





for scholars to delve deep into the gender dynamics from a Gandhian
perspective. Madhu Kishwar writes:

Gandhiji’s responses to women are important for anunderstanding
of his general social view on women not only because he more
than any other leader tried to live his personal life publicly,
but also because many of his experiments which most people
consider eccentricities and obsessions are inextricably linked
to his vision of new types of relationships between men and
women. He is also important for feminist scholars because,
unlike 19" century social-religious reformers, Mahatma Gandhi
did not view women as an object of reform, he saw them as

active subjects.
In the language of Kishwar, “Gandhi’s Sita’ was no helpless creature™.

In psychoanalytical treatments, the unique position of Gandhi lies in
the manner in which he inverted western notions of sexuality and other
socio-psychological codes. He, in his attitude and political stands, always
aspired to be a woman instead of man. Ashish Nandy argues that as a
typical representative of the Indian psyche, Gandhi “had always feared
womanhood and either abnegated femininity or defensively glorified it
out of all proportion.”® He writes further, “Gandhi attacked the structure
of sexual dominance as a homologue of both the colonial situation and
the traditional social stratification. Gandhi was trying to fight colonialism
by fighting the psychological equation which a patriarchy makes between
masculinity and aggressive social dominance and between femininity and
subjugation”.” In other words, defiant subject-hood and passive resistance
to violence—militant non-violence, as Erick Erickson calls it—became
in the Gandhian world-view an indicator of moral accomplishment and
superiority, in the subjects as well as in the more sensitive rulers who
yielded to non-violence. Honour, he asserted, universally lay with the

victims and not the aggressors.®

By and large it seems that there is a general agreement among scholars
that an understanding of Gandhi’s concepts of gender cannot be properly
and adequately acquired from borrowed paradigms of first world gender
discourses. This is also because Gandhi openly and vehemently denied his
own masculine image. He aspired for those images and attributes which
are commonly attached with feminine identity.

This position of Gandhi was quite in tune with the Indian notion of
ardhnar_'iswar in which male and female are not two separate bodies/
categone§ but both are, in fact, one single body. Both femininity and
masculinity coexist in a single body (in Samkhya philosophy the duality
has. been explained in terms of purush and prakriti). Gandhi always
aSplre_d for the feminine self both in his body and in his politics. This
yearning for womanhood disturbs the modernist discourse of gender in
which the male position is always hailed as a superior status.

‘ However, at the level of scholarly treatment, it appears to me that the
‘Mahatmaship of Gandhiji’ has hegemonised readings of gender politics
in Gandhian discourse. This means that a superior position of Gandhi has
bee_:n Faken for granted while discussing gender politics in this discourse
ThlS. 1s also due to the fact that almost all recent studies on gendef
rel_atlonship in Gandhian discourse have been written from the Gandhian
p()?nt of view only.® These writings have either used Gandhi as a reference
point or scholars have used one or another aspect of Gandhian philosophy
regardmg women as entry point(s) into the discourse of popular culture of
the Cplonlal period. The notion of celibacy is one such case. Exploring the
rel..atlonship between celibacy, sexuality and nationalism, Joseph S Alter
wrl_tes, “Gandhi’s mass appeal was partly effected on a visceral level at
which many Hindu men were able to fully appreciate the logic of celibacy
as a means to psychological security, self-employment and national
refqrm . .. The nationalism which emerges out of this discourse is of an
obllquf-: and somewhat utopian sort . . . Scholars have pointed out that
Gandhian treatment of male-female relationship led to the construction of
an arlldrc?gynous politics. The notion that one could become powerful by
dominating others — sexually or physically — was anathema to Gandhi,1°

