as whole,
distort individuals so0o as to make them fit {ntm a pattern those
who carnnot be adequately distorted are killed or placed in can-
centration camps. I do not think an out look of this sort which
totally igrnores the spontaneocus impulses of the individuwals, is
ethically justifiable or can in the long run, be politically
successfui".z

Gandhiji accepted socialist;c pattern of democracy as a
political theory that may be known as Gandhism. He was a spirit—
uwal  thinker and a moral thinker. Nothing could satisfy him
unless it was guided by moral principle, This religious ideal
found concrete shape in his political activity., He himself told
I could rnat be leading a religious life unless [ identified
myself with the whole of the mankind and that I could not do
unless I took part in politics. The whole gamut of man’'s activi-
ties today constitutes an indivisible whole. You cannot divide,
social, economic, political and purely religious work into water

2. Russell, Bertrand, in Praise of ldleness, p. 117.
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tight compartments, i do not know anv religion apart From human
activity. it provides a moral basis to all other activities
which they would otherwise lack, reducing life éo a maze of
"sound and fury signitying nothing“.o

Gandbiji never believed in power politics. Folitice for
him, is a means for the upliftment of all. Therefore the state
should provide an atmosphere in which iﬁdividuals can get equal
opportunity 6f right and justice, equal apportunity of self
devel opment. Now one thing muet be clesr that what he mean by
power politics. After independence, when the Congress took the
charge of Government, it was the duty of the Congress to provide
a suitable atmosphere Tor which the people of India was claiming.
The Congress had vehemently criticised the paternalistic rule of
British Govt. that had destroyed the initiative of the public.
But what had been dorme by ouwr own govt., by declaring the state as
a welfare state they tried to turn over everythinmg with power.
Naturally inevitably dependence on the state was bound te come.
It cam rightly be said that in that state the people become a

hard of sheep, always relying on the shepherds’ staff soon

3. BGandhi, M.K., Nonviolence in Peace and War, Navajivan Pub-

lished House, Ahmedabad, Vol. I, FF. 181-82.
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4
becoames a rod of iron, and the shepherd’'s tuwn into wolves".’

in the first stage, the planpner of the nation were much
interested 1in national building.— Their aim was to make India
great and powerful by adequate military potentiality with big
industries and business 1o make it modern and up—to-date. Gandm
hiji could never accept this plan of the Congress and said, that
it was no secret that the Congress willingly said good bye to
non—-violence when it accepted powsr.

The concept of democracy is based purely on peaople’'s will.
He has rightly defined it, "the art and science of mobilising the

. . . . .
entire physical, economic, spiritual resowces of all the var-—

ious section of the people in the service of the common good of

E 3y
-

ati”. The work of the govt. is to face the problems of life
through its own collective effort. In a real taorm of democracy,
people will learn their hard experience of work. He was & born
demacrat. In the western democracy ‘the greatest good of the
greatest number’ is given the primary importance, but in  India,
the democracy will have to fight +for the good of all. He tbld,
my notion of democracy is that under it the weakest should have
the same opportunity as the strungast“.o It is govt. of the
people, by the people and for the people. That is pure Ahimsa.
4. Jung, C.G. Essays on contemporary Events, Routledge and Kegan-—
paul, London, 1947, p 53.

5. Harijan, 27th May, 1939.

&, Harijan, 27th May, 1939, p. 143.



What he meant for freedom is not only right of the strong-
est, rather, the right of the weakest, too. He believes in &
non—-violent state based on moral principle of co-operation and
fellaw-feeling and not on coercion and intimidation., The state
will intertere as minimum as it can do. The state for its public
protection and maintenance of peace needs military force but that
torce, will not be the master rather helper to the state and the
people. He had rightly told" 1 have not the. courage to declare
that we can carry on without a police Torce &s 1 have in respect
of an army“.7 But this 6mlice force would be " & wholly differ—
ent pattern from the present day police farce, Its rank will be
composed of believers in non-violence. They will be servants and
not masters of the people. The people will instinctively render
them every help and through mutual co-operation, they will easily
deal with the ever decreasing distuwbances. The police force
will have some kind of arm but they will be rarely used. In fact
policeman will be reformers. l.ike Rousseau, he also said  that
military power of a state can never he a sign of its progress
and development but a signh of decadence.

The work of the police is to check anti-social elements in a
non-vielent state, All other social and ecormomic ﬁrOblmms will
be solved in a non-violent way. He was confident that our adher
7. Harijan, 1st Sept. 1940, p. 263.

8. Ibid.



ence to the stick of non—-viclence will provide every sucocess. Hex
had stromaly told, “mo one trust me with the reins of govt .,
9
Otherwise, I would show how to govern non-violentlv”, The
state should promote & nmn~viﬁ1ent atmosphere, this political
1deas was to establiuzsh Swara), self govt. and that is not possl-
bie hy force. OF all the countries in the world, India’s uwnigue-
ness, lies in its non—-violent way which is its 'wobroken tradition
and this mission will be far from violence. His firm conviction
makes it clear that, "ifT India looks to the doctrine of the
sword, she will cease toe be the pride of her heart. Imdia s
acceptance to the doctrine of the sword will be the how of my
iQ
trial. I hope, 1 =hall mot be found wanting". The light of
non-viclence can only triumph  over the darkness of violence. If
few can support this lighit the darkness i1s bouwnd to vanish like a
chaff before a whiff of wind., His religion lies in his idinsatia—
bite love for the millions of his country men and of this  world.
That 's why he worked for bthe freedom of all. First is the polit-
ical  treedom then social and ecoriomic freedaom and finally alto-—-
Qether, will lead to a "Sarvoudaya Samaja” for self-realisation.
Adlous Huxley has  rightly  toldg that, "Gandhi like Jefferson

Q. Harijan, 25th Sept. 1940, p. 262.

10. Young India, 24 Sept., 1938, p. 266.
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i1
thought of politics in moral and religious terms”, Folitics

without moral base will be degensrated. It will give birth to
dictator and armament race crushing all whatever is valuaeble 1n
the individuals. Thie political ideology strengthens the idea of
nationalism. But Fis nationalism is naoat restricted within the
aeographical boundaries rather it transcends the limne of nation-
ality anmd rises to the international morality.

The cause of unrest and strife today is the absence of faith
in each other,. War can be abolished only if national armies are
abplished but that is an abswd imagination. Mationg are very
much ambitious and self-centred today. What we need today 1is
purer rootse of action and deep awakening that can omly eliminate
Wer. FPlato also hold the opinion that 17 the state is well
organised it must be perfectly gopd. Eaqual right and justice
should be the motto of the politics, "not might is right". The

govt. should fulfill the interest of the govermed rathsr than

governores. H.G. Wells has rightly told "modern democracy 1is

not only legalism and equalitariarism but it is sccialism. It

sets its Tace against all abuses of the advantages of
12

ownership”,

But Gandhiji advances one step forward when he utters that
modern democracy is not only socialiem and not only it abuses the
i11. Spinks, Stephen, Viswabharati quarterly, ©6Gandhi Memorial
Press, p. 129.

12. Harijan, Nov. 2, 1947, Page 389.

61



advantage of ownership rather eguates Folitics with morality.
Thowgh his theory has been sometimes crlticised but every where,
he has stromgly advocated the non-violent basis of the State. Hg
suggested disarmament on the part of the democratic power as  the
only soluwtion. He has righfly told, "1 am am certain as 1 am
sitting here that this would open Hitlers eves and  disarm fim".
He further_added, "perhaps, but it would save the world from  the
butchery whidch seems impending”. The hardest metal vields suffi-
cient heat ever so must the hardest heat wmelt before the suffi-
ciency of the heat of non—-violence, and there is no limit to the
13
capacity of non-violence, to gererate heat'", Gandhiji BEW

violence everywhere and was very anxious for the peaceful comnsid-

eration. Struggle in Palestine between the Jews and Arabs,
fraticidal war in  China which was at the climax. The Dutch
attack pp Republican Indonesia touch the heart of Gandhiji. He

was also wvery much influenced by the Hashmir <violence which
paved the way Tor revolutionary idea which latter named Sarvo-
dava. The western idea of the greatest good of greatest number
and Gita's teaching of merger, of oneself in the good of all
brought him to the equilibrium point which he called Sarvodavya.
Following the foot prints of Gopal Krishna Geokhale, the moderate
leader from Maharashtra, whom Gandhi reverently called hispolit—
ical guru, was influenced much by the "spiritualisation of

o s b et s s s nae = e S o SoRan S W e ae

13. Young India, 10th August, 1931.



politics”. He stressed the value of morality in politics,
Religious béai% of politice firset started by Mahatma Gandhi in
Souith Africa. He was a man of religion, 0 he turned to politics
and looked upon life as a whole. Dug to the national character
of lgadership, he tried to pernetrate into the minds of Indians
for the cause of political freedom. This germinatinog didea of
political freedom slowly became powerftul and settled in  “swaraj"
for the masses of India. He believed that Swarai really means
14
"gelf-government which can be achieved through self-control”.
His experience with national movement of Africa compelled him to
Teel the importance of Swaraj Tor a country like India. For him
national life should be so perfect to make it self-regulated. No
representation will be necessary, every one will be his own
ruler. According to him Swaralj means own Go@t. It is self-rule
or home—-rule but he elaborates Swaraj, as every country is Tree
to eat, free to drink and to breath even so is gvery nation free
15
to manage its own affairs no matter how holdly.
Gandhiji never believed in aparchy, no such anarchism was
his political ideal. His ideal state is, “"an ordered anarchy" or

a state of enlightened anarchy in such a state everybody is his

14. GBandhi, M.K., Sarvadaya, p. 61.

15. VYoung India, 15th October, 193%.
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W rulerlb. In the ideal state there is no political power be-—
cauwse thetre is no 5tate.‘/ It is sure that without & 6Govt. ne
whier e, a state can exist. From practical poaint of V1w, 5 OUTIE?
aprt of gQovi. is essential but it must be non-violent govt, that
governs least, a nearest approach to the self-governed statelsss
society. He was not in faveour of excess interference in the life
of the individual. Therefore, he stressed on democratic self-—
govt. But Indian go?t. should imitate neither British, Russia,
Italy nor any other country, They have systems suited to their,
18
we must have our suited to uurs.1 Regarding the promotion of
strong and perfect individual and of self-govit. he stress on
introduction and proper  ioplementation of local self govt.
through the provisions of Gandhian principles of Directive State
policy. First of all, National Unity should start from village.
There should be no communal clash. Unity is the only strength of
the mnation but that can never be established with sacial dispari-
ty. A nations development needs the femoval of disparity in  a&ll
respects,. The weaker section of the society should get maximun
attention. There should not remain & term in  wuntouchability.
Weakar section may be very narmful for the stronger one, like the
quick sand to the elephant. By providing equal opportunity to
all weak and strong, male and JTemale, rich and poor, the unity
cén be strengthened. Sanitation, education, village industries,
16. Young India, 18th Nov. 1931.
17. Gandhi, M.K. Young India, 1931, p. 16&2.

18. Harijan, 2nd Jan. 1937.



service to the backward, all are the parts of ths constructing
i

programme. amaong  the towns and villages, Gandhi  think that

cities are sucking the village lifte like blotting papers. Hez

writes that Indian cities as "blotting sheets of london and other

western cities which comnsciously prey upon villsasges and share

with vyou in  exploeiting then hy becoming the commil ssian
20

agents of England”. He was opposed to considering villaogess as

backward relics of a primitive economy and society. Te him,

villages were the soul of India and he wanted them to be creative

2

forces in the advancement of the country.‘l
Adored with religiocus basis of Folitics, Gandhiji began to
utter about the greatness of the religion and his religion thus
became the axial of his politics. With all greatness as &
leader and his power of the pen, Gandhiji carnot in fairness be
considered & systematic social and political thinker like Flato
and Hegel. Gandhiji's greatness lay in his lofty character, his
political and moral leadership, his inner intuwitive experience

22
and his message of truth and Shimsa. The novelty of the philos

19. tal, PF.C., Reconstruction and education in 'rural India,
George Allen and Unwin Ltd., 1st published 1932, p. 25.
20. ©Gandhi, M.K., To the student (Mingorani Ed) P. 263.
21. Verma, V.F.The Political philosophy of Mahatma Gandhi,p. 250.

22. Verma, V.P., The Folitical PFhilosophy of Mahatma Gandhi,p. 4.



sophy be ‘perceived by comparing his sconomic notion with the
ideas oF Marx, Angel, Marshall, Keynes and Schumpe;er. Thus it
can be taken into light of the advances in political and Jjuwris-
tic thought of Sovigny, Duguit, Sarel, Barker, Kel sen, Léski,
Cole etc. Similarly hig moral and psycholeogical assumptions can
be believed as the western social, political with scientific
NiIEWs, His sthics is as broad as realisation of justice, disar—
mament, peace and Traternity. His idealistic and social views
are very realistic based on the principles of hbumani-stics.
According to him, morality is human and hupanism is thus apart of
religion hut not & substitute of it. Regarding demoecracy and
non—-vinlence he said "violence should never be allowed to develop
under the form of democracy but if that allowed it will bpe no
democracy but exploitation., A genuine democracy will minimise
exploitation and cogrcion. That's why he defined it "the rule of
23 '
unadul terated non—-violence'. He mhas rightly told that,....
Constitutional or democratic gavit., is a distant dream so long as
non-viwlence is not recognised as a living force, an inviolable
creed, not a mere policy. He advocated a spiritualised democracy
hased on non~violent revolution. Opinion of the majority will be
of great consideration but the opinion of minority must be ho-
noured, even the opinion of an individual must be honoured if it

is sound.

23. Harijan, Octaber 13, 1940 p. 230.
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Trhuwe the real democracy showld discard the tyranny of the
majority if it offenss the moral sense. A non-violent state or &
democracy must be secular. Generally people think, that religion
and pelitice are two different things., Really it is so, if
religion 1s a particular form of religion and politics is Tree of
norm—-violence and truth. Im reality religion is the inner purifi-
ca£ion love and non—-violerce. To be religiouns, is Lo be virtuous
in that case it is common to all religions and the politics s
the ground Tor the proper development of a nation, Therefore, it
is only throuah religious guidelines that man can work in  a
praper way, a right way wherever he belongs. His concept of
religiorn in its broad sense accepts secularism. In & extraordi-
nary way, he never utters about any particular religion, liker
Hinduism, Islam or Christianity.

He did rmot believe in the exclusive divinity of the vedas,
To him, Bible, the Koran and the Zend Avesta were as divinely in-
spired as the vedas. His religious eclecticism was matched by
his spirit of protestantism when he declared that ke was not
Bouwd by an interpretation. However , learned it may be, if it is

24

repugnant to reason and moral sense. For him truth  is  god,
that 's why even if he could draw the atheists charismatic spell

of truth. It is the unique feature that he thoroughly realised

e ey o s et e s S g e S

24. M.K. Bandhi, Truth is God, Navajivan Press, Ahmedabad 1957.



truth and it became the embarrassing weapon of politics. The
realistic approach of Garndhi to a man, far a man, of a @man i
purely secular, progressive and for all round progress  of  man-
kind.

A gecular man is not dirreligiouws, if so, it is mere negative
approach because a religious man of any religion is not  beyond
determination but in & very resal sense religion of that person is
the religion for all in respect of love and faith, If any one
thinks that secularism is a particular type of religion that will
be a Talse imagination. It i1s nothing but faith in wniversal
principles of religions of this world., Hig belief in man is not
for religious approach but on the basis of religion he reconciles

25
himselT with self-realisation with service to society. He
stressed on the holinese of the living and 1g the holiness in

every action whether it is in the politics or in the social

field. Holiness and inner purification are the haszsis of reli-
gion. He insisted more on morality. The basis of religion, he
has rigbhtly remarked — "True morality congists not dn  following

the beaten path but in finding out the true path fTaor ouwrselves

26
and in fearlessly following it, It promotes inner discipline
in  man. To him secularism is not a belief in  a particul ar

religion. We had gone through different religions and found the

25. Dhawan, H.N., The Political Philosophy of Mahatama Gandhi,
N.F.House, Ahmedabad, 1946, p. 53.

26. Gandhi, M.K.,, Ethical Religion, p. 38.
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witversal qualities common to alli. Hig Ram is not different from
Alilah or Christ, Res a synthesiser of world relaigion he stressed
the need of unity in &ll religions and of all god-heads for the
good of all. His religion stands Tor the unity of religions,
He at ong side conceived the idea of non-violence, renunciation,
detachment, sacrifice and brotherhood Tor the entire mankingd, on
the other hand he followed Leo Tolstoy, in village reconstruc—
tian, decentralisation and satyagraha. Thus by going through
variocus religious books, philosophy and theories of human  wel -
fare, he laid the Toundation stone of secularism. D, .Rajendra
Frasad the first FPresident of the Indian Republic, writes, ]
the extent that the Indian national litTe inspired by and pat-—
terned after his dideas, it will continue to be a sowce of
inspiratiaon”. He Turther says, "to the extent free India works
his ddeas and attaine progressively higher, integration, civil
success  1n extending the Frontiers of cuwlture and blazing a new
27

trail”.

Secularism is not a belief in a particular religion, neither
it means to deny the religion. India is a big country where
believers in different religions live together and we know it
well that religion is a faith in higher superman values. Man
cannot live without religion hence by accepting the one we cannct

27. The collection of Mahatma Gandhi, Vol. 1, p.7.
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deny the other. Secularism means no privilege anhthe basis of
religion in social, economic and political life. Each one has
the same right to live according to his religious faith but  at
the same time, none has the right to abuse the other religion  to
which oneg, he does not belong and for this we need religious
toleranae.» His concept of religion is commounal harmany asicd
universal brotherhood which he dealt in day to day life of man-—-

kind on the basis of politics and strengthening the ideal of

secularism, The light of Buddba and Mahavir, teaching of Mo-—-
hammed Saheb and Freaching of Jesus Christ  all are Tor the
one end - the humanity and service to mankind. Thus all reli-~

gions in this sense of the term aims at the purification of the
mankind and service to the mankind in this sense the aim fulfills
the meaning of secularism, Religion basis of politics thus
become +truth to Gandhi and he utilised 1t for all the suffering
people of the world., He was thus secular at heart and embraced
god as Rlmighty and truth., Religious are different paths con-—
veying to the some point. What does it matter that we take

different roads, so long as we reach the same goal 7 In reality,

23
there are aAs many religions as there are individuals. He
defined god as truth ~ God can be found in inner purification and
in love "God cannot be found in temples or idols or places of

28. Gandhi, M.K., Hind Swaraj or India’'s Home Rule,B.A. Natesan,

Madras, 1943. pp. 35-36.



worehip built by man s hands nor can he be Tound by abstinences.