At another popular level, scholars have always seen Gandhi and his
concern fo.r women’s cause either from a contemporary feminist or gender
pomnt of view, or they have sought a kind of remedy for contemporary
gender-social problems in Gandhian discourse. Roth these treatments
ha.ve. hel‘ped in the construction of other gender stereotypes. What is
missing in these studies is the scope of posing the simple question: How
did thes.e Gandhian notions themselves act as locations of the struggle
for dm?lmation and resistance? Thus what matters is not the question of:
How th he visualise male, female relationship but also how was he being-
percelved and how did his ideas regarding gender relationships take shape
1 the domain of popular culture?
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One of my tasks is to explore how gender stereotypes developed in
discourses on the spinning wheel and how popular culture was partially
read and acted upon. Gender appears no more as a pre-category in identity
construction; rather it appears as a form of power, a kind of strategy,
channel for the construction and reconstruction of political claims and
political categories themselves. Thus the study of representations and
images appear to be crucial in understanding the networks of power
operating simultaneously at various locations in this textual field. I have
also tried to raise the most obvious looking question: How did women,
who were day-to-day practitioners of Gandhism, perceive this Gandhian

symbol?

The Context

In peasant societies of India, spinning was primarily a woman’s job, while
weaving was done by the male. But one finds a reversal of these roles in
tribal societies. In tribal societies, male members take up spinning while
women weave the threads into cloth. This work division along gender
lines is both an outcome as well as a defining agency (producing its own
cultural stereotypes) of the culture that produces this narrative.

Recent works have shown that weaving, weaver’s looms or the
weaving techniques are not merely modes of cloth production. Roy
Dilley in his study of Tukolor loom of Senegal has shown the interplay
of myths, traditional beliefs and rituals at work in the weaving space
and the weaver’s loom.!"! In the Indian context, Deepak Mehta in
his study of the community of Muslim weavers of Barabanki, Uttar
Pradesh points out that ‘the technique of making cloth and quilts
is constituted within a semiotic system.’'? He explores the body of
the weaver as the site where both verbal and non-verbal actions are
embodied and disembodied. On the other hand, Katherine S Marsh
in her study of Tamang culture of Nepal compares the cultural act
of weaving to that of writing.!® She tells us that “these two acts
are gender symbols not only because they tell the Tamang about
the separate toles of sexes, but also because they are about what
transpires between the sexes as each defines the other. Two opposing
conceptions of the world emerge as Tamang men and women view

one another”.'
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_These studies have helped me to see the space of the spinning wheel
not just as a political symbol but essentially as a cultural representational
arena, which has been utilised and reworked along political, national and
gender lines. The act of political recodification of the spinn)ing wheel by
Gandhi did not wash out its cultural meanings; rather this act of political
(re)codification and appropriation in a way expanded and enhanced its
cultural value. Deriving its life spirit from the culture of the land. the
processes of assigning specific political meanings into an ordi,nary
everyday metaphor of Indian life had a close dialogue with its earlier
contextual sites at every level throughout the period of anti-colonial
movement. Thus, the people, culture and narratives of traditions acted
both_ as sources and fields of Gandhian discourse. These sources and fields
retained the legacies of dominant gender constructs of their old cultural
contexts even when they underwent various processes of recodification
after entering into the Gandhian discourse.!s

In order to understand the politics of recodification, it is necessary
to Ioc.)k briefly into the historical context in which the spinning wheel
weaving and the whole semiotic field around cloth entered the nationalis';
discourse. This context was highlighted by the Swadeshi movement of
190.5_—07. Colonialism and its impact on the yarn sector, the vulnerable
position of the weaver (with the dependence on imported fabric) and
search for popular symbols to resist exploitative colonial structures are
a few subtexts where economic historians have debated fiercely. The
Amvrit Bazaar Patrika, a leading voice of the time, wrote in an editorial of
November 1, 1907: “We have urged to spin our own thread, so long we
cannot honestly say that we have abjured foreign cotton fabrics. And the
charkha(spinning wheel) is the best means for helping in this manner . . . If
every householder makes the thread required for clothing his family, then
we can be_ independent of Manchester without practically any effoart on
our part”.'* Sumit Sarkar pointed out that during the swadeshi movement
p1'qpagati011 of the charkha bore little fruit at the popular front. It had tc;
wait for the arrival of Mahatma Gandhi in Tndian politics.