29

God can be Tound aonly through love, not earthly but divine".

Religion adopted by him as service to manking and that he
had done through politics. He uttered, "1 cannot render this
B0

service without entering politics. I find myzeld in  them".
When he uttered the religious basis of politice he never meant
that he stressed on any particular religion, rather he meant
moral basis of politics. He never supported any state religion

but he always appealed that the state should be secular, Every-—

body should be left free to follow his religion that suited to

him. Gandbi ji wrote out - "he did nol believe in state religion
evernn  though the whole community bad one religion. The state
interterence would probably always be unwel Comsd. Religion is

purely a personal matter. There were in reality as many reli-
gions and minds each mind had a different conception of God, ffam
that of the other, he was also oppoused to state aid partly or
wholly +to religious bodies., For he knew that an institution or
group which did not manage to finance its own religiocus teaching
was a stranger to true religion. This did not mean  that the
state schools would not give ethical teachings. The fundamental

31

ethics were common to @ll religion.
29. Harijan, 23 November, 1947, p. 425.
30. Gandhi, M.K., my religion, p. Sli.

31. Harijan, March 16, 1947.



Gandhiji bhas rightly %¥old "we are all aware of this fact
that we have to suffer & lot for the state alded religion or
state church". In his waords, I do not believe that the state
concern idtself or cope with religious education 1 believe of
religious education must be the sole concern of religious associ-
ations. Do not mix religion and ethics, I believe that funda-—-
mental ethics is common to all religions, teaching of fundamental
ethics is undoubtedly a function of the staxte. By religion 1 deo
not have in mind Tundamental ethics but what goes by the name of
denominationalism. We have suffered encough from state &ided

32
religion and state church". ’

The passive resistance of new testament impressed him ve}y
much., Bhagwat Gita and Teolstoy ' 's Kingdom of God within you made
his idea permanent. Hernry David Thorean, like Gandhi, also
emphasised on resistance. But there is slightly difference.
Thorean in bhis Civil Discbhedience never hesitated to allow vio-
lence i¥ it is needed but Gandhiji  checks here. Thorean
wrote....” df (injustice) is of such & nature that it requires
you to be the agent of the injustice to anaother, then 1 s=say,
break the law. Let your life be a counter friction to stop the

oA
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machine of government". In that case by non—payment of tax to

32.° Harijan, March 23, 1947,

33. Thorean, H.D., "Civil Discbedience”, p. 95.
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to the State. people may show their resepthness and  may reaesist.
But here Gandhi denied the mode of resistance advocated by Tho-
rean. For him Ev;ry where the resistance must be non-violent.
Civil disobedience is limited to the law of revenue whereas
Satyagraha advocated by Gandhi has a dynamic character & wider
approach in every field of life wherever injustice and untruth
dominating the socciety. Gandbiji not only ?reached Satyagraha
rather practised it in his life from his childhood. Instead of
Thorean's Civil disobedience Gandhiji named it as civil resist-
ance based on non-violence, Satyagraha utilises non-violent
method of non—cooperation, civil dischedience, fasting, picketing
and hartal or temporary cessation of work as a protest. Satya—
graha is not passive resistance. In ite application Satyagraha
is more universal than passive resistance.

During Swadeshi movement, Tilak and other extremists advo-—
cated this passive resistance but this resistance took different
meaning in different places. At the time of anti partition
agitation it meant Swadeshi and Baycott, where as  Aurobinda
described it as disobedience to unjust laws and authority. But
Tilak a&nd Awrobinda, though were not violent revolutionary, but
they did not condemn revolutionists on moral grounds. Gandhi ji
strictly advocated Ahimsa and non could sack him even one inch
from it in his life. Civil discbedience is the right of the

citizen. He may utilise it if the state is lawless; where asg,

b4
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34
Satvagraha asg a moral preragative of the human being. Satva-

graha is the force of truth and pressure of truth having two
attributes -~ suffering and trust, It is the positive love that
can strengthen Dharma and Satyagraha inconsistent with these. it
is to convert the apposite by truth; therefore not to compel him
by force or violence. "Thus Satyagraha is thus a philosophy of
lite and technique of politics and it even cantemplates stupen—
dous mass action for péralysing the total structure of despotic
==
government“.\d Gandhiji firmly believed in fasting and prayer
as the other mode of Satyagraha. He believed that the great
teachers of the world are bestowed with extra ordinary powers for
the good of the humanity and they have acquired through fasting
angd prayers. These two important weapons motivate the soul
power . FPrayer is the essence of religion. It is a way to
present one’'s feeling and devotion to god. It is the basis of
inner peace. in all other religious forms we find prayer as
the method of offering ones own devotion., Frayer is the very
soul. and essence of religion, and therefaore prayer must be the
very correct life of man, for no man can live without religion,

36
without pravyer there i8 nNo inward peate. It is so essential

34. Gandhi, M.K. 8Batyagraha, p. 174.
35. Verma, V.P., the political philosophy of Mahatama Gandhi and
Sarvoeodaya, p. 200.

36. Gandhi, M.K., Nations voice, p. 103.
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for soul, ‘az  food for the body, prayver and fasting both are

treated together and are helpful for the puwification of the body

and soul. Praver iz not the vain repetition nor fasting mere

starvation of the body. Frayer has to come from the heart from

which dis known god by faith and fasting is abstination from
37

evil or injurious thought activity or food. Fasting as an

important form of Satyagraha but it has to be applied only
against those who are bound by ties of close personal affection
or are responsive to moral persuation. By this be wants to say
that fasting is a method that can be applied against one has
iove and sympathy. It cannot be fruitful if applied against a
tyrant. In 1924, Far Hindu-Muslim unity, he observed 21 days
fasting. For self purification it is the best way he thinks. He
also tgid the z=ame in 1933, Far common unity he obhserved fast
in Calcutta and Delhi in August 1947 and January 1948 respective-
ly. He was categorical in his view that fasting should be used

as the last resort when all pther technigues have been explored

but have proved wanting. It has to be restored to only when
x8 v
absolutely necessary. Fasting and praver increase self disci-

pline and self sacrifice. Besides the above modes of Satyagraha

strike or Hartal are another form of Satyagrahi, when one stops

37. Harijan, 10th April, 1937, p. 63.
38. Verma, V.P., Folitical pbhilosphy of Mahatma Gandhi and

Sarvodaya, p. 200.



working. Shmadabad strike in 1918 was very important when he
supported the strike of thé workers by fasting. Strike on a mass
scale is a Torm of Satyagraha against the oppressaor that had been
nwtilised &sgainst the British govt. The objiwct of Haigal ie to
strike the imagination of the people and the vat.# But he
forced the people for repeated strike that would spoil the imags
of it. To some extent, social boycott is also used,. But he
repeatedly warned the people to use it freguently. 1t should be
used in a limited sense against black legs in a community who
40

defy public opinion and do not adopt non--cooperation. But
social boycott should not be too much violent.

Regarding the non-cooperation technique of Satyagraha he
salid it means withdrawing their cooperation with the evil doers,
people may show their resistance and may compel the ruler to
abstain from weakness. But the means adopted must be peaceful
and non-violence, Although non-cooperation seems to be negative
approach but in reality "It is a positive philosophy of construc—

4
tive, social and national development', ' Gandhiji himself wrote
in 1930, "A little reflection will show that civil disobedience
is unnecessary part of non-cooperation, You assist an adminis

39. Young India, Vol. 1, p. 23.

40. Dawan, G.N., The political philosophy of Mahatma Gandhi, p.
230.

41. OBandhi, M.K., Young India, April 4, 1930.
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42
tration must effectively by obeving ite orders and deacrees".

Evern the worst state may have some good points. But if the state
43

is corrupt, should reject the entire system .

Garnohiji had rightly told, disobedience to the civil must be

sincere, respectiul, restrained, nmnever defiant, must be based

upon  some well understood principle, must not  be conspicucus
44

above all, must have no ill will or hatred bebind i1t. The

anthaority of the statement be challenged but not in vioclence.
Gandhi ji applied civil disohedience of salt law in 1923034, Her
recommendsd the Feace Brigade’ that ide to form non-violent army,
they would work as voluntears at the alter of cowmunal frenzy and
mob violem:e.4~J This army will act as an equilibrium to  &il
saorts of riots, disturbances and anti-—-social activities, Thus it
may be said that in his political philosophy, Gandhiji advocated
non-violence and morality as the basis of politics, In the state
the people will bave the right to protest the unjustified and
coercive authaority. He was truly a religious person — Satya and
Ahimsa were the two strong weapons for him and Satyagraha was the
42. Verma, V.FP., PFPolitical Philosophy of Mahatma Gandhi and
Sarvodaya p. 203.

43, Young India, March 27, 1930.

44, 1Ibid, Dec. 31, 193t.

45. Verma, V.F., the political philosophy of Mahatma Gandhi and

Sarvodaya, p. 208.
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path leading to that goal of Treedom.

The entire phileosophy of Mahatma Gamdhi is derived from ithe
principle of spiritual wiity. His mission was to establish human
relationship through non-vioclence, love and co-opetration. s
country where social co-operatiaon and social solidarity resigned
at least within caste, within villages and within wurban areas
bas been entirely disrupted and distinguished by unlimited and

4é
vnecontrolled competition. Hence we need a mutual relationship
based on cooperation rot on blind competition, This is only
possible through a discipline life of the individual in a socie—
ty in a nation. He had a firm conviction on discipline and for
the welfare of the society, for the common good, he was bold
enough to resist the coercive authority wherever i1t crushed the
human right and justice. His was & motto to establish a socio-
ecornomic  structure of non-violent state based on  justice and
morality not on power and viclence. Dhawan has rightly examined
the idea of Gandhian philosophy. It is only through the path
shown by Garndhi that can be the path guide for the nation and the
47
world. If the world is to be saved from the triumph of au-
thority, over liberty and justice, if peace justice, and democra-
cy are to prevail, leaders of unguestioned integrity and a cour-—-

46. Modern review, Dec, 1919, p. 606.

47. Dhawan, 6., the political philosophy of Mahatma Gandhi,

N.F. House, Ahmedabad. 1946, p. 126.
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48
age vigilant civil sense in the mass are indispensable.

Gandhi was not only a political thinker or rather & SEer
whose constant erdeavour Tor about six decades has breen the
43

steady puwsait of moral discipline.

The ®BJIF today, acknowledged successor to the BIS is & mass
party with farmidable (and, in recent years, rapidly girowing)
alectoral support, which vyet embodies the paradox of being
constituted by =zomething like an absence, Its cadres and ideolo-
Qy are overwhelmingly borrowed from & formally distinct organisa—
tion, the RSS. The bacokshop attached to the BIF Central office
in New Delbhi is strongly bare of ideological literature and
stocks little more than party canference reports and manifestos,
It seems to generate no avtonomous political doctrine and few
cultuwral signs of its own., Farticular existence beyond the high
investment area of election propaganda; for which, of course, &
wide wvariety of are deplovyed Trom wall slogans and photographs,
to couplets and posters, stickers, video raths, rallies and
motorcades, Since the Rath Yatra days of Advani, however, even
the election campaion has become intricably bound up with VHP
activities. ARdvani ‘s rath used and augaented VHP symbols  and

the movement, while in 4th April VHP rally at Delbi  and the Sant

s P4 B e i St ot e e b S sy

48. Ibid. P.343.

49. Verma, V.P., political philosophy of Mahatma ©Gandhi and

Sarvodaya, p. J341.
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Sammel an that preceded it were really the opening of the BIF's
election campaign. The BJIF Vice Fresident Sunder Singh Bhandari
said, the BJF is "political” the VHP "Social" and the RS5 "Organ-—
isation” and each is independent in dite own domain. The dis—
tinction quickly broke down as he went on to add that all three
were naticonalist’ and all were guided by & ‘culture’ which was
promptly equated with "the Hindu’  elthos. Bhandari has been 1in
the RSS since 193537, and belongs to the original batcech of cadres
(Alongwith Deen Dayal Upadhya, Vajipayee and Advani) sent by
Golwalkar in 1951 to start the BJS.

In 1965, Deen Dayal Upadhyay tried to give the Jan Sangh an
ostensibly disgtinct ideology and impart & veneer of flexibility
and operness to the Savarkar-Golwalkar framewark through a series
of lectures to party members on integral bumanism. Heclaimed +to
be ‘scientific’ welcome western science (as distinct from west-
ern ways of life) and declared that even the principles of dharma
may have to Tadopted to changing places and  times" certain
gconomic wbjectives - like full employment and free education
and medical treatment - were mentioned Tor the first time,
without specifying concrete methods for realizing such  laudable
goals, There was little use of the word ‘Hindu® and no  obvious

50
abuse of Muslims.
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S50. Tapan Basu, Fradip Dutta and others, "Tracts for the

times”, Orient longman tLtd., 1993, Ch. 2, pp.47-48.
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The fundaments, however, clearly remain uwnachanged. A refer-

g

ri

w

was slipped into the “thousand vyear 0ld struggle for
freedom’ and Golwalkar quated to the effect that while there
are good and bad individuals among Hindus and Muslims  alike,

Hindue are distinctive in the way they always think of good

things. Whern acting as & group change has to be incenformity
with our cultuwre, that is our verynatwe, and heare " Bharatiya
integral  humaniem is opposed toboth individual capitalism and

marxist socialism, for they are based on hareful Western ideathat
progress comes through conflict. The ideal in contrast is one
of the harmonious relationship eyerywhere as between a body and
ite limbs, applied to man and natwe, individual and socigty,
labouwr and capital: an obvious echo of Golwalkars "agangibhaba”.
In each interesting gloss on Savarkar, the underlying wnity of
Bharatiya culture is located not so much in a place of origin as
in a distinctive soul or ‘identity’, and the laws that help
manifest and maintain its inner essence constitute the dharma of
the nation. Dharma, in this sense, is superior to the state.
FParticularly relevant in today’ ' s Ram Jammabhoowmni context are Deen
Dayal ‘s categorical statements that traditions are more impor—
tantthan FParliament, and that Dharma cannolt be determined by
plebiscite. ‘True demacracy’ if it is to avoid license and
conflict bhas to combine freedom with dharma. There is also a
sharp attack on the federal aspects of the Indian constitution,

which dilute the indivisibility of Rharat. Instead, there should

81



be ‘decentralisation’ agiving mo?e powers to village panchavats.
How theat cowuid be combined with a strong unitary state wasleft
admirably vague. Iintragral humanism seems Lo have been kepl
deliberately vague, and this bas helped it ta piug into changing
intellectual condition., G.3. Sudarshan, Joint General Secretary
of RSS described it as an effort to recover, in suitably moder-—-
nised fTorm, the alleged Hindu ideal of a multi-centred pluralist
world.

This had been barmed tolslam, but damaged much more funda-
mentally by western Tarms of power and knowledge. Rritish rule
had brought in political and scomnomic centralisation and the
evils had been compounded by theMehruvian model. The BJIFP ideal
stated Bhandari was decentralisation through village panchayats
A well as in @ economic life, and combirned in the growth of a
strong nation, Gandhian sccialism, bhe added, could be readily

51
accammodated within this Fframework.

If we compare the BJIFP discoure, &s represented by Bbhandari
with that of RS8S and VHF, it appears to consist of a series of
politic qualifications that inadequately mask an underlying
identity. The BJP probably needs both the mask — and its fairly
apparent inadequacy. Thus Bhandari desclaimed any intention to

treat Muslim as second class citizen — but you are not permitted

31. ©6.S. Sudarshan, Joint General Secretary of the RSS, proudly
recalled this idea of Nevedita in an interview - Khaki Shorts and

Saffron Flags, Orient longman Ltd., 1993 Ch. 2p.-49.
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to he pro-Fak and the ‘Fseude-Secular ' placating of Fuslims and

discrimination against Hindus must stop. He repeated all the
usual charqges against Muslims but added as qualification’ that

the Muslim, too, can bhe a gentleman. Fseudo-seculsrist polditd

cians are ruining him. Bhandari was obviously eager to empha-
sise the more secular aspects of his party’ & activities. The

BJS and ®IF, he said have always been ‘political through  and
through 'y, and have campatgned on any number of day to day politi-
cal and economic demands. But all these have only prepared the
soil for the crop and now barisbh (rain) has come with Ram.

Evident also was a desire to disabuse us of any notion that the

52

BIFP was primarily a town and rader based party. He repeat-
edly told of his party’'s work among peasants, starting with &
campaign in the mid 1780s against Nehru's Flato socialise agri-

culture, right down to rural participation in the Ayodhya move-

ment. The BJS, he told us, had won 29 seats in U P, in 1727,
thanks to the other backward classes support, but  then Charan

Singh took advantage of anti~congress coalition politics to walk
away with the stratum. About the Mandal issue Bhandari strongly
favoured econaomic and caste based reservation,

In the first election manifesto of 1951 +the new party
endorsed the principle of individual proprietorship and set out a

new policy which is very close to that favoured by moderate

S52. 1Ibid, pp. 49-50.
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congress men. The relevant passage stated that - "in the inter-
est of the increase of production and the betterment of the
lot of the actual cultivator of the party would take all steps to
introguce land reforms so as to maks the cultivator ‘Kshetrapa-
la“’ i.e. virtual owner of the land. In the interest of the
economy of the country the party would abolish Jagiridara and
Zamindari as with compensation and distribute the land to till-
ers. Enoweh land, however, would be left with such Zamindars
5%

and Jagiridars as would settle down as cultivating farmers®.

The Central working committes of the Jana Sanagb claimed that
reference to fTarmers retaining property righte aftter the pooling
of land was “futile and misleading , and argues that, "such
entry of property rights im the books of the Tarm is Tarce,
since the ownerse are prevented from operating on their lands as
masters with the full rights of disposal and management of
their own responsibility and in accordance with their own plan of
lite,

In Actual, co-operative farms are not radically different
from the next state of collectives after the Russian and Chinese

54
patterns (before the communes) . The Party’'s central general

o PSS VR S

53. Bharatiya Jana Sangh, Manifesto, 1951, p. S5, “Regarding

Folitics of Land”.

S4. Central Working Committee, Delbi, 1Sth March, 1959, BJs

documents 11, PP-64-66, Quotation From P-&5.
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council later decided to stage a campalign in October 19%9 against
the schemse and its central working committee envisaged this
taking the farm of conferences aimed at =~ awakening the Feasantry
against dinhsrent danogers of co-operative farming ‘and prepares
[
them for future struggie'dd. In December 1963 the Jana Sangh
National session at Ahmedabad declared that this proposal indy -
cated that the union Goverrnment was seeking powsrs to seize  land
fraom the tiller of the soil underr any kind of tenwre Tor any
purpose. Besides, in view of the ogovernment’' s objectives of
collectivisation of agriculture wnder the guise of co-aoperative
farming, thie step cannot be looked at with equanimity. it
creates apprehension that this power is being sought by amending
the constitution to put an end to peasant propristorship and
family Tarming. The resolution declared the Jana Sangh to be
totally opposed to this particular provision ahd directed all
its uwunits to arganise the mass movement in support of the
S6
rights of the tiller to his land and labourers, .

Regarding its Politics of agricultural marketing the Farty's
unredeemed preference for the ideal of the simple cultivator was
revealed once more in the principles and policy document of 1965
which states that the Indian farmer had evolved methods of farm-
53. Hindustan Times, 23 September, 1959,P.10.

56. Bhartiya Jana Sangh, Resolution of the 11th Annual Session

Ahmedabad, December, 28-30, 1963.



ing most suitable to bhis circumstances. These age long svstems
ehould mot be abandoned suddenly in Tavour ot methods which bhave
not  been  fully tested, particuwlarly in congitions similar to
those existing in India. The Indian tarmers has been practising
rotation of crops using manures and right soil after curing. He:
knows the value of bunding and plantation for checking soil-
erosicn. He bas maintained the fertility of the soil for ages.
0f course, fTor sometime past, 1t has not been possible for him to
put his knowledge to full use. Hie capital rescurces need to be
57

augmented and Tixing of tenure assured, .

Regarding the consumptional pattern and control by the
central government and state governments, in Jarnuwary, 1966 its
national session at Nagpuwr decided that -~ "S8tate trading in food
grains should not be restored as a government monaopoly The
Government should, however, enter the market for purchasing at
the time of the Talling prices and for setting up fair price

58
shops in times and areas of scarcity . Arrangements will be made
by government to purchase agricultuwal commodities at a minimum
price announced in advance of the sowing season., While fixing the
minimum price a certain amount of profit to the farmer, in addi-~

59
tion to his cost, will also be included,. .

57.° Bhartiya Janma Sangh, Principles and Policy, pp-31-32,
58, Eight National Session, Nagpur, 25th January, 1960, BJs
Documents, 11, p. 134.

59. Bhartiya Jana Sangh, Election Manifesto 1962 p.l6.
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Although the Jana Sangh tolerated many featuwres of the
comtrol system of the mid 19605, including the establishment of
the food corporation, it did press for the abolition of food
zones and argued that variowns schemes of levy and procurement
administered by the State govermments should ke ended, At the
same  time, it dinsisted that it waes not willing to move &any
Turther along the path to complete public control of the trade
for reasons which Upadhyay statecs &z follows. "The doctrinaire
extremes of & tatal Nationalization of the food grain trade or
complete free trade must be avoided. The ocovernment should come
as a partial trader to build buffer stocks and also to regulate
prices. FMonopoly by the government will lead to corruption  and
increase in the cast of distribution., The gavernment 's present
policy of entering the market &= & hig trader is correct. But

they should not talk about complete nationalization even as

b3

concession  to  “slogan Mongering Cummunistﬁ' and their fellow

travellers in the ruling party. It disturbs normal business and
60 .

trade”

The bhattle for the Ramjanamabhumi is part of a wider
political struggle for a constitution of Hindu Consciousness and
identity, for the construction of a united Hindu tradition and
for the assertion of Hindu power aover all other communities in
India. The VHF activities acguire thgir meaning with this
broader context. One of the major objectives of VHF is to fore a
60, Deen Dayal Upadhyay, Food Problem (Bhartiya Jana Sangh),

New Delhi, 1964, p.8.
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national and internatiaonal unity amongst all those 14 detines as

61
Hindu

Hindus, they feel, have fragamented and divided into
groups and castes in conflict with each other. The weakness has
aliowed the foreigpers to invade and rule over India, and the
minority communities to become defiant. To reassert their
power, the Hindus have to becoms conscious of  their underlying
COMMEN identity, rediscover and Tor the unity whiach lies sub-
merged. it is essential for all Hindus to realize that they
respondg  to the same historical memories, Theif hearts beat o
the same spiritual tune. They are bound by the same ties of

b2
blood.

This Froject of forming a Hindu community, united at  the
Mational and International levels, marks a major effort at
restructuring religious traditions within India. The diversity
ang difference within religious traditions, considered by reli-

giocus reformers a& sign of the strength and vitality of tradi-

tion, noaw acquires a new meaning, It become a8 sign of weakness

o o s e St Wb iy B St S e i md v SRR e

61. Raghunandan Prasad Sharma, Vishwa Hindu Parishad Ke Uddeshya
Karyatatha Upalabhdhiyan, New Delhi, Famphelet series.
62, H.V. Seshadri, Organiser, April, 1982, reproduced in Sesha-

dri, Hindu Renaissance Underway, Bangalore 1984.
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of the community., To overcome the weakness, the Hindu muast unite,
HE
they must sct together, they must sopeak with one volce,
Unificaticon is esserntial, according to the Bhartiya Janata
Party {(BJF) and the VHF not mersly to bring Hindus together but
to arcouse them to awasken the Hindu spirit. The struggle for the
Ramianambhumi has an important part to play in this process. "The
present agitation to liberate the Sri Ramajanamabbumi” we are
told, "is no less than a battle for national self assertion’. it
15, in fact, Ynothing short of a phase of strugole for the
54

liberation of the national soul”. .

Rajamata Scindia has repeatedly defined the politics bebhing

the struggle Tor the Hamjianmabhumi, ow target i1is  Jageriti,
awakening and unity among Hindus. Hindus have to come  out of

their stupor, aovercome their imertia, and regain their Swambhi-
mar (eelf respect). They need to rise and act. This is not  a
movement Tor an awakening of the "old’ Hindu spirit. It seeks to
redefine the spirit of Hinduism and the identify of & "good’
Hirdua, Underlying the plea Tor seld assertion 1s a specitic
nmation of self and an effort to develops an auwthoritarian Hindu
peaersonal ity. The need for aggression is a theos which roecuraes
63. A Shankar, Chetawani, Desh Ko Khatra, VHP Famphlet, New
Delhi, Sitaram Goyal, Hindu Samaj Shankata Ke Ghare Me, Lohit
Prakashan, Lucknow, Organiser, 19 Jduly, 1987,

64. Bhanupratap Sukla, Shilanyas Se Sikﬁar Ki QOr, Suruchi

Prakashan, New Delhi.
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63
insistently in the speeches and writings of BJIF and  VHF . it

im powerfully expressed in a Folemic agalinst secularism  which

fFirst appeared in the pages of organtser and was then reprinted
Y-

in a pamphelet for popular circulation v The author, speaking

through the voice of an angry Hindu, sttempts to explain the

reason and Justifications Tor the Hindw anger.

Yee, certainly I &am angry. ard 1 have every reason to be
anqgry. Ardg it is also right for me to be o, Otherwise I would
he no mar. Yes for toe long I have suffered affromts in si-
lence. For ever so long | have been tidnaped. by the hostiles,

My numbers have dwindled...My adored Motherland has been torn as
under, And still  vou tell me I «houwld naot get angry? That 1
should not stand up and shouwt ‘encugh’'? My temples have been
desecrated, destroyed.

Their sacred stones are being trampled under the aggressor ' s
feel. My gads are orying. They are demanding...reinstatement in
all their aoriginal glory. When 1 spesk out of oy agony, you crf
the secular tribe condemn e as a threat to "ouw secular pegace .

You add insult to my dinjurv.e You rub sallt into my wounded heart.

Far youw, ouwr national life minus every bit of Hindus secular-
ism. In short, you want me to cease to be myself. Should 1,

tell me TFTrankly, continue to sit silent in Tace of all such

indignities and exploitations? And do you dare to tell me that 1

65. M. Verma, "The Beleaguered Hindu Organiser ', 24 April, 1988,
Angry Hindu! Yes Why Not? Organiser 14th February, 1988.

66. Angry Hindu! Yes wWhy Not? Suruchi Frakashan, New Delhi, 1988
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Pave no right to be angry? Even a woram tuaerns, they sav. Do you
think I am worse than a worm?

You have derided me as an anary Hindu . On the contrary, {
take it as a compliment. For zo laong- Tor too lang- [ was last in
a deep coma. 1 saw nothing, I heard nothing, felt nothing even
when ay matherland was cut ofTf, But all such incessant blows
have at least awakened me. Now 1 have began to see I have began
to hear, 1 have began to understand and I bhave began to Feel
what tragedigs have uwndertaken me... Here after I will sleep no
more.l will not remain dumbs 1 will speak out,. I will rot
remain inerty T will began to act. I will not run  away from
cihrallenges; I will Tace them. I now realise 1 had been too good
for this world of "hard reality . 1 believe thatc others would
respect my gods and temples as [ respected others, [ believed
generosity begets generosity. But alas, again and { wasvdecaived.
1 was betrayed, 1 was stabbed in the back. My goodness has been
turned upon me. [ know now & bit of the wavs of the world., And 1
have decided to speak to ecthers in the languaoge they understand,
And finally, 1 have come to know the value of oy anger itself,

FPatience, tolerance, generosity are first claimed as innate

qualities of the Hindus -~ virtues which differentiate thbem from
others. Then the same qualities are identified as signs of
weakness the basis of inertia, apathy and passivity the cause

of all their present problems. To Tace contemporary challenges
new values had to be developed. The value of aggression and

anger bad to be realised. This frame work of discourse idea-—
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liges mas-~culinity - a specific form of masculinity., Anger &a&nd
agaression are identified as the oualities of manhood, tolerance
and patierce are feminine. Manliness symholies strength  and
feminity 18 a sign of weakness., To overcome their weskness
Hindues had to give up their femin;ty and assert their masculini-—
tya

Bevond apger and aggression,is the politics of vengeance
and retribution. Other communities it is argued bave subjected
the Hindus to innumerable indignities and oppression in the past.
The Hindus have Tonlishly and silently tolerated all this far too
long. Now is the time for avenge past injustice. "For centwies
the injustice of Hindu community by Eabw 's hordes cannol be
allowed to perpetuate” .

The strugole for Ramjanmabtumi is fed by this ideclogy of
retribution. The logic is ‘“simple’. I¥ Maslim rulers inflicted
their tyranny on Hindus, all Musliims taday have to bear the
burden of this guilt. It is as if the guilt of an individual
can be transferred to the entire community to which the individu-
al belongs, and as if guilt is passed down the generation over
centuries,. If Hindu temples have been destroved in  the past,
Mosques will be destroved today. This is the demand for a rei-
nactment of medieval politics. Since sacred and temporal authori-
ty was closely connected in the past, religious institutions were
also symbols of political power. Conquerors often asserted their
power by destroying sacred places. Mosque like the EBEabri-Masjid

67. Organiser, &6 July 19846 "Interview with Rajmata Scindia”.
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are seen as svymbols of Hindus subjection, and their destruction,
&8
a necessary part of the liberation movement of the Hindus
Destruction is not always the envitable logic of the poli-
tics. Institutions and bulldings can be appropriated  witihout
being Jdestroyved. The strategy here is to deny creativity to the
Phuasl ime. Muslims only pillage, not create, “lelam anly de-
stroyed’ . It never built anything of dits own, It captured tem-—
&9
ples and places and advertised them as Mosques and  tombs . F.

Noak has not tired of arpuing that Fatehpur Sikri, Buland Darwa--

70
za, Taj Mahal, were all built by FRajputs. The claim that the

Babri-Masjid is & Hindu temple is nothing unique.

The new Hindu spirit requires its own popular i1magery and
symbolic representation. Traditionally Ram was represented &z
power ful but restrainedshe is Maryada Furushottam (Supreme Man)
but tender hearted. This imape of Ram is tranaformeg into that of
an aggressive masculine, warriaor god, Yet in the present con-
text, FRam cannot provide the symbol of dezired sgaressive values.

Fopular  communal literature often respondents Shiva as the per-

68. H.V. Seshadri, ‘Wiping out the Boit of Foreign Slavery’,
Organiser Sth January 1986; Fratap Narayan Mishra, Kya Kahati Hai
Suriju Dbhara, p. 139.

69. QOrganiser, 14th July, 198%5.

70. FP.Noak, ‘Akber was only the captor, not the builder of

Fatehpur Sikri ‘', organiser 14th July, 1985.



saonification of rnew ideals. The imagery of death, destruction and
figry anger &and its asscciation with Shanksr and Chandi, ie
emphatically expressed in the followed Fassage from a poem which

attempts to define the identity of a Hindus

"Hinduw  tan-man, P irda Jeevarn, rig-raqg-nindu mera
perichay

Main Shankar FKax  Wah FErodhansl, FKar  Sakta Jagti
Ksharkshar

Main damru ki pralaysa dghweani bun jise main nachta
bheeshan Sarhar

Ramechandi ki astripta pyas, main dguroa ka unumatta
has

Main  vam ki pralavankar pukar, Jatte Marghat Hxdh-

uandhar

Fhir antartam ki Jwala s Jagti M= ag  laga  dun
maln,
Yardi dhadhak Uthe Jal-thal-ambar-—-jar—chetan phir

Faisa vismay?
Hindu tan—-mar, Hindw jeeva, rag-rag hindu HMera
71

Parichay .
1f Shiva expresses the new militant aggressive spirit of Hindut--
va,  Fam 1s projected as the symbol of the Hindu Unity. Here
&gain the symbolism of Rama is being subjected to a new politi-
7. ‘Angry Hindu'! Yes, Why Not?, p.i17. on the iconography of

Ram Anuradha Kapur, 'militant images of the Tranquil God’', Times

of India, 10th January, 1989.
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interpretation. Traditionally, Ramavyan has besn an open  teast

winl o has been adopited to locval contexsts and read m different
=

WAy S N In some  verszions. Rama is the persocnificatiorn  of ther

ideal Fehatriya, ithe perfect marg im other ne i1s also  the

enbodiment of evil — & men who treacherounsiy kills Bali FRaja in

—

PRes

an  wnethical combat -

monstery; 1n others he 1s

Y

cal secte like Buddhism

the Famayana. The Dalits

contest Ther

efforts by the BJIF

1mage of Rama

within a catholic Indian

guestion dominant

Hindu tradition.

of

tion of new rituals

tices are usually specific

performance binds the members of a

separate

72. J.L. Brokington,
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scend these differences and build a larger Hindu Unity, the BJF
andg VHF have invented new rituals. There are not  traditional
religilous rituale. They are desacralised, in the sense that
their obdjective is solely political. Thruugh‘thege rituate the
RJIJF  ang VHF seek to mobilise the people, instil an  aguressive

[t

i

ense of Hindutva and generate & communal consciousness.

Iin early 1980s saw the beginnings of a new phase of inten-

74

sive communal moblisation . The first Hindu Samajotsava (Hindu
Untty Conference) was held at Shimoga in Karnataka in January,
1981. Since then the VHP has Drganiéed similar Hindu Samajiotsavs
all over the country. In October, 1981 & virat Hindw Sammel an
was organised in Delhi, in March 1987 a three sday vishal Hindu
Sammelan.waﬁ held in Jammu in 1982 in Kanya Kumari respectively.
Subseaguent sammelans have been held in Ranchi (1987), Tirupati
(1988) and Alandi in Maharashtra (1997)., FProcessions and Rath
Yatras have been regular part of the rituals of comnmunzal  propa-—-
ganda, Jana Jagarini Abhivans, Vishal Hindu Aikya yatras, Ekat-
mata Yatras, Rama Rath Yatras. Now bonds of unity cemented
through earth water (ganga—-jal), Fire (torchlights) blood and
ashes of the dead.

The rituals of communal mobilisation are rituals of con-
frontation. Mobilizations are essentially agaimst other communi-
ties. The crude demonstration of "Hindu’ power through the
74. H.V. Seshadri, Hindu Rennissaince Underway, Indraprastha
Vishwa Hindu Parishad, Sri Ramjanamabhumi Mandir Mababhiyan Mein

Kiya Gaye Mahatwapurna Karyakaram, New Delhi, 1986.
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practice of these rituais is meant to intimidate others and to
detyv and provoke them. The Yatras have been invariably HOCCQMOPA

nied by viclent riotings blood shed and death. The experience
ard  mepries of such hostilities bave deepened the divide be-

tween Hindus and Muslime and created in turn a further context

ar confrontatiorns., Other faiths do not provide the only targets

-~

3

of political aporession. The new face of Hindu communalisms s

b

characterised by 1ts violent opposition to secularists - to  all

N

thoze who are opposed to the politics of religicus dintolerance.
Such &0 opposition hhas always been & part of communal politics,
but now it die one of its defining featuwes. The communal argu-
ment is simple: experiments 10 modernity have failed, rational -~
iem and secularism has led to & civilisational crisis in India,
assertive Hinduiva a&slone can provide the possibility of the
nations swvival., Seculariem, we are told, “is draining away
75
the npations “"2lanvital of Hindw spirit’ . Secularists are
1dentified as "Hindu baiters’ traitors, Musiim communalist. They
76

ar e trojan harsges’ who weaken Hinduw strerigth  from within v
Thess ‘traitors’ have to be attacked to defend the Hindu Na-
tion.