Popular singers, actors and preachers made strenuous efforts to
reverse the stereotype that the country cloth was rough and homely while
f[he Bri_tish clothes were fine and pure, directing their message to women
in particular. At the same time, the homeliness and loose, thick weave
of village cloth were lauded for their naturalness, purity and lack of
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sophistication. The village songs of the 1905-10 period associated country
cloth with images of motherhood, with thick white rice and curd and with
good things of unpolluted countryside."”

After the arrival of Mahatma Gandhi, the charkha made a radical
difference in terms of the attitude of the common folk regarding their own
lives and well-being. This difference can be seen in the issue of migration
and its social responses in folklore. Citing the example of migration, Gyan
Pandey has written that in the pre-colonial period, mass migration was an
emergency remedy in situations of crisis and it was a weapon of protest
against the tyranny of the local landowners. But, in the latter decades of
the 19" century, the wholesale migration of a community to escape from
oppression and a collective act of protest had been transformed into an
individual act of desperation."*The folklore of the Bhojpuri region captures
some of the hopes and travails that arose out of this transformation.

‘Poorabkedeshwa men kaileenokariatekaresonwankerojigarjaniaho’
(One who gets a job in the east can fill his house with gold™)"*

This folksong is not just a statement of the shift of occupation (from
agriculture or weaving to petty jobs and wage labour) but is also a narrative
of protest. One can see an element of contrast between this narrative of
protest and the following narrative of appeal which has been composed
around the charkha. In one of the Bhojpuri gramgeet, women sing:

‘ab ham katabicharakhabapiyamatijahubideshwa. Ham katabi
charkha sajantuhujaabmili ahi se surajabaa, piyamati . . . ™

(‘Now I shall ply the charkha O dear, please don’t go to alien lands
O dear, °

I shall ply charkha and we shall attain swaraj, O dear don’t go ... ")

Both these narratives resist the dislocations caused by colonialism
but i the charkha-geet it has been claimed that the act of spinning can

reverse the process of dislocation. Thus while the hidden aspect of the text
attacks colonialism and its evil effects, the overt text conveys hopes of a

golden future.

In another folk song, the appeal acquires more confidence and we
hear the talk of turning the world upside down with the spinning wheel:

‘sakhi sab mili charkha chalabahu jug paltabahu he’?'
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‘O d f it r - -
dow(n’_) ear friends! ply the spinning wheel and turn the world upside

The reference is too innocent, almost mythical, creating highl
non-a_uthoritarian appeals about the power of the spinning wheel ThZ
mythlca_ll hope, playfulness associated with the ideal golden future an'd the
rhythmic, lyrical optimism emanating from the humming of the spinnin
wheel in this maithili/bhojpuri folk song not just widened the Eeld 0%“
play for Gandhian politics but had a tendency to politicise even the most
mundane moments of everyday life (of womenfolk in particular)

Challenging Colonial Myths, Creating New Mythology

Partha Chatterjee writes, “In its specific historical effectivity Gandhism
provid.ed for the first time in Indian politics an ideologicr;] basis for
?nclu.dmg the whole people within the political nation. In order to do this
it qglte consciously sought to bridge even the most sanctified cuIturai
barriers that divided the people in an immensely complex agrarian

237

society.”

Various new metaphors were added to the spinning wheel to colonise
the_day—to—day lives of Indians. This language revolved around Gandhi s
notion of swaraj and he placed the spinning wheel at the centre of it. For
e}u(ample, he once called Darbhanga, a town in north Bihar, a ‘moaem
pllgrirnz_lge centre’ because it was one of the major centr.;s for khadi
production.® Gandhi linked khadi with religious ethics and sentiment
He often tried to legitimise his programme or notions of ihad; by makiné
the material stand for piety or spirituality. These acts of recodification not

f)nlglffextended the field of power but also redefined the field of politics
itselt.