The politics of Ramjanmabbhumi is thus part of & wider
compunal politics which seeks to forge a combative umity amongst

Hindus.
75. Organiser, Sth January, 1988.
76, P.C. Asdhir "Do not Put the Hindu Fsyche too hard”

Organiser, &6 September, 1987.



it seeks to recomstitute Hindu identify as an agaressive Mascou-
}ire. it speaks the language of vengeance and retributive  jus-
tice.
This effort as & redefinition of Hindu identity leads

to a series of conflicting arguments. The dizcourse of comas~-
Ppalism critcizes other religiouws for being morolithic, but
aspire to build a monolithic uniily. It Qlorities diverasity
within Hinduism as a mark of ite supericrity over semitic
religions, bt seeks to repress these diversity. It idgenti -
fies aggressiveness as an evil dintrinsic to other religions, but

>

attemnpt to instil the same quality of all Hindus. It talks of

1

patience and intolerance as innate virtuwes of Hindus, vet sees

i

their traits as the basis of Hindu weakness., It caondemn  olther
religious for their politics of repression and temple destruc--
tion, but grganises itsel? around the same politics.

The politics of Ramajanmeabbumi, dogs not seek to Jdefend
Hindu tradition, religian, myths, practices, values and norms. 1t
legitimates its comnunal politics thrmuéh the discourse of htradi-
tion, it appropriates tradition in communal ways., In the process
of tramnsforms, politicizes and communalises tradition ang reli-

77
gion, It demeans both religioen andg tradition

77. Sudipto Kaviraij, 'On the Discourse of Communalism’, Ashis
Nanda Transformation of Hinduism Capitalism and cultural Proc—

ess, Sudipto Kaviraj, Journal of Arts and Ideas NO(19), May

1990, Chapter 7.
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Regarding the comparison between "Religion and Folitics
Faradigm” betwesn Gandhiji and BJF regarding temple issue, Frem
Sankar (Y.F. Singh s advisor) saild in his article "Fascist up
surQe Againet secular democracy, that, the VHF bhas learned &
good deal from its Tirst major exercise in mass mobilisation,
What 135 still more disouigting is the Geobbelsian finesse with
which it intends to use Hindu symbols to achieve 1ts ends. The
use of the VHFP and that of the national socialiste (Nazis) in
Germany 60 years ago is so great to be a mere coincidence. The
possibility must therefore be entertained that what we are
seeing are a beginning of a new Tascist movement whose goal 18
the capture of state power and the replacement of & democratic
state with an authoritarian state. The recent exalting Hindutva,
Rampnath, Aswamedh Yagna, Far Sevaks are sufficient proves about

78
the above statement o Out of the above it is clearly evident
that when Gandhian religiaon and its place is quite hroad and end
in dteself VHF: approach towarde religion and mass mobilisation
is a oseans to an end. But the similarty is, bath stood in the
same fundamental principle i.e. adding religion with politics.

By out raghtly rejecting the belief of excessive ritualism
and  idol worehip Sankuntala Singh in bher article "How Mahatma
Gandhi ‘s plan can solve temple issue” ﬁéiﬂ =~ An  tdale in a
temple i to be worshipped only if it dise legitimately dinstalled

and sanctified. The legiitimacy can not be vouchsated it is, ¥ or

78. Frem Shankar, "Fascists Upsurge Against Secular Democracy"”

Mainstream, 1991, July.
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evample installed in 2 mosque or Tor that matter a Grantha Saheb
ie kept in & mosgue. Further it has to be sanctified and that
requires to be waoarshipeed 1n ouwre bhands, Can bands  which
stealthily o forcefully install ddols be considered pure? &
persan uvhe installs an idol in a mosque desecrates the mosque
and sogually important insult the ddal. It 1s his duty to remove
1t as goon as possible. It is not the government bul the Hindu
themselves showld take the lead and even bear the expenses of
the damage to the oosquee so atfected. Those who wish to manage
such temples should also lead & life of austerity. There should
be in than a puwity of hearit that moves thase who enter into
it. True faith, industry and patience, austerity, good deeds and
penance are needed. There i1s no place Tor haste religion,

fhe patience of Gandhilji could hardly be countered by
saying that the Hindus have walted enough. The patience that
Gandhiji  would want is that of the pure and truthful person  who
waite Tor his puwity and truthfulness to pﬁrcolaté ard intluence
the impure and untruthful. Mot by violence but by good deeds by
walting Jor the reswlt rather than snatching it from the pages or

7%

history. .

In his aspeech at the Hathiawar Patider conference, Gandhiji

talks oF the flag over the temple on the side and the mosque,

79. 8Singh (Anjali) and Sankuntala, How Mahatama Gandhi‘'s Plan
Can solve temple issue. Mainstream, 29(13), 19(Jan) 91, 19-20

(ISN=12261).



the gardern and the Farsi temnle on the other. Else whers people
2
sRirt .

Writing oy, what 19 & temple be satd "& temple 18 not
merely an edifige of brick or marble nor does it became a temple
by the instaliation of the image of & deity. It can be called &
temple only if life has been breathed in to the image. There may
be hypocrisy in calling the priest and making sacrificial offer-
ing at the time of laying the foundation stone of the temple., 17
sufficient purity of heart and mind ie not there behind idits
construction then 1t is merely a building arnd, take it is a
burden on earth. Since it would be called a tenple the area
occupied by it would go waste. It can be put no wuse and it may
turn out to be & pernicicus institution and even a haunt of many

81
sins. -

The result of this three vears buwild-up of tensions and
resentments bas been the systematic Provocation of one coomunity
over another. What the news papers not usually tell us but ¢ an
be gleaned fraom the central governments intelligence reports is
that, regretably four out of five acts of provocation, if  not
more have been by the VHP and the RBajranga Dal. This range from
deliberately taking religious processions through sensitive

areas to attack on and the desecration of mosques and ldgahs to

the burning of shops to the stabbing of individuals simply

80. Collected works, Vol., 1é6, pp. 186~-90.
Bl. Collected works, "Vol. 16, FF. 190-95 Speech at Vertej,

January 24, 1928.
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because they Belongs o other religion and community. In th&latt
hwovears in particular, the Shilanyas at fyvodbya (Dot-dMov 1989 and
Dec &,1992) the zending of Rame Jyotl Mashals to  the villages
(Sept. 1290) and the Far Seva of QOctober have been the wmpain
raoles tTor fanning communal passion. Bach of these has left a
trail of dead bodies in its wake. OQut of the above, it is clear-—-
ly evident that while Gandhian religion is quite humanitarian,
positive sgrvice to the state and universalistic BIFP ¢ approach
s gquite ritualistic, ceremonial and based on, to zerve the

82

Hindu commuanity .

To - conciuwde Arnocld foynbee a great historians of this
century began his book on a "Historians view on  religion® by
using the term religion in its etymoloogical sense $from "reli-
gion” which means to bind together as a set of ldeas, feelinogs
and purposes animating &ll these who pursuse a particul ar VOIS E

tion or profession in life such as law, medicine or teaching.

82, aArunchalam (K) Mahatama Gandhi and Comparative religion,

Political Science Review, 22(4) Dec 83, pp. 400-411%.
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CHAPTER~IV

Mahatama Gandhi and communal Froblem in Freedom

Movement and BJP, in solving Hindu-Muslim Froblems.

Natiormnalism and communalism are the results  of the same
process of the emergence of & uwnited Indiag. Natiomalisem reflected

the growing unity of India and the identity of common interests

&

vig—a~vis dimperialism. However, the emergente aof  India as
natiorn was a differential process and this resulted in  the ex-
tremely uwneven development, both in time and space of national
arnd anti-imperialist consciousness among different social classes
and strata as well as people belonging to diffeﬂent religion,
1
castes, linguistic areas etc. - The slow and inperfect growth of
national consciounsness resulted in the emergence of communalism
which in turn hampered better integration of India as & nation.
In the absence of nationalism and communal consciousness grew
based on religion, the familiar ideology. The communal ideclicogy
tended to play up the difference between various communities’ of
India and to ignore the basic contradiction with imperialism. The
national movement could not be successful unless it managed to
unite people professing different religions, and in order to be

able to do so, fight to divisive communal forces.

1. Bipan Chandra (ed), Nationalism and colonialism in Modern

India, New Delhi, Orient Longman, 1979.

LA
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Mahatama Gandhi came in to Frominence on the Indian nationzl
mecene in 1920 and since then was 1n effect on guiding  force
pehind the anti-imperialist struggle. Hence Gandhiji & under-
standing of, and approach, to the commuial problem was ot MOHTEN =
tous ConssEguences. in the following pages an attempt is made to

wnderstand Gandhiji ‘s approach to communalism 1n the context of
-

-+

the Hindu-Maslim probl em.

No other leader hae devoted so much time and attention to
the problem of Hindu-Muslim unity as Gamdbiji, who held communal
unity was almost an article of problem with him and he always

maintained {that ‘Swaral is  impossible  without Hindu-Muslis

Nt

Uity . He left no stone unturned in his effort to bring about
that wunity. He greached,he wrrote, he negotiated, he Tasted éred
prayed Hindu-—-Muslism Unity during Ehilafat cum non-cooperation
movemant, The communal armony that Gandhiii S0 assiguously
laboured for, eluded him. Despite all his efforts, the canker of
communalism  grew more vigorous and resulted in the partition of
the countrv.

2. The communal Problem in practical meant the Hindu-Muslim

Froblem, by and Large, Gandhiji considered the Unity between

Muslims and Hindu's was the same as over all communal harmony.

Collected works of Mahatama Gandhi, xx 23; XXVII, 63 XXXV11, 20;

(cited here after as collected works,

3. Collected works, XVI1l, P. 306.



Many writers have attempted to pin -point the Tactors which
cortributes to this momumental failure of the Mahatams Gandbiji
Tailed to solve communal problem according to some, hecaunse he
lacked & historical perspectives. He did not take dinto account
the hold that religiocn with i1ts dogmas, tradition, custaom,
ritual and bhistorical memories has on the minds of the men in &
pre-mnodern  sociely. He assigned only a derivative rale to the
cultural factor. He did not grasp the deeper social and cultural
roots of the Hindo-Muslim conflict, Gocarding to  them Gandhiji
placed the whole blame for the communal problem on the British.
He thus overlooked the fact that the British did not create
separatism. Another reason why Gandhiji ‘s approach to communal
problem failed was bhecause he overlocked the emerqgence of Muaslim

4
nationalism along with Indian Nationalism.

The above criticism is itself vitiated by communaliem. It is
in fact the communal position that communalism is due to reli-
Qious, cultural and structural differences between the Hindu and
Muslims. Religion was never the cause of communalism but religion
were used by communalists. We have to look  for socio~e€onomic
causes to understand the emergence of communalism. And to treat
4, Afaquekhan, ‘Gandhian approach to Hindu Muslim Problem in
India’ Radical Humanist xii, (n. 12) March, 1978 FP. 11—~16&6, and
A.B. Shah °"Gandhi and the HIndu-Muslim question; quest, 64, FP.

19—330



communal iem as a fTore of sub-patiomalism to be integrated at  the
nationsd level ie to fall inte the pit dug by the commanalist
]

themselves . £ more valid criticism of the Gandhian approach by
this groue of authors is that it was saintly in  the main and
precisely on that account it was bound to fail. Gandhiji  thought
that the Hindu Muslim FPrablem was essentially religious and B

&

missed the social aspect of the problem. .
A second school of thought finds fault not so  much with

Gandhiji -’ understanding of the prablem as with his strategy to

S 4

selve it. . Even since the inception of the congress the nation-—
alist leader had tried to involve all sections of Indian society
in the national movament by bringing about an understanding among
leaders of various communities. The Gandhian technigue to bring
about communal uwnity did not differ from this strategy. Hindu and
Muslim masses were sought to be bfought into the anti-
imperialists struggle through their respective leaders who had
enterad into an understanding amonqg themgel ves, The weakness of

;o S ey ot e e g it Tman vt e i MY Brbtn S oy et

5. Bipan Chandra ‘Communalism in India’ New Delhi, Orient

Longman, 1979, Ch. 2.

&. A.B. Shah, 'Gandhi and Hindu Muslim qQuestion, quest, 64,
FP. 22-25,

7. Bipan Chandra, Indian National Movement and the Communal

Problem, Nationalism and colonialism in Modern India, Op. Cit.

PP. 252-74.
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thie strategy was that this willy-nilly leg te the recoygnitian
and even indirect scceptance of the concept of religiuum Commuar i -~
=]

ties in India. -~ This only weakensd the cause of nationalism.
vis—a-vis compunalizm, Communalisem which stressed the divergence
of interests of different communities could be successfully
combated by mobilising the masses on issues that wniderlined the
unity of India. While accepting the above criticism, it shows
that Gandhiji did realise the mistake in trying to bring about
that wunity from below. But he could not sustain his efforts in
this direction owing to the constraints imposed by {the basic
strategy of pressuwe—compromise-pressure followed by the anti-
imperialist struggle.

Cur study begins with the Fhilafat movement becauvse it was
this movement which brought the Muslim masses into the anti-
fmperialist struggle. It was the Fhilafat cum non-cooperation
movement which not only pushed Gandhiji to the front rank of
Indian politicians but also made him the supreme leader of Indian

9
people. . The theme of Hindu-Muslim wnity was central to

8. ibid, p. 257.

9. It was only after the Calcutta and Nagpur sessions of the
Congress a:cebted his programme of non-cooperation that Gandhiji
became the undisputed leader of India. He managed to carry the
congress on these two occasion because of the support extended to
him by tﬁa Muslims who attended these sessions: in unusually

large numbers. Mushirul Hassan, Nationalism and Communal Poli-

tics in India, FP. 174-175.



Gandhiji s order of priorities. While 1n South  Africa he had
realised the importance of Hindu-Muslim Unity. He returned to
india at a time when Turkey had entered the world war against
Britain and Gandhiji with the wncanny imsight that he possessed,
realised the Qreat opportunity thié might present to bring the
Indiean HMuslims dinto the national movement as well as to bring
about Hindu-Muslio unity which he wanted so ouch. He therefors,
landed in Iindia with idesas of Hindu-Mahamedan Undity and the
"Tuwrkish question’ and with the desire to assist 1n  secuwing a
10
proper solution to the qgquestion, He spoke extensively on  the
subject and cultivated influential Muslims like the &li brother,
Hakim Ajmal Khan, Shuaib Qureshi and Dr. Ansari i order {o
11
understand their fears and aspirations, .

During the vyears 19215-18 whern Gandbhiji was deliberately
avoiding contraversial politics, his advice was often sought by
Fusiim leaders on the future of the caliphate or as it came to be
known as Fhilaftat. The futwe Qf Khilatat had become by then the
mest important dissue for the Indian Muslims. The virtual liguida-
tion of Khilatat, which was a symbol of Muslim unity, after the
allied wvictory over Turkey began to agitate the Indian Muslims
and they were demanding Better terms for Turkey in the
10. ‘Speech on Khilafat’® Bombay, May, 9, 1?19, collected works,

XV 295.

11. ibid.
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1'7

L &,

Feace Treaty . Gandbhiji realised the depth of muslim feelings
over the issue and decided to champion their cause. Gandhilil
decl ared that the "khilafat question’ was the greatest of all,
greater even than that of the repeal of Rawlatt Act, tar qu at -
fects the religicus susceptibilities of Millian of Mﬁslims. B He
championed the Muslim cause because hg resalised that it was an
opportunity to win the goodwill and caonfidence of the Muslims and
thus strengthen, Hiﬁduwﬁuslim wnity. It was a polden opportuanity
‘to cement  that unity fTor good’ and might perhaps never again
14
recuw .
By December, 1218 Gandhiji had almost become the spokesman
and hero of Indian Muslims who were agitated aover the futuwe of
15
the Khilafat . But Gandbiji ‘s first opportunity toa play an
important role in the kKhilatat moveament came at the All India
Muslim Conference on Z2ist September, 1919 irn Lucknow. He support-
ed the call to observe the 17th October, 17219 as Khilafat day and

16
appealed to Hindus to join their HMuslim brethren, . From

—— e e e e o e i e T St Bt . bt R Y S e S e e e A S S

12. 1Ibid.

13. ‘'Speech on Khilafat', Bombay May, 1919, collected works, XV,

P. 296,

14, ‘'Speech at National Week Meeting’, Bombay, April 9, 1920,
collecﬁed works, xvii, PP. 309-10.

15. Judith Brown, Gandhiji ‘s rise to powers: Indian Politics,
1915-22,Cambridge University Press, London, F. 190.

16. ‘Letter to the Fress’ October 10, 1919, collected works,

Xvi, p.22.
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October, 1919  onwards, Gandhiji pegan to take a more active
intersst in  the Khilafat movement. He attended the &all Ingia
Khilafat ConfTerence in Delhi on 23-24 November and supparted the
resolutions passed including the resclution that in the event of
the Khilafat guestion not being satistactorily solved, the Husalf
mans of India shall progressively withhold all cooperatiocn from
the British Govermment.lj He once again asked Hindus to join  the
Muslims in regsard to the "Fhilafat question’. It was their duty
' i8
as brothers to share one anaother 's =sSorrow .

The publication of Turkish Feace Terms on May i4, 1920
produced a blaze of resentment among every section of the Muslim
communi ty. Even some of the Muaslim land ownsrs, whe had gernerally
kept aload from the Khilatat PMaovement condemned the peace

19
terms.‘ .~ Mahatama Gandhi in his Fress statement on Turkish fFeace
Terms described the Peace Froposals as a “staggering blow’ ant
recommended non cooperation as the only effective remedy......for
17. Resolution of All India Khilafat Conference, November, 24,
1919, cited in Mohibun Hasan, ‘Mahatama Gandhi and the Indian
Muslims ', S.C. Biswas (ed), Gandhi theory and Practice, F. 133.
18. Speech at Khilafat conference, Delhi November, 24, 1919,
collected works, xvii, P. 308.

19. Mushirul Hasan, Nationalism and Communal Politics in India,

1916-1928, Manchar FPublication, New Delhi, 1979. P. 165.
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20
Realirng the wounds inflicted on Mabammedan ooinion  , Fublication

of the FPesce Terme and & ssction of Ehilafat leaders had already
accepted Gandniji's  Fraogramme of pon-cooperation  as  early  as
21
February, 19320. . However, any non-cooperation movement over the
Khilafat issue could rmot exert real presswe on the British
without the participation of the other sections of Indian soclie—
ty. Gandhiji hoped to achieve this by getting leaders of wvarious
communities to support the Programme of non-cooperaticon. An all
FParty Conference was convened at Allahabad in JUne 1920 to dis-
cuse  the matter. Even though the congress leaders were not  pre—
pared to take a decision then and there, the central kEhilafat
comnittes wnanimously approved the programme of  non-coopsration
and auvthorised Gandhildi to launch the programme after Qiving &
month's notice to the viceroy. The congress leaders, Mowever ,

wanted to live the decision to the special session of  the Can-—

J &

o
i

™

gress convenesd to discuss the issue . Gandhiji did not wait  for
the decision of the congress and launched the movement on August
i, 1920 by returning his medals to the goverrmment. Later he was

able to persuade the congress to accept his programme both at
23

the Calcutta and Nagpur sessionsg . Hepceforth he became the

g

leader of both MNationalism and the kKhilafat stfuggles. He toured
20.  Collected works of Mahatama Gandhi, XVI1I, PP. 426-427.

2. B.R. Nanda, Mahatama Gandhi, . 183.

22. Judith Brown, Gandhiji ‘s rise to Power, P. 226.,

23. ibid, FP. 250-303.
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the countiry with All brothers, exhorting Hindus and Muslims to
joein  the struggle. Hindu-Maslim cordialtity  touch a new high
never o be surpassed ding the entire period of National strug-
gle for independence.

But the edifice af communal. harmony  built by Gandhiji
collapsed before long. The Mopah revalit of 1921 shook it to  the
foundations. The calling off of the nom-cooperation movement and
the eventual abolition of Khilatat by Twkey, were blows which
shattered this unity. The mid twenties were in fact years of

24 .
acute communal tension and disunity., .

Gandbiji was blamed for his uwgly development by many of his
contemporaries. He was criticised Tor bkringing the Malsims into
the anti-jmperialist struggle orn a religious issue and that too
of an extra-territorial nature. Lala Lajpat Ral held that "Hindu--
Musiim conflicts were the resuwlt of the non-cooperatian

25
movement . Mr. Jayakar echogd the samne sentiments, Some later
wrriters nhave held hbis participation in the Khilatat Movement

26
entire responsible fTor the partitiaon . Gandhijli was aware of

24. Collected works, XXIV, P, 1363 XXV, P. 46.

25, Cited in Mahibul Hassan, ‘Mahatama Gandhi and the Indian
Muslims, in S.C. Biswas (ed) Gandhi, Theory and Fractice, P. 137.
26. Jayakar maintained in a private letter that Hindu—-Muslim
conflict was the necessary reaction to Gandhiji ‘s Policy which
aimed a most artificiél and unreal unity between Hindu and Mus-
lims . quoted in Mushirul Hasan, Nationalism and Communal Poli-

tics in India, P. 194.
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thess criticisms. But he defended his particioation in  kKhilafat,
He =aid, "mad 1 been & prophet and foreseen all that has  bhap-
pened, 1 should have still thrown myself into the Khilafat move-
jd
ment.h7. He did mot repent to his part in the Ehilafat at all as
he was but doing his duty by his Mussalman countirymen. Gandhiji
made use of the Ehilafat to bring Musiim mazses in the national
movement. - He realised that many Muslims did not, regard them-
selves as Indians, s the Mussalman masses do not‘recugniﬁe the
same necgssity fbr Swat-aj as the Hindu doLc. It was therefore
rnet possible to induce Mussalmansz to take interest in  Swarad
edcept in terms of the Khilafat, He also maintained that inspite
of the present strained relations betwesen the two communities,
both have gained, The awakening of the masses.., is itself a
29
tremencdous gain. .

He also used Khilafat, a puwely religious dssue affecting
the Muslims, to bring about Hindu-Muslim Unity., He thought that
the Hindu-Muslim problem was essentially religiocus and that
unity the country should come through true religion, He believed
that religious dssues such as Music before HMosgues and  cow
sl aughter which héd been a constant source of conmunal  riots
should be resuvlived peacefully by awakening the trus spirit of
religion in the two communities., There could not be any compul-
sions in religion.

27. Young India, May 29, 1924, collected works XXIV, FP. 137.
28. Young India, July 29, 1921}, collectgd warks, XX FP. 436.

29. Young India, August, 25, 1921.
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He wanted the people to realise that there waz nothing in
@l ther vreligion to keep them apart. Save Tor the cow Hindus can
have no ground for guarrel with Muslims. The latter are under no
religious abligation to slauvghter a cow. On  communities 1ived
side by side,. the religicus sense of one demands a scrupulous

0
regard for the practices of the other.

Hie appeal to hoth Hindus and Muslime for participation in
the Khilafat couched in religious terms., It was the religious
guty of every Muslim to deferd the interests of the Khilafat, the
symbol of Muslim Unity. True religion demanded that Hindus should
help unconditionally their Musliim bretbren. Gandbiji boped that
owing to the unconditional support which Hindus would give Muslim
in the hour of their need, the latter would give up eating beef.,
That is why he asked the Hindus to Jjoin the Khilafalt &gitation
and thus save the tow. And Muslims in large numbers did give up

31

cow silaughter . The game of palitics has to be plaved with the

pileces actually Qn the board 1 and the pleces ir
30. ‘Speech at Public Meeting ', Nellore, April 7, 1921, col-

lected worke, XIX PP. S30-540.

3i. The Muslims in Phulwari Sharif in Bihar announced that in
fthre they would not slaughter cows. The Muslim league at its
Anritsar session of December, 1919 passed a Cow Protection reso—
lution. THe Ali Brothers gave up eating beef. Mohibul Hassan,
Mahatama Gandhi and Indian Muslims, In S.C. Biswas (ed) Op. cit.

P. 140.

114



the Muslim board were religious Teelings., Therefore, we ca&rnnot
fimg fault with Gandhiji for bringing Muslims into the anti
imperialist struggle over & religious issue. Hawever, it Was A
shoart sighted pelicy to keep the Khilafatists separate 3from  the
COngress. This hungered the integration itnto  ihe natimnélist
movement . The congress and the Ehilafatist Muslims, though they
united agasinst the British, were fTighting for different things.
A & result, when the caliphate was abolished by the Turkish
Mational Assembly, Indian Muslims found themzEelves totally deifit.

Iz

It left them politically &ll dressed up and nowhere to go .
Garndhiji did not try to integrate the Ehilafat Movement with
the struggle Tor Swara) bhecause he sought to achieve Hindu-Muslio
unity through an agreement between the Ehilafat &and Congress
leadaers., It was hoped that his friendshio with Ali Brothers, thie
most  prominent EFhilafat leaders, would enswre uwnity between
Hindus and Muslims., The election of Hakim Ajmal kEhan, Pre=zident

cf  the Khilafat conference, as the Fresident of the Congress i

1992 was in line with this policy of achieving communal wiity
I3

thraough wnity at the top,

32. Feter Hardy, the Muslims of British India, P. 198.
33. Gandhiji thought that Hakimji ‘s election as Congress Presi-
dent strengthened Hindu-Muslim Unity, Navjivan, January 8, 1922,

collected works, XXI1I, P. 147.
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Mahatama Ganoghi ‘s unity with the leaders of the Fhilafat was
most successful effort at Hindu-Muslio unity in the course of the
nationzl struggle. But it was not without dite draw Dacks,

Since the PFMuslims Masses and lower oliddle ol asses  were
pbrought anto the anti-imperialist moversnt through an  agreement
with the top leaders jand on religiouws question, they came into
it with their existing conscicusness intact. What i1s even more
important, the very terms of this agreement prevented Gandhiji
and the nationalist leadership from using this opportunity to
impart a modern, secular democratic and anti-imperialistic con—
scicusness oF understanding of the social foarces to the Musiinm
masses who participated in the “Non-Cooperation Cum  kKhilafat

24
Movement

The Fhilafat movement also helped to legitimise and perpestu-
ate the intrusion of religious outlook into politics, The Khila-
fat Fropaganda aleo heightened the sense of Musliﬁ identity which
proved a psychological asset Tor the communal leaders for popula-
rising Muslim separatism.

The Fhilafat movement was the first all India agitatiorn in
which the Muslim and Hindo masses had participate don an unprece-—
dented scale The movemsnt also witnessed the haleocyon days of
communal unity, But this unity was a short lived one. Almost

immediately after the withdrawal of non cooperation, signs of

34. Bipan Chandra; Indian National Movement and Communal Prob-—

lem’, Nationalism and colonialism in Modern India, P. 255.
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Hirmdu-Muslim friction appearsd. In fact, communal riots periodi-
“rer

cally disfigured the towns of North Indiaﬁ‘. Apart from ihe

riots, there was a new bitterness in politics and 1in the press.

in an atmospherse of mutuwal suspilcion and fear every ilncident was

twisted and every move of oné community was suspect te the other.

Folloawing the Huﬁlah ricts of 1921 and as a resction to the
reacticon of fha Fhilafat leaders to condemn the Moplanh atroci-
ties, forced conversion of Hindus in particular, many Hindus had
felt the need of an organisation for the purification and protec—
tion of Hindu community. In 1923 Madan  Poban Malaviya, Swami
Shradhananda Swaraswatil and other launched the Shudhi {purifica—
tion) and Sanghathan (Unity) movements to consolidate Hindu
society., The growth of this movement wsas matched by & correspond-
ing growth of tabligh {(Fropagation) and tanzim {(Organisation)
bodies among the Musliims. The communal activities of these organ-

a4,
isations and their proopsganda led to many & cummu?al riots,

There was no doubt however that communal tensicon bad been
aggravated by Political ftactors. The communal problem in the
35. Thus there were serious communal riots at Multan in Septem-
ber 1922, at Panipat, Agra, Saharanpur and Shahajanpur in 1923,
at Allahabad,m Lucknow in 1924, at Aligarh in 1925, Allahabad,

Lucknow and Calcutta in 1929 and at Bareilly, Kanpur and Lahaor

in 1927, Peter Hardy, Op. cit; FF. 203-204.

346, OGyanendra FPandey attributes the spate of Hindu-Muslim riots
in U.P. during the mid twenties to this cause, Gyanendra Pandey,
Ascendancy of Congress in Uttar Pradesh, 1926-34, Oxford Univer-—

sity, Press, Delhi, 1978, F. 116.
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1920 was im  fact reduced Lo the strugole f@r the fruits of
political power betwaen the professional classes of the two
comminities. Tt was a scramble for the crumbs which the govern-—
ment offered to political India,

As  the result of the Montague-Chelmesford reforms for the
Tirst time, a large mass of work relating to public health,
sanitation and education came under the effective control of
Indirarns  who could favour their friends and members of thelr the
religious comrunity. But the reforas af 1919 were operated it a
period of economic stagnation, in elastic 1f not declining
revenue and intense middle class competition. The decline of the
level of production had forced the guvernment to reduce public

7
expenditure . This reduction in the real order of public ex-
penditure imeant fewer bulldings, roads, or drainage contracis
for local contractors, fewsr teaching posts, relating to the
increasing of these sufficiently qualified to hold them, 7ewer
posts relatively in the administration and fewsr opportunity

38
patronage . In the absence of industrial development or cultural

for

and social services, government jobs were the only sowce of
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37. The current expenditure on goods and services in public

sector in real terms which stood at345.61 crores of rupees in

1921, rising to 371.40 crores in 1922-23%, Bank to 324.33 crore
in 1924-25, it did not recover the level of 1922-23 until 1929~
30. Peter Hardy, Op. cit. F. 206.

38. Ibid, P. 208.
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employment  particularly for the middle classes, And these
jobe head become scare due to the impact of dep?e&siwn and eco-
rnomic stagnation, In this social situation the Tarsighted intel-
ligentsia worked for the long term solution i.e. overthrowing
the colonial regime. However, in the absence of the strong  anti
imperialist movement, those who lacked this viston reverted to
communalism in order to Tind sclutions to the prablems of  short
term nature such as jobs of the colonial governmernt, communal
riots were external manifestations of commural politics,
Communal politicians made wse of the riots to strengthen their
nold over the electorate, Thus in the elections of 122%5-26 Hinda
communal propaganda was an dmportant part of Malaviyva's of fen-
sive aqgairnst Fotilal Nehru and his nationalist Tollaowers, In
Allahabad for example, ths guestion of religious processions
playing music before the Muslim Maosques become the centre of
controversy in the year 192326 and in 19246 Malaviya and others
FProved an obstacle in reaching an understanding over "the music
29
before masque qgquestian®, .

Bandhiji  bad wanted the people to feel instinctively that

our union 16 necessary as tthe breath of ow nostrils, In 1922
he had huped that this could be achieved if there were a few

Hindus and Muslims fanatically committed to Hindu-Muslims wnity.

However in February, 1924, on being released from prison, he

39. Gyanendra Pandey, The ascendancy of Congress in Uttar Pra-

desh, F. 116,
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wan perplexed by the turn the comounal situaltion had taken, Gnce
again he reiterated his faith in the necessity of unity. It is
clear that without uniiy all talks of Swara) is idle. This
wnity which fondly believed, in 1922, bad been nearly achieved

has, =so Tar as Hindus and Muasalmans are concerned, 1 observe,

]

suffered and severe check. Mutual trust has given place to
distrustt. Ap indissoluble bond between the various communities
44) .
must be established 17 we were to win freedom. in May 1924 he
described the compunal guestion as the most pressing  ome and
devoted an entire lssue of young India to the understanding of
comrunalism. Goondas were not responsible for communal riots. In
fact respectable classes were behind the comounal tension. Hesz
said “the goondaz came on the scene because the leaders wWant
them, The leaders distrust one ancther, A variety of causes,
more felt than realised, breeds distrust. We bave not yet visua-
lised the FTact that owr interests are identical., Each PFParty
seems vaguely te believe that it can displace the other to some
41
kind of Manoeuvring. .
The solution to the problem therefore lay in the Hindus
trusting the minorites., In arder to facilitate this he tried to

40. Letter to Mahamed Ali, February 7, 1924, collected works,

XXI111, PP. 200-209,

41. ‘Young India’, August 21, 1924, collected works, XX1V, P.

272.



dispei the wrong notions that some Himdus had  regarding ther
Muslims. 1 have comes in closest touch even what way be con-
sidered a "bad loi". I canmot recall a single occasion  when
hag to regret it. The Mussalmans are brave, they are gererous
and trusting the movement their Euﬁpicién e disarmed. The
Ristoary of felam, if it betrave aberrations from the moral
height has many a brilliant page. In iis glari9u5 days 1t was
not  intolerant. The key to the situation lies with the Hindus.
42
We must be brave enough to trust all will be weell: .

However, Ganndhiji was  aware of the fact that communal
tension were the result of the constant rivalry between Hindus
and Muslims for government jobs and particularly for elected
sealts.

The seat of the trouble, however, is in the Funjiab, The
Mussalmans coamplain that the Hindus have raised a storm of pro-
tector Fr. Faziul Hussain trying very timidly to give & fair
proportion of government employment to Mussalmans, The causes of
tension are thus more than merely religious, Gandhiji again
suggested that the hajurity community should trugi the minorities

43
and should let them be elected Tor representatives bodies. . For
all hise exhortations Gandhiji failed to prevent communal vio-
lence. Riots flared up in September, 1924 at Kaohat where 1535

42. ‘Young India‘’, May 29, 1924, collected works, XXIV, P. 153.

43, ‘Young India‘, May 29, 1924, collected works, XXIV, P.
142,




HMindus lost their lives and the rest of the Hindu population
fled from their homes. Gandhiii was deeply affected by this
mappenings  and went on a 21 day Tast. The fast had the desired
effect, The leaders of both the communities meet &t Delhi in
Unity conference and agried upon measuwres to remedy the gitus-
tiarn. He broke his fast in October 8, 1924 in an atmosphére of
sentimental religiosity. He tried to bring abouwt communal wunity
during this peripd through an understanding among the leaders
regarding the distribution of seats. The criticism that he fol-
lowed the 5t§atagy of bringing about wunity at the top to secure
communal harmony 1% eminently valid Tor this period. Matilal
Nehrw seems  to losgt faith this method by 1994 and started a
Hindu—-Muslio Sanghthan 10 order to bring about wnity from
44
below, arnd Gandhiji seems to have approved of this . And ¥ he
succeeds  in forming genuine Hindu-Fuslims Sanghathans, he will
have dane =zervice of a Tirst class order to the country. His
decision to work from the bottom, instead of through middlemen,
must  rescelt in nothing but better relation bhetween Hindus and
Muslims.