Gandhi discarded the notion of politics as a distinct category both at
the_h?vel of ideology and action. The other side of this rhetorical refusal of
pO?lthS (when he brought together politics and religion) was the impulse
to invest politics everywhere. He believed that politics does not take place
1n a defined sphere; it tends to invade everyday life instead,

A particqlar gendered positioning of the spinning wheel that we
commonsensically find in Gandhian treatment of the spinning wheel is also
because of the fact that Gandhi’s wheel wag primarily taken from peasant
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cosmology. It appears that the Gandhian model of cloth production, in
which women are assigned the job of hand spinning and men are weavers,
was based on the peasant version of cloth production. Gandhi popularised
this peasant (dominant) version of cloth culture and as a result, various
gender-cultural stereotypes emerged in which spinning was primarily
recognised as women'’s concern.

Having said this, one must also remember that for Gandhi, spinning
was important equally for both men and women and he advocated the
utility of spinning without acknowledging any difference along gender
line.?* Yet, the way in which women subjects were assigned privileged
positions in the political vocabulary developed around the spinning wheel
tells its own story. This is a story where a close association between the
female body and the body of the spinning wheel is both established and

targeted.

Looked at from another vantage point and at a different textual
Jocation, the following folksong shows how khadi worked as a carrier
of Gandhian ideology, how Gandhian gender norms were internalised by
rural women, and the manner in which various communities of responses
associated with social sexual positions came into play in the conflict
between the private and the public: '

I will not wear foreign cloth, the words of my darling call out.
1 will fight rather than give in

Because wearing such thin cloth in the Ganges to bathe when I am wet
in the Ganges, my body will show shamefully.”

“This song, sung in Maithili in north Bihar and in Magahi in south
Bihar, represents a man hearing the words of his sweetheart. Strikingly,
however, the song was sung by women spinning or marching at cloth
stores — it characterised a gender inversion of women singing the part
of men and joining men in the movement” .26 However, when put in the
proper cultural context this narrative reveals another layer of politics. The
metaphorical and cultural contexts referred to in this folksong are that
of bathing in the open, bathing in the Ganges. In order to understand the
politics of this specific folk song and images of Gandhian philosophy
inbuilt into it, let me briefly discuss the cultural contexts that shape circles
of meanings around this folksong.

ESSAYS ON GANDHI 113

The fzoncept of ‘Ganga-snaan’ (sacred dip in holy Ganga) is a popul
and easily affordable pilgrimage for almost all sections of fn ptl; E;I;
(those who live in the region of Mithila) people. It is re,c:(llgnisec;;l a0
sacred bathing of very high esteem in the religious culture of that re oo,
Ho-we\'rer, there are various popular perceptions of this ‘G anga-ba thglm:.
Thl_s pilgrimage, like others, has been viewed as an occasion when Wolng -
‘enjoy open air’. Thus the practice itself has been recognised as a zen
threat to the dominant gender codes, especially codes related v;t]g tre
domestication of female subjects. T4 Lhie

Weakness as Strength: Inversion of Codes

In Gand.h.ian narratives in general, the thickness of cloth has been hailed
as a positive aspect while fineness has been denounced. Although Gandhi
ref:ogn?sed the richness of the Indian weaving tradition, he ne.ver used
t}.ns point as a weapon of his attack on colonialism. In fact, he developed
h.1s strategy to counter the power of colonialism preciselj,; around thp
sites v'vhich were criticised and held inferior positions in colonial m ‘153
narratlv?s. He countered fineness with thickness. This reversal df v:l .
system is significant in a culture which has a long and popular hist “f;
the production of fine quality yarns and cloths. e

. Fmeness was the hallmark of pre-colonial Indian cloth. Thickness
displaced the space occupied by fineness and sophistication in the va]
system of cloth and dressing. As has been shown earlier in the mad']ue
of Qandhian folksong, we find that what is also crucial here is that tll?'g
flatlonalist position/desire for thickness simultaneously caters t thls
interests of the dominant gender. o

‘The Charkha as a Shelter from Patriarchal Tyranny

Gam_:lhi himself never advocated any kind of work division al
gender lines but khadi production, in fact, distinguished the kind of WOO