But Gandhiji still tried to bring about uvunity through mid-
dlemen, i.e. the leaders. He attended the FPunjab FProvincial
conference in 1924 and also called an Al1 Parties Conference at
Delhi  in 192% in an attempt to solve the communal problem. He
offered & scheme as an  alternative to the system of separate

44, ‘Young India‘’, May 29, 1924, collected works, XXIV, F. 152.



electorates, His plan was to do away with the separate elector-
ates but secuwre the election of the desired and agreed number of
Mussalmans and other cendidates in & given constitusnoy wawnder a

joint ticket., Mussalmans candidates to be nominated by Frevious-—-

45
1y kPown Mussalman associations. His efforts falled as he could
not pet the leaders to agree on this scheme. This faillure to-

gether with the constant riots, over music before:mosque and cow
sl aughter, and bitter wranglings over the ouestion of separate
and  Jjoint electorates filled him with great disappointment. He
despaired of the congress, discovering and enforcing & solution
since the congress did not represent the fighters in either
campe. But he did not despair of finding a solution to the commua-
nal problem,

Fortunately Hindu-Muslim wniitty doss not find depend upon
religious or political leaders. It depend upon the enlightened
selfishnese of the masses of the both communities. Already  from
March 1929, Gandhilji began to remind himself for actively trying
te solve the communal tangle since he could not present a worka-
ble solution that you will accept. In the atmosphere surcharged
ag it is with mutual distrust 1 cannot pursuesd either the Hindus
or the Mussalmans to accept my scolution. The solution that Gand-
hiji woffered waz that Hindus should give a blank cheque to the
ﬁinority, iT they could not agree upon a s=cheme regarding elec—-

43, ‘Young India’, Feb,19, 1925.



torates. He was sick of the scramble Tor the shadow pawer  and
onee again expreszed his opposition to counter ertry. He thought
that the exaggerated importance of the people were giving the
councile, cut of all proportion to their usefulness, was keeping
the Hindus and Mussalmans apart and therefore they had fto be
shunned. One cannpot take interest in parliamentary activities and
also  work for Hindu-Muslim unity, for the same are incaompatible
with @ach other. Hindus and Muslims were not prepared to  act
according to his selution and by 1927 he despaired of Tinding any
solution  to the problem. Addressing & public meeting at  Fomilla
in Bengal dJdeclared, in January, 1927, ° 1 dare not touch the
problem of Hindu-Muslim vnity. It bhas "passed cut of buman  hands
46

and has been transferred to God’'s hands alone

In 1920-22, Gandhiji was the undisputed lesder of India. But
by 1924-205 he had lost the confidence of extreme sections of koth
communities for various reasons. His analysis did not please ‘any
side of the communities. Under the then socio-economic and polit-
ical sgituation leaders who promised to work for the ococluding
interests of the conmunities were pore popular than Gandhi i who

47

empsised thelr common interesits, . Muslims compunalists did  not
like his advise to Hindus to defend themselves against Muslims

hooligans by any means if they lacked Jaith in non-violence.

Gandhiji repudiation of proselytisation and Shuddhi made him

46. Collected works, XXX11 P. Sii.

47. Young India, April, 2, 1975
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unpopular with both Hindus and Muslims. Another reason why  he
ipst the confidence of the people was hid defense of  communalist
leader of Hindu and Maslim. AL the time when the Swddhi arg

Tabligh leaders were actively communal many approached Gandhiji

to condemn their activities. But he would not even hear of ii.
Even if the whole Muslim world were to turmn against me, 1  would
also declare in the same breath that non of the mussalman leaders
is an engmy of Hinduism. He could not condemn the communatl lead-
ers bhecome his strategy Tor bringing about umity called for their
participation. If neither the present Hindu or Muslio leaders are
to be trusted unity can be achieved, if at all, aomly after his

48 ;
death .

Even din 1926 when Malaviva was actively communal Gandhiji
maintained that “when a time Tor setilement comes, the appraval
of Malaviyail and others will be certainly essential . The fact
that he‘did not take active interest in the comnmunal problem, did
not mean that he had lost faith in the necessity of Hingu-Masiinm
Unity, He used his influence to get ., M.A, Ansaril elected as
the Fresident of Congress since we thought the latter being o
Muslim, would be avle to do “something’ about the " Hindu-Muslim
auestion’. His effort to reach an agreement among the leader
seems Lo have succeeded in Dec., 1927 when the Madras Congress

48. Young India, June 12, 1924.



passed & resolution which conceded the demands of the  Muslim
regarding  MN.W.F.FP. and Sind. It was passed & resoluticn on the
question  of low killing and music betore mosqgue along the lanes
49
suggested by him. The successful conclusion of the Madras
Congress  and Unity displayed by the people of Bordolil seemed o
have revived his faitth in achieving unity through sgreements at
the top. He was therefore hopeful of the success of the Lucknow
Conference and later bailed the Nehiru report &g the mos brilliant
victory achieved at Luckniow. However ; in the face of renewed
Hindu-Muslim  tension he expressed his dpability to do  anything.

He realised once again that the unity at the top did not affect

the masses. tbucknow seems evidently to have felt the masses
untouched. Today riots are going on in Gujarat which never

before krnew Hindu-Muslim rioting. Gandbhiji therefore expressed

his desire to £tay even from the Calcutita session of the Con-

F-‘? H
=50

gress,
nity from the below and anti imperialist struggle -~ The

L.ahare Cangress passed the irndependent resolution and also

authorised him te start civil disobedience movenent, thus provid-

ing hiwm the opportunity to try to bring about unity fTrom below.

Dr  Ansarid and wother Muaslinm leaders wanted Gandhiji to

49, Mahatma Gandhi 's letter to Ansari (M.A.) December 25,

1927, collected works, XXXV, FP. 421.

S50. Letter to Motilal Nehru, Sept. 30, 1928, Collected Works,

XXXvIii, rPFP. 318-319.
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postpone the civil disokedience movement until unity {at the top?
was achieved. Wnile Gandhiji agreed with Ansari that the Hindu-
Muslim problem i1s a problem of problems bhe ditfered Trom the
jatter about the solution. He comnsidered that the postpongsmant
of ciwvil disobedience maovement wuntil communal haroany Was
achieved was to enter into vicious circle.

His Faith im wnity is as bright as ever. But he felt that

51

it could not be achieved by adjustment of political power, Hex
said give and take is possible only when there s soae  trust
between the respective communities and their representatives. If
the Congress can command such trust the matter can proceed  fur-
ther, not before, The Congress can do =0 only by becoming fTear-—-
less and strictly just. But meanwhile the third party - the evil

of Hritish Fower - bhas ot to be sterilized. There would e no

independencs before the Hindus and Muslim wnited. The ¢ivil
disovediences campalgn was however to generate the power for the
a2

whole nation to be independent.

He did not think that the leaders howsver influential, were
capable of disgelling deep-roated susplcious. He was therefore
going to appeal to the masses aver the heade of the leaders for
unity. The masses are sound at heart. They anly require a
S5i. Young India, February 20, 1930, Collected Works, X111, pp.

S10-41.

52. Young India, March i, 1930, Collected Works, XII1l, p. 383.



correct and cowrageous lead. The answer to comnunalism was  the
cammon struggle of  the masses to redress  conmmon grilevanoes,
Therefore, he wanted to take civil disobedience movement. The:
attention of the nation off the comnunal problem and rivet it on
the things that are conmon to all Indians, no matter to  what
religion or zect. they may belong. Thus he seems to have viswa-
fissd the civil discbedience movemsnt itself as the best megan to
bring about umity, He also wanted people to take ‘part in the
campaign  as  Indians  and not as Hindus or  Musliims with  their
separate  grievances . Whilst we may staunchly adhers to our
respective faiths, we must be in the Congress Indian first andg

Indians last. There never can be any conflict between the real
[ d

whagt

interest of the country and that of one’'s religion. It is not
sSWrprising ther&fora; that he started the civil discbhbediesrnce
mavement wiith {the Salt Satvyagraha. In an interview to Yusuf
Meherally, Gandhiji was confident that the Salt Satysgraha should
appeal to all cémmunities irn India. Since the resistance of the
salt tax can hwt no single communal dinterest. On the contrary
it must i successtul help the abstainers equally with the par-—
54

ticipants.

Maulana Shaukat Ali had pointed the civil disobedience
movement as a movement to achieve "Hinduwral ' and had discouraged
Musiims from participating in it. Gandhiji considered it as &

53. Collected Works, X111, p. 379.

54. Collected Works, X111, p.



arave charge against the povemenit and repudiated it Forthwith
The fact that those taking part in the movemsnt are prepon-

geratingly Hindus is unforturately true. By proclaiming boyocott

the Mauwlans 1% helping the procese, Ewver so therse can be. no

harm, it the Hindu civil resisters are fighting not for thaem—

gelves but for all — Muslins, Sikhs, Christians, Parsis and
= e
ol

others who will make tﬁa nation of the futwe free India.

Inspite of the chbisctions of nationalist and communal Muslim
leaders, the Musliom participated actively in the movement until
1923132 and communal parties and leadesrs were madé to look for
Cover., The suspension of the civil disobedience movempent and the
policy of negotiating with the colonial authorities once again
enabled communal leaders to appear on the SCENE, Arnother attempt
waz made to reach an understanding at the level © of leadership
regarding a soluition to the communal problem. At the meelting of
round table conference delegates in Delhi, Gandhiji reiterated
the need for communal naraony and the Congress stand of not
seeking & solution that did not satisfy the parties concerned.
At the same time he tried to bring the masses into electoral
politics by insisting on adult suffrage which, be suggested,
would prove to be an indispensable condition of the communal

for g
P =]

solution. The leaders did not agree with the Congress schems
55. Young India, March 12, 1930, Collected X111, P. S6.

S56. Collected Works, X1V, PP. 322-323.



whick  nad among obther things, guaranteed minority and  religlous
rights, universal adult suffrage and joint electowrate with reser-
vation. This was the occasion for Gandhijl to reiterate hbis
faith din the efficacy of achieving unity from below and he once
again asked ithe Congress to give up all ambition to capture

power . Instead, the Congress should work to improve the economic
[%ed

w1/
and social condition of the masses from out side. For example,

a fTight for the revision of the land revenus laws to make them
aave gquitable and to reduce the bhurden of lanmd revenus would be
for the benefit of &1l commurdties and in time every body wDQld
Join it. Such & Tight would result either in the desired reforms
being affected or in those holding power handing over the power
to the rebelliocus peaple,

Ganchigi attended the Round Table Conference in L.ondorn  but
returned  emplty-handed. The colanial auwthorities bad made the
solution of the communal probiem the preconditicon for any discus-
sion o constitutional progress, Raiurning Trom the Conference,
Gandhi ji ohee again expressed his belief that communalism could
not be solved at the contererice table. It can be solved by the
Congress and it is doing &1l that it can to solve it. The remedy
is to serve all classes and comounities, That  Gandhiji was
correct in his approsch to communalism and denonstrated by the
absence of comounal tension until the defeat and withdrawal of

57. "Navajivan’, June 21, 1931, Collected Works, XVII P. 424.
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the civil disobedience movement in 193353-34, in 19234 he decid-—
ed to keep away Tronm active politics and devote his attention Lo
the guestion of untouchability. In any case communalism did not
arow strong ti1ll a&bout 19357, It was only during and after 1937,
when the Congress accepted office under the new Bovi., of India
Aot of 1935 and ot reduced to a parliamentary party that commua-
nal forces were able to come into theilr own and to get ready Tor
& leap forweard. CEvents were moving very fast from 1938, Jinnah
had unleashed a viruvwient commurnal propaganda canpalgn against the
Congress and particularly against Gandhiji. One of the result of
the communal propagands was inoreased incidencs of commuanal
rivts. Gandbi ji ance agaln began to take active interest in
finding a solution Tor commualisnm. In March 1938 he discussed
the problem with members of Gandhi Seva Sangha. He prescribed
Satyagraha as the only solution Tor communal rriots. He said "1
have only one way of attaining independence as well as  Hindu-
Muslim writy, and that is Satyagraha. We adoplted the path of
Satyagraha against the Govi. for theg attainment of Swarad. g
we did not succeed to some extent. But we have done almost
. 59
nothing with regard to this qguestion.
Gandhiji felt that bad he placed before the people wnadul-

terated Ahmisa there could bave been unity by now. He wanted

S8. Speech at Public meeting, Bombay, December 28, 193i, Col-
lected Works X111, FP. 449,

59. Collected Works, 1XV1, P. 428.
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members  @f Gandbi Seva Sangh to be reacdy even todav  oown their
lives to prevent riots., He also wanted them to be friendly with
every Muslim in their village or locality and  through sincere
service, with their confidence and trust. And this would  help
GO _
prevent ricts. Rehind communal riots lay communal politics and
Gandhiji had to tackle this. Whilé Jinmah raised the ory of
"ITaelam in danger” and wanted the minorities to defend their
interests, Gandhijl {ried +to educate the people through the
columns  of  the Harijans, that Hindus and Musiims  are but  one
nation.

He said there is no substance in owur oguarrels. Foints of
differences are superficial, those of contact are deep and perma-
nent . Folitical and economic subjection i common to us . Her
was sure that when the masses were Tully awakened they would
combine to fight common evils. Gandhiji re§115ed that Jinnah was
looking to the Govi. to safeguard the so called Muslie interests,
and that the Bovt. was taking advantage of the dissensions be-
tween the Hindus and Muslims, The only saolution to communal

problems was therefore to get rid of the British, It was  th

e

British statesmen who are responsible for the diVvisions in Indias
ranks, and the divisions will continue so long as  the British
sword holds India under bondage. Let them withdraw from India
and 1 promise that the Congress and the league and all  other

60. Collected Works, IXVi, PP. 424-33, 433-40,444-450.



party will find it to their interest to cone together and devise
a  nome made salution fTor the Govi. of lndia’ . However Gandhi ja
hesitated to start ancther mass movement against the Govt. e e
&l
e wae afraid that 1t would result in Fuwther riots. The:
Hindus a&nd Masliims bave two different religious philosophies,
social custems, literature. They belong to two different crvili-
sations which are beased on conflicting 1dess snd  conceptions.. ..
It 18 aguite clear that MHirdwes and Musalmans derlve therr insples—
&2

tron from different sowces of history.

Ganchijil called the two pation theory on uantruth and showed
that the similarities between the Hindus and Maslims were greater
tharn any differences. A& RBengali Muslim speaks the same tongue
that & Bengali Hindu does, eats the same food, has the same
amusenents as  his neighbour. The Hindus law and inheritance

&3
governg many Muslim groups. In 1941, it wxke clear to  Gandhiji

that unity could naot be achieved through an agreement with the

T
I
it

Muslim league. long as the policy of keeping at & distance
from hath the Govi., and the Congress ard Uﬁiﬁg concessions by
either side for extracting more from the other remains, no under-—
standing seems poassible. The situation deterinraéed considerably
in 1941 and there were many communal riots instigated by the
Muslim

61, Statement to the Press, April 2%, 1941, Collected Works,
IXX1iv.

62. Collected Works, IXXI1, p. 389.

63. Harijan, April 6, 1940, Collected Woarks IXX1, pp. 388-89.
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league to “antimidate (he Coangress ', Gandhi J1 was  prepared o
iornore  thise since 1t wias the people who would tntimately decids
the cammunal guestion.

Gandhiji seens Lo have becoms convinced towards the end  of
1941 that communal wunity cowld be brought about only by  bringing
together the masses in & strugole against the common foe and thus
diverting the attention from the riots which had taken on  the

&b

progortions of a mini—~-civil war, in January, 1942, he began to
emphiazise that & mere pact between the Congress and Muslinm league
would not sclve the problem. It is proobable that Mahatma Gardhi
decided to launch the Ouit India Movement in 1942 to solve the
caommunal prablem through a struggle. Signifiﬁantly, there were
ne cormuinal riots while the Ouit India Movement lasted. Unfortu-
nately the history of Independence India haeas belief Gandhil ‘s
expectations. Nevertheless, his understanding of communalism and
the strategy he wanted to employ to combat it,  seems relevani
even today. In & way the communal problems remain wnsolved be-
cause nelther Gandhiji nor the leaders of independent India tried
wut  wover a long petiod of time the strategy that Gandhiji e
himaself suggested in the 19230s, that is to say, a mass moavement
ot the people for the redressal of common Qrievances. Gandhiji &
faitlwe to bring about communal urnity in the fwenties through
negations and pacte among the communal lgaders is a significant
64. Address to the Congress Workers, January 17, 1942, Collect-

ed Works, IXXV, p. 230.
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lesson  whi ek today '8 leaders sesmo Lo fe

BIFP'S Stand on Hindu-Muslim

RIF, the political party dis the product of 1tg various
allied organisations like RES, VHF, Bajarangas Dal etc. Ky basic
matuwre and function the allied organisatiomns are difrterent. Bt
BJF tollowed the provisions and fundamental principles of the
allied organisations and striving to attain the sole fundamental
objectives of allied crganisation. HBesldes tpe Tollowing methods
and principles are followsd by its various organisations to
attain ite political gaoal.
Historical development of nationalism in India and the role of
BJF's allied organization : - The rise of nationalism in  India
too is  a phernomenon of modern age. /£Bs a brillianht chapter in
history it donates the growth of fthe consciousness of political
ang social awakening and will ﬁower wf the people. Desgpite being
a geographical entity since time immemorial, India lacked the
ingredient of political homogeneity, except i some specific
ptcasl ons, through out her long chequered history. The Arya
Samal, the Brahma Samaj, Rams Krishna Mission, the Bharata Dharmes
Mahamandal, thesophical socciety all India Shuddhi Sabha, Hindu

Maha Sabha and Rastriya Swayam Sevak Sangh (RS8S) sought to

65. Sumit Sarkar, ‘'The logic of Gandhian Nationalism’', Indian

historical Review, III (1 July, 1976), FP. 114-146.
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=1
strengthen  the structure  and Toundation o of Hirigul sm. To

strengthen the Hindus physically several Akhanda Dale  were
CpErER . The activivies of these lesdsrs and he organrsaltlons
coulo be significant by (nfusing & spirit of strength, dynamism,
zocial solidarity and nationalistic fervour amongst the Hindus.
The periocd from 18%0-1875 can be included in the garly phase
o develapment of Hindu nationalism. The: Tirst war of independ-
ence in 1857 evoked a grest spirit of nationalism and patriotism
in the Indian minds, In 1844, under the initiative of Raj Narain
Bose the first Hindu mela (Hindu meet) was inauQurated and  later

in 1848, the Nationsl Society was formed in Bengal., The aecono
phase which started in 1885 and ended in 19203 desxls with the
formatiarn of Indian MNatiornal Congress whioch accwmﬁﬁdated vaiious
groups  1n the beginning and later divided into Extremists  and
moderates, The Extremists group gave major contributien to the
grawth  of Hindw nationalism. The third phase started with the
partitiaoned of Bengal and came to an end with the down of Gandhy-
an era in 19220, During this pericd Extremists movements dominat-~
ed the scene. Tﬁe Touwth phase started with the emergence of
Hincha  Mahasabhe, especially under Y.D. Savarkar. Savarkar for
the fTirst time gave a clear definition of Hindu nationalism,
This phase covers the periocd from 1920 to 1950, The emergence of

b6, Varma (VoFPL), Modern Indian Political thought, Agra, Laxmi

Narayan Agrawal Education Fublishers, 196%, p. 371.
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EBharativae Jana Sangha i 1951 under the indtiative of RB% un the
fifth phase. While the current phase of Hindu naticonalism s
represented by the RSS and the BJIF.

Fourth phase of the evolution of Hindg nationslism started
with the emergence of Hindu Maha Sabha, especially under V.D.
Savadkar . The ideal and ideology with Savadkar laid down  and
propagated was called Hindu Sangathan ldeolagy or Hindu national-
ism, Savadkar was there to this Hindu ideology what Newton was

&7
to the law of gravitation or Karl PMarx to socialism.
According ta Bavadkar “"every person o is e Hinduw who regards
&8
and owns this land (India). . The land from Indus to the seas
as his Tather land and Hollyland.

Therefore, it included the foallowers of Hindudsm, Buddini sm,
dJaimiaem and Sikhism but excluded the Mouslims and Cheistlans. Her
believed that there were three fundamental bonds which united the
Hindus, +the territorial, the racial and the cultural. These
three bonds constituted Hindutva, which was broader and more
camprehensive concept than Hinduism. It is important that in
order to define "Hindus" on the basis of beliefs or doctrines,
Savarkar emphasised the cultural and historical aspedts in  the
definition of a Hindu. To consclidate the Hindus, it was neces
é?. Sankar Ghose, Socialism, Democracy and Nationalism, Bombay,
Allied Publishers, 1973, p. 134,

68. Dhananjaya Keer, Savarkar and his Times, Bombay, India

Printing works, 1930, p. 225.



sary to puity Hindu practices and to remove the inequalities of
e -
234

= . So Savarkar espoused the caunse of the wuntouwchables,

cast
pleaded Tor their right fto enter Hindu Tenples and was in  Tavour

of inter-—-caste marriajes. Thus the idea of Hindu crganisation of
Savar ke lead to Hindu sacial reftorms, The Hindu natiopallsn,
Savaritar rerterates, "doss ot aim at uwsurping what belongs to
others', He wanted to buwild a strong and militan£ Hindu nation.
He was the first thinker to interpret and define clearly the
Basic tenets of Hindu natiomalism. He is regarded as the Tather
of modern Hindu nationalism.

In 1925, its prooramng was enunciated as follows by Lala
l.ajpat Mai, who was then FPresident of "Mahasabha® ¢ (1) To orga-
nise Hindw Sabhas throughout the country, (2} To provide relief
to sweh Hinduse who need help on account of commuanal riots, Ky
Reconversion of Hindus who have been forcible converted to lslam,
{(3) To organise gymnasiums Tor the use of Hindu younqg men and

womer:, (5) To organise Seva Samities, (6) To popularise Hindu,

{(7) To build Halls attached to the temples for people to assemble

h

and to discuss matters of social and religious interests, (8) to
celebrate Hindu festivals, (7)) To promote good {feelings with
Muslimse and Christians, (10} To represent communal interests of
the Himddus in all political controversies, (11) To encourage

69. 1lbid, P. 226.
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MHindus to take industrial puwrsaits andg to betlter the condition o7
70
Hirmgdu  women. Out of the above points regarding BGandhian na-
tionalism and Hindu Mahasabha of Hindu comsolidation and nation-
alism it is clear that both agreed with the reformative aspect of
indiam society in terms of abolition of wntouckhability, inter—
caste marriage, better condition of Hinduw women and  like  that.
But  when Gandhiji thinks nationalism in terms of Hindu Muslim
unity and adequate opportunity for weaker sections of society at
the same time Savarkar s approach is towards Hindu nationalism
and exclusicorn of Muslims and converting Hindus  who havé been
forcibly became lslam and help Hindus who need help on asccount of
comnunal  riots. Gandhiji was guite against communal riots.
Regarding the practical uwtility of the JFormatiaon and operation
of Hindu maha Sabha, in 1924 FPandit Madan Mohan Malaviya, argued
that it is wrang to think that "Maha Sabha’ is a communal organi-—
gation  which would clazh with the national congress. It iz a
socio-religious and cultural arganisation to deal with social and
non  political matters such as uwntocuchability, inter-caste jeal-

ousies, child marriages and other social abuses, The Mahasabha

would deal with these matters and alsw safeguard the interests

70. Indraprakash, A review of the History and work of Hindu

Mahasabha and Hindu Sangathan movement, {(Delhi, Hindu Mahasabha

Fublication, 1952) pp. 43-44.
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af the Hindus, But when the out break of Hindu-Muslim riocts
Tollowed the suspension of the “Non-coogeration movement” it

provided an additional base for the establishment of Hindu Sabha
Lhrough out e country.
These riots braught‘jnto forus the general absence of @ a strong
urmified body among the Hindus, which in twn provided an impetus
72
to the Hindu umification sovement.
The Communal Award of 1932, which set up special eslectorate for
Muslims and other communitiess, was severaely condemned by the Maba
Sabha. After 1922, the Mahazabha grew increasingly enstranged
from the Congress party and from Mabatma Gandhi, whom  they ac-
cused of Muslim appessement’ which ieads to the forbade any of
ite members by the Congress from being in cammunal arganisatyoans,
including the Mahasabha, After the wWorld war [, Mahasabha &ctiv-—
ities were increasingly directed against the Muslim league. And
in latter part of the 17930s, especially after 1937, when  V.D.
Savarkar became FPresident, its target was increasingly against
73
the Corigress party. The HMaha Sabha was strongly opposed the
71. Sankar 6Ghosh, Political ideas and merments in India,
(Bombay Allied PFublishers, 197%), P. 176.
72. Mishra, B.B., The Indian Political parties, (Delhi, Oxford
University Press, 1976) pp. 321-22.

73. Myron Weiner, Party Politics in India (Princeton, Princeton

University Fress 1937), p. 164,
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fFormilatiorn of Fakistan and the cartition of India. The Mahasab--
ha antagonism started in the sarly 19508 ageinst  the Congress
Tor 1ts policy of placirng the Muslios at the edpernse of ihe

.

Hindus, reached itz peak during Savarkar 's er

g4:

Here both Mahatma Gandbl and Hindu Mahasabhae opposed paritition of
India. But Gandhi ‘s approach iz ouite moderate towards Musiim
league and its opsration in comparizon  to Hindu HMahasabhba.
Gandhiji  had agresed of communal electorate wnder the circuam-
: 74
stances ui Hindoy Mahasabkha 1s guite antagonistic to it.
Dr.  Shyam Frasad Mookerjee, who succeseded Saverkar in 19473, W &
responsible  for demouratising and modernising the Maha Sabha,
ATter  independence of the country in 1947, he esported the Maha
Sabhanhites either to give-up politics and condine themselves as
to  admit peoples of all communities in crder that the HMahasabha
might grow into a national arganisation, H;s advice went unheed-
ed, and in the upheaval that followed the assassination of Mahat-
ma Gandhi in January 1948, by a member of Maha Sabha renouwnced
politice for somg time and later returned to it in May 1949.
Meanwniile, Mookherjee severed his relations with the Hindu  PMaka
SBabha and took initiative to form & new political party i.e. T
Bharatiya Jana Sanghia. fAnd after the independence in 1949, 006
rihodox Hindus formed a new party of their own called the Rama—
rajya parisad, It participated in the first three general elec
74. Sadasivan, S.N. Party and democracy in India, Tatame-Grow-

Hill Publishing Company Ltd. (New Delhi), 1977, P. 126.
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tiorms and in 1967 electians 2t did nol particapate. The  Hiyndw
Maha Sabha, bhowever, could not secure any important position in
the politicasl lifte of ftree India. in the place of Hinduw PMaha
Sapha, the party which gained its strength was the Bharatiys Jana

Bangha which was Tounded by Dr. Mookherjes after leaving the
75

Mahasabba.

Regarding thg RSS and Indian nationalism it believed that
the Hindu culture was the sole binding force of Indian natian.
The feeling of & burning love for Mother India has bloom  the
basic ternet of RS5 philosophy, In the initial period it had  two
cbhijectives (&) to unite Hindus to fight agasinst the cplonidal
rule, ) to organise Hindus against fuwither disintegration  and
from the prosely-tising influence of external religions like

76

Isiam and Chraistianity. But later it expanded its scope of
activities into many other fields, zuch as politics, educatian,
social welfars, tragde wnion and intellectual activities. Whieer
Gandhiji believed and strive for bringing nationalism in terms of
pluratity of culture and inteératimn of Indian society irrespec--
tive religion at the same time RSS5 and Jana Sangha believed that
75. Sankar Ghosh, Socialism, Nationalism and democracy in India

(Bombay, Allied Publishers 1973), p. 171.

76. walfer, K. Anderson and Dalme, the Brotherhood in Saf~
fron, the RSS and Hindu revivalism, (New Delhi, Vistar qulica—

tions, 1987), p. 34.
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nativnalism can be achieved only by Hivdue cwlture and  Indian
society is nothing but Hindu scciety, The Jana Sangbha stated in
this respect that "it stood for the rebuilding of India on basis
af Indgian multdre ang tradition, It Fwiher stated its Tundamen-—
77
tal principal is "one nation, one cultwe and one people. in a
book published in 1939 and entitled we or ouwr nationhood defined,
Golwalbkar, the second Chief of RED defined the ideclogy of the
organisation. He sdopted & definition of the Hindu natiorn  simi-
lar to WYV.D. Savadkar in Hindutwa. He did rot beiieve in the
separation of religion from politics.  He declared, "we  cannot
give-up religiaon in ow national lifte as it would mean that we
have tuwned faithless to ow male epirit, to the ideal and mis-
78

gion for which we have lived far ages.

This is a reminiscent of the ideas of some of the extremist
leaders of the first decade of this centwy, who considered that
no  national awasbkening in Indis would be fruitful except on  the
foundation of religious fTaith. Though RS5 is mentioned as a
revivalist wrganisation by its critics, ite leader asssrts  that

RSS stood for the renaissance of the Mindu reliqQion and the Hindu

o S S s s o e St St - oy e e e e

77. Bharatiya Jana Sangha Publication, New Delhi, 1957, and

manifesto and programme of Jana Sangh,

78. M.S. Golwalkar, we or our nationhood defined, 4th edition,
{Nagpur RSS Office, 1947),P.N. Indurkar, Bharat PFublications,

1939, pp. J0-31.
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society. At present, the RES has a leading positiaon among
various Hindu organisatiomns in the country and represents  the
idea of Hindu Rastra or Hindu nation. The RS83 amd its Tamily
arganisations including Bharatiys Janata party- the present form
of erstwhile Bharatiya Janae Sangha -~ conetitute the movement Tar
Himdu nmnatiotwlism in the present Indian politics. Te the Jana
Sangh, the Hindu Scoaciety and nation were identical. This meant
that, HMindus did net forem &« religions commanity, but & nation, to
which all imdividuals belaonged, irresgective of castes, creed and
language. The contention implied that secularism &as & value
: 79

system was maintained in the gart of Hindu cultuwe.

The principle of integral Humanism, propounced by Deen Dayal
Upadhaya fTorm the basic principle of BJF. At the same time, it
expresses its commitment to five ideals. They are (&) National -~
itsm  and national integration, (b)) demooracy, (c) positive, SeCu—
larism, (d) Gandhian seocialism and (&) & value based politics.
It shows the party’' s faith in all democratic narms; with the hope
that it will create consensus politics in major national issues
andg compete with others where conflict situwation arise. A
naticnal consensus canmot be based on mere struggle for power, it
must be based on certain principles and national objectives. The
people of different faiths and ideologies shouwld be able to co-
exist in peace and harmony but those whé have extra territori
79. Horst, Hartmann, Political parties in India (Meerut, Mee-

nakshi Prakasan, 1980) p. 11,



al iovalties or are engaged 1n anti-sodial activities carmat Ire

pechted to contriputes To naticonal consensus and for bthiz reason
would Mave to e kept oul. 86 4 Delilever in demoocracy as  Gand-

nidi believed &P would like to fight agarnst  ail  trends  of

% and aubthoritardand so. fThe  counni bment ter poasitive

I
B
s

f asi

seculariam implies o rejection of what the Congress haz  been
advocating so far. It rejwcts the idea of appeassment towards
any commanity ard imstead supports the idea of full protection
to the life and property of minorities.

It desires filtering of common moral values, whether de-
rived from different religions or from other historical and
civilised enperiences and approachies, which &lways rremained
integral te Indian mationalism. While accespting the doctrine of
Gandhian socialise the party segks Lo replace hoth capitalism
and communalism by the principle of cooperative system and a
form of trusteeship in all fields of economic activity, Final-
ly, it desires a value based politics. It also desires to purse
the course of a welfare state, Ites pragrammes lay stress on the
need for land reforas, reconstructing the agrarian system,
eradication of poveriy by fntyodays schemes. Foaodg  for  warlk,
adult education, drimnking water for rural areas, low cost
housing, nutrition and primary health care, family planning,
vocation-oriented education, women welfare, introdgucticn  of
80. Our five commitments (New Delhi, BJP Publications, 1980),

p. 4.



@empl coyment guarantes aohemss Tor vouth., natiaralisation of maior
JDDU$tf185; grrowth ol public sgctor @i Theorshicalils 4L
followsd Ganmdihian concept of economic Life and living to  bring
’ a1

out the ildeal state i.e. Raparajys possible.

fegarding  dinterpational  relations and  foreign policy it
Tavours (BJFP mon-alignment and an independent  fTorelign policy,
aiming at preserving world peace and prometing enlioghtensed self-
interest of .the nation, Regarding the mnuclear weapon produaction
it differe from Gandhian concept of complete non-vioclence ap-
proach by tavow ing the policy that India should have a policy of

producing all kind of nuclesr weapons and bombs.

o

Gardhy and BIF were fighting under different banners Lo
bring out Indian natiopalism, 1.8, in Congrese and through its
different allied arganisations respectively. While Gandhilii  had
& strong faith 16 Indian National Congress to bring out the same
the BHJF aevelaped the antagonistic attitude towards the same and
tried to preserve the sane through other socio—cultural, reforma-
tive arganisations ouitside the then Cungress.

ABoccording bt the BIF assertiorn the challenges from Dalits
came at & time when the oil revolution in the Arab world had
broughbt about an assertion of Islamic fundamentalism. It was
being rumcured that petro-dollars were Tollowing into India to
81, Economic policy declared adopted by First National Confer-

ence of BJIFP, in December 28, 29, 30, 1981 at Bombay.



finance Maslim orgamisation and with & view of making Maslims @

flenge to  the Hindus. In tact it was alleged,

[

political oh

h

according to BIF that petro-dollars were the main inducement’ Tor

the converzion of the Dalits. Thez impact of the conversions on
the mind of the Unper Caste Hindus must be assessed in this

context. According to BJIF aleso, for various ressopns, the Funjab
problem assumed menacling proportions around 1983, The Sikhs who
were historically not considered different from Hindus began  to

asserit thelr separate ildentity andg even oblject to being bracketed

with the Hindus in the Constituticon. Thus tihe Sikh relioiocus
asgserition created ancther major challenge for the Hindus, Sik—

hriem wasg seen to be =o much an dintegral part of Hinduisem that any
assertion  of separateness oan the part of the Sikhs was no  less
tharn & traumatic experience for the Hindus, according ho  BIF.
Here also it was percelved by BJIF as not merely losing a friend
but providing an ally Lo the Muslims. Jarnail'Singh Ehid mdr o -
walle had told the BRC correspondent that the Sikhe should join
hands with Muslims andg should together challenge Hinmdu
hegemony.

The Shah Bango  movement in 1986~87 also had an adverse
effect orn the Hindu mind, The Muslims aggres;ively aopposed and
rejected  the Supreme Court Judgement in the case of mainternances
claimed by Shah Bano of Indore beyond the period of iddah (the
82. Sarvapalli Gopal, Anatomy of Confrontation’, Penguin Books

India Pvt. Ltd., 1991, p. 190.



three month period aftter a divorce dwing which a divorce s
gntitled to claim for maintenance, according to  Musiim  law) .
The PMuslim kept on agitating until the govi, agresd to nullity
the court judgement by enacting & separate law for muslin  woman.
This was seen as a complete negation of secuwlarism by the BEIFP and
it perceived that only Hindus are secular and the minorities are
commural . )

The Hindus led by VHP and R85 now began to demand the con-
struction of a Ramjanmabhumi Mandir on the site of RHabei Moe Gue.
In order to broaden the movement the VHF, RSS and BJF devieed &
clever ‘mave. - They organised the worshipping and congsecration  of
bricks in  every village and taking thew out in processions.
These bDricks were to be subsequently sent to Ayodhya for the

construction of temple. Basically it was a clesr political move.

e
D)

A large number of Hindus were politically mobilised. But  at
communal ised  the whole situation and Hindus  and Maslime came
dangerously close to confrontation. The processions were  orga-—
mised in Octmberwmovamhar, 1989 just on the eve of the general
elections  in the last wesk of November, 1989, It was no wonder
that many major riots broke out in Indeore(Oct. 1989, kKota (Sept.
1989), Bhagalpw (Qui. 1989 eltc., in which hundreds of  innocent
muslims were killed. Thus it can be seen that the Hindu-Muslim

83. Ibid., p. 191.



Vééléfions are not merely governmed by the relligious factors alone
bﬁt more often, by political and economic developments. The
pelitical  contow is determined by the soacial charnges brought
about by economic development and technological progress which in
turn decides the pattern of bephaviow: and pulitiaal‘ percepti ors.
Ard  these perceptions ultimately determine the shape of the
relationship betweesn the Hirndus and the Muslims in society. Thus
it is the process of economic development, social change &nhd
political percepticns which are far more important than the

84
religious Tactor in determining inter communal relationships.

Srmilarity between Gandhil murder and Babri demolition =

H

Regarding Bsabri Masjid demclition & group of researcher
named D.R. Goyal and others in their article "Gandhi murder to
Babri demplition”. paint out that there are some similarities
between the two incidents and it is thqse that gave rise to this
reaction among pesple. First of &1l the resaction itself. Assas—
sination of Gandhiji had shaken the entire nation. The Muslims
were gripped by internss fesor and insecurity. Among the people.
at. large there was deep grief and anger, The target of
people’'s anger was the Rastriya Swavamsevak Sangha and its
84. Asgar Ali Engineer, Hindu-Muslim relations before and after
1947, Babri masjid— Ramjanmabumi issue, edited with an introduc-
tion by Sarvapalli .Gopal, Penguin Books India Pvt. Lfd.i"i??f;”

p. 192.
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assocliates. Orn December &, more or less the same atmosphere
prevaiied all over. Secondly the Sangha tribe dissociated
itselt from December & deed with the same alacrity as it had
displayed after Gandhi murder. it is, of course, patent that
the show of sorrow was hypooritical now as well as then. The
foul deed on Januvary 30, 1748 wasz celebrated in RS3 Sukhas with
distribution of sweets, and when the Babri Masjid ultimately
feil Murli Manohar Joshi sand Uma Bharati jumped with Jjoy inte
each other arms. Gowalkar s tears then and Advani ‘s displace of
remorse now, both are equally hypocritical. Subseguent develop-
ments in both cases have expased the reality. Thirdly, in both
case, attempts were made to prepare people’'s minds to welcome
the criminal deed. Hefore the assassination of Gandhiji was
described by 'the Sangha tribe as a traitor and a misfortune of
the nétion: This time around the Babri Masliid had been project-
ed as a black spot on nations identity and a symbol of slavery.
Fourthly, pmisonoué propaganda on both occasions had motivated
people towards violent action and to take law inte their owﬁ
bands. Setting the aischief a foot the RS3 stood aside to
absolve itself of the crime. The Sangha does not maintain any
membership register or record so that the outsider cannot prove
the .association with the RSS of the person who wields the pistol
or uses dynamite and pickax. At that time, it . was. p?oqlaimed
that ' Godse had cormnection with the RSS and now% theﬁ dého;igﬁén;

squad of "kar sevaks” had been disowned., Fifthly, there are



similar efforts to take credit fTor each deed. Of course, mor e
time elapsed in the case of Gandhilii, for obvious reasons, as
compared with the Babri Masjid. After Gandhi murder the Sangha
tribe continued to claim for about two decades that the Mahatmas
name had been incorporated i the "Fratah-Smaran'” i.e. (morning
prayer) of the RSS., No hesitation was shown in describing the
85
Mabatma as the father of the nation. Mot in public at least.

The reality suffaced, like the proverbial cut ocut of the
bag, whern the “Jana Sangha {(the erstwhile Folitical platform of
the RSB) secured & majority in Delbhi Municipal Corporation  and
Delhi Metropolitan Council and became the rulers in the Capital.
The RSS Swayvam Sevaks in the political field began to dream of
capturirng political power, The Congress party in the corporation
moved a resclution which described Gandhiji as the father of the
natiocn and the ruling Jarna Sangha oppnased it toaoth and nail for
the same reason. NMow that the Sangha setalwarte captured Chief
Ministership in Tow states and golt the exulted pozition of the
opposition leader in FParliament. Their confidence took the form
of arrogance and irr the same proportion their apparent reverency
and regard for Gandhiji alsoc began to decline. The Sangh tribe
therefore revived its objection to reference of the Mahatma as
father of the nation. One wonders at this queer attitude. if
85. DES RAJ GOPAL, "Gandhi murder to Babri demolition”, Qaﬁmi

‘Ekta- Trust, -A. 199, Pandara-Road, New Delhi, 1993 .pp.. 2=6s - : -
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K.H, Aedge war curbe called "Swayamev Mrigendrata” and M.S.

Golwalkar can be referred to as Guwruji by their . followers why

should there be any objection if a grateful nation remember its
84

wnitier and liberator as Tather?

Difference between Gandhi and BIP in solving Hindu—Muslim Prob-

lems

Qut of the above discussion the following differences canbb&
drawn TfTrom the Gandhi and BIF s approach to Hindu-Muslim rela-
tions and nation building throuoh promotion of national integra—
tion and nationalism which Gandhi believes in a composite or say
plurality of culture but not a dominate culture i.e. Hindutva or
Hindu culture. Gandiniji not only tried for bringing Scheduled
Caste and Scheduled Tribe people to the national mainstream but
also to promoteé harmoniocus relations among Hindus and Muslims.

By affirming the universality and eqguality of all religion
he said the problem is not with the religion as such but with the
votaries. Due to the lack of proper understanding they do not
follow their religions properly. Accarding to his understanding
of religion, ths difference will not divide mankindg but will only
énrich it.Regarding the very basis of Hinduism he said oy
846. Des Raj Gopal and Others, "Gandhi murder to Babri demoli-
tién“ fuami Ekta Trust, New Delhi-3, 199X pp.2-3. "Motive behind
Gandhi Murder and Babri Demolition was the same 1 Raving the wéy
for Hindu Rashtra of the RSS conception instead o%i"Ram Rajya”

of BGandhi ‘s dreams”.



Hindu imstinct tell me that all religirons are more or less  wrue.
411 proceeds for the same god, but all are imperfect because they
have come down to us through imperiect human instrumentality. Once
he stateo I am figbhting for wunilty not only among Hindus and Hindu
untouchables but  among Hindu, Muslims, Christians and other
gifferent religious compunities. So it is clearly evident that
while Gandhiji thought Indian cultuwre and Indian nationalism in
terms of unity in diversity BIF thinks in terms of one culture
i.e. Hirdu culture and Unified India. Though in means they are
different but in end it ie the same i.e. to buwild a strong and
unified India. Both Gandhiji and the parent aorganization of BJIP
were against partition of India.

For Gandhi communalism is not only the out growth of reli-
gicn but other factors in terms, social, economic and  uneven
development is responsible for the same problem too. So he pre-
ferred minority protection and minority rights but BJF is ouite
against the same for proper implementation of directive principle
of state policy i.e. uniform civil code and full protection of
life and property of minority.In this respect BJP is against the
present policy of ruling Congress party too.

Thirdly regarding the reformative approach of Gandhiji, antd
Hindu Mahasabha Pandit HMadan Moban Malviya said "the Hindu
Mahasabha is not a cammunal organization to clash with the na-—
tional Congress in its first inception, but it is cultural organ—

ization to deals with various socio—economic and religious refor--



mations like inter-caste marriage, abolition of untowchabirlity
and hetter conditions of women. But with the process of time and
circumstances atter Gandhi ji assassimnation it took a differ
approach and converted itself a new interest group in  Indian
politics.

As  Gandhi supported democracy in terms of social, gcunomi c
and political so also BIF 'in terms of majority rule and majarity
rights. & quotation from Janra Sangha news paper suggests the tone
and temper of democdracy advocated by the Hindua radial rights., .,
Some Muslims will be get terribly disturbed by reading this....
(but) the minarity will have only the righis which the majority

a7
bestows upon them at its pleasure.

l.ast but never the least, whoen Gandhi visualized the disin-
tegration of India and communal conflict is an obstacle to fight
against British imperialism, and tried to brimg about communal
unity through various measures including his dynamic leaderchip
at the same time BJIF frightened about the further sub-division of
the country on the basis of religion and strive to make a strong

wnified future India at the cost of communal riots.

87. Embree (Ainslie T7T), Religion and Nationalism in modern

India, Oxford University FPress, New Delhi, 1992, Ch. X

’

P.47.



CHAPTER-V
CONCLUSION

Feligion is always related with bad news in India.  Communal
rictss Sikh extremistss the support of  Untouchability by the
Sankaracharya of Furi; the killings in Fashmir that followed the
theft of the Frophets hairs, stories of huwman sacrifice &t the
laying of the foundation for abridge in Rajassthan are the various
religions dmages that emerge from the press, both Indian and
international. Such phenomena catches the imagination of many
obsetrvers even those who are by no means persanally itll~disposed
to religious values and customs. It is the voice of many impar-—
tial personalities that to bring about Frogress and prosperity
through social Justice it would be better to separate religion
from Folities., By referring AJB. Shah, the Indian social critics,
said that, “"India has encough problems to tackle apart from those
created by the ohscuwrantism of its commupal parties and oquasi-
political groups: 1T religion allowed to complicate these prab-
lems, we may az well give up all heope of cresting & modern secu-
lar democracy and a single natiaon out of the diverse groups con-
stituting the people of India".

The contlict and tension produced by the confrontation of
religiovs formulation of the society with the agesnts of change
have often been attributed to a head long clash between the
forces of tradition (or reaction) and those of modernity (or
progress) . Gunnar myrdal, fTor example has spoken of such a clash

as a major motif of the unfolding Asian drama. Ong sees, he
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suggests, a set of inner conflicts operating on people’'s minds
between their Migh-pitched aspirations and the bitter experience
of & harsh reality, between a desire for change and isprovement
and mental reservations and inbikitioms about  accepting  the
conszquences and paying the price”. This almost mythic vision is
o doubt valid, but one should not éssum@ that il takes the fTorm

of & collision between the defenders of traditional religion and

the iponents of modernity. What is happening in India is some-

thing much more complicated and more subtle.

v

The secularism that is ane of the most vherished goals of
the dominant Indiam Folitical cultuwre is derived not from modern
western political opractice. but from Gandhi ‘s  translation of
nationalist ideals in to the vocabulary of MNMeo-Hindusm. The
thealugicél basis of Indian Secularisem is not a denial of the
claims of religion but an assertion — one can say & profoundly
dogmatic one — that all weligions are true,

Arnything that appears to be socially harmful can be avoilded
andg abandoned - what is left will be the keypel of truth., This is
what Gandhi meant, when he said, "for me truth is god”, which is
very different is Its implications from the Christian formula”
god dis truth”, For Gandbi and hizs followers such as  interpreta-—
titon of religion was the answer to india’'s most pressing Foliti-
cal Problem — the antagonism between Hindus and Muslim as well as
such other social Froblems as untouchability. Secularism in

Indian sense, is an attempt to create a basic regusite of a



matiomatist state, a homogenecus population. Gandbian solution
have an attraction of people of gqood will, but it carries witian
Its seed of conflict. Many serious and knowledge students of
modern India have wondered if Gandhi s use of a religiouws vocabu-
lary ~ idpevitably Hindu in crigin did not in fact provoke the
political and social relations between the Hindus and Muslims.
Gandhi -~ and this is true for nec —~ Hindusm ip general by over
locking the hiﬁturicaily determined character of ocultwe and
institutions, mis understood the intractable nature of India’
social problems espcially the basis of conflict between the reli-
gious groups— Gandhi thought and Fropagated that if & unity in
religien could be achieved and maintained then sotial contlict
would end. Hisg approach to mix vup religion in folitics ang
Freaching the universality and commonness of all religion is
multipie. In one hand by doing this he thought that & wnified
India could be possible and it will able to give a strong tight
against British imperialism. For maintenance of &uféal Justice,
end of economic exploitation through sarvodaya and Antodaya Fro-
gramme, Folitical Independence through autonomous self sufficient
* Neo Hindusm means the interpretation of BJP and its allied

organizations about Hindusm.

**-Radical right meants for the BJF and its approach to National

inteynation and nation building and its difference forms radical

left.



village communities, the Practical significance of religion and
its place in Indian Folitice in the then time is CObvious. One
might almost say that, Gandhiji who waz so deeply conscious of
the need for personal purity, didn’'t take seriously the problem
of the fierce passions that religious differences could arouse.
There is another factor in the neo-Hindu approach to conflict
that must be noted: a seemingly complete in ability to under-
stand that Muslim and Christians, to the degree that they are
committed to thesir faiths, find their identities in being part
of the religious community. For the Hindusm at the deepest
level, on the other hand, salvation is uwltimately individualis-
tic, concerned with transcending the social order.

The statement that ocutside the church there is no Salvation
is both abhorrent and childish to a neo-Hindu, while it must be
fundamental to everyone who truly lives within the confines of
the semitic Taiths, Meo—-Hindusm’'s solutiaon to religious plwalism
is thus a denial of the basis of what Lo muslimes is a fundamental
of their faith - the sense of community. Qut of which it given in
the bitter reliciocus ricts in recent vears.

The second category of respoanses made by Hindusm is caming
to terms with the modern world: that the groups koown variously
as Hindu commounalists, Hindu reactionaries or preferably, the
Hindu radical right. This response is represented institutionally
by such groups as the old Jana Sangh, the Hindu mahasabha, the
Siva Sena, the Restriya Swayamsevek Sangh (RSS)., They are radi-

cal, not reactionary, because the goals they formulate and the



solutions they propose would as truly teransfore Indian society as
would that of radical left. Their literature, especially in
Hindi, is Tilled with Frograms fTor change, how ever abswd these
may seem to these with different ideological commitments.

The trust of Hindu radical right can be seen most =ignifi-
cantly in  dits attitudes towards the four major gmals of  the
dominant Folitical cultw e, These goals are (1) national unity
92) social Justice (3 Democracy and Secularism are not rejected
by the radical right but transfarmed through redefinition, Its
adherents allege that it ie & dominant Political éraups, whao
through a Talse inter pretation of goals, are destroying India.
National Unity they argue, means  an  integrated, homogeneous
society; and this canbe Tound by recagrnizing that Indian culture
and Hindu culture are synonymous terms. This means, =t conarse,
that the place of the religious minority is at ance called into
question, for the essence of Islam and Christianity — the belief
in Salvaticon. Through membership in a collective social body -
seems to be a denial of national unity.

# Regarding seUlarism M.35. Golwalkar, the best known spokesman
for Hinduw righbt, when he stated, "the non—- Hindu people in
Hindustan must adopt the Hindu culture and religion, must learn
bta respect and hold in reverence Hindu religion and must enter--
tain no ideas Bbut those of glorificatiaon of Hinduw race and

culture....claiming no  Frivileges aae  not  even citizens



i
righte . Such views are not put forward as part of any party’s

political Flatform, but they are part of the rhetoric religicus
appeal.

Such & gquotation, however extreme and Ferhaps, a ‘typical,

reinforce that the radical ylght (BJF) does not engage in frontal
attacks on modernity as much as on other religious ogroups. The
demand Tor abad on the =laughter of cows illustrates this qguite
neatly, for it is at one a way of embarrassing the governments
devotion to secularism and away of attacking Muslims. A ban  oan
cow slaughter would be obvicusly sectarian legislation, but its
symbolic appeal is very considerable. The attack on urdu in RBihar
and wttar Fradesh is defended as a movemsnt towards nationad
Unity but the goal is homogeneous society characterised by the
dominance of the Hindu culture.
* All most all observers would agree that whether the objective
situation Jjustifies it or not, a deep sense of frustration and
anxiety charalterises much of the Indian Maslio community. Ac-
cording to Dr. Abid Husain of Jamia millia University, it was the
Musl imost India who had to pay the heaviest Price for Fartition
and independence, ‘not only in the fora of spiritual and mental
anguish But also in that of economic depression and educational
and cultural backwardness. It may be argued that the condition of
1. M.S. Golwalkar, we and our nationhood defined, guoted in

Farooqi, communist Party and the problems of the Muslim . Minari-

ty, p.B.



indiarm Muslims is rno worase than that of millions of other Indian
located in similar interstices of the social Eyétemv but the
Muslinm perception of their situation as isolated fram the main-
stream of natichsl tlife remains. Thers are two aspects of this
perceptton, {1} The Muslims, are ‘a remonant of their EYENE, cut
off from the Islamic state many of them had supported, and be-
cause of this, they are in the eyes of the Hindu majority "a
poterntical fifth column”. (2) The Muslims response to social
change, one of that is analogous in many ways to that of Hindu
radical right.

Orne is tenmpted to assume that in the Indian situation the
Hindus radical right (BIF and its allied organization) is alone
responsible for the increasing vicolence and bloodshed of the
communal riots duwring recent years, but there is reasan for
thinking that the Islamic extremisests i.e¢. the Muslim radicatl
rright, to maintain the analogy — have bear responsible {to some
extent for bringing about the vivlence. The Declaration by the
Jamaat—-i—-Islami and other groups that Salvatiorn comes through
communal splidarity ant cbedience to god alone suwggests to  the
more desparing muslims that it is better to dia in a righteous
cause than to live in subservience to an alien culture. That
death has ofter been the reward for such views is shown by the
increasing number of communal riots in which the majority of

those killed have been Muslims. To conclude with the conceptual

analysis of "Ramrajya” i.e. ideal state by Gandhiii and BJF is
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nothing but two concepts for mobilization of people ;n different
FPhases of Indian nmistory. When Gandhi wanted to mebilise the
total people of Indian against British imperialism and colonial-
igm to retain Indiarm independence at the =zame time by using suach
concepts, BJIF intended to mobilize the majority Hindu people to
capture Folitical power . Gandhiarn concept of "Ramrajya" in  this
dense was quite a wider connotation highlighting economic, so-
cial, political and religious aspects of Indian lite but RBRJIF's
approach to the same is relatively narrower and based on more
‘religious and cultuwral aspects of Hindu lifte rather thanm Indian
life. For Gandhi ramrajya means harmonious living of all sections
of commuiities which is based on love, puwity of mind, Tellow
feeling and compasszion but RBIFP wanted its philosophy of Hindutva
1.8, majority deminance t(hoth Folitically and oculturally) aver
other sections of the society inc~luding minorities. Out of the
following statement which was given by Gandhi is 1938 to the
group of missionaries it will be clesr about hie  approsch  to
Folitics, religious spirit and religious life.

He stated " 1 could not be leading a religiocus life unless
Identified myself with the whole of mankind andg that 1 could not
do unless 1 took fart in Folitics. The whole gamut of mang activ-
ities today constitutes an indivisible whole.. I do not know of
any religion apart from activity., It provides a moral basis to
all other activities without which lifte could be a maze of sound
and fury signifying nothing. But BJF wants to dominate the whole

Indian society and culture by its philosophy of” Hindutva.
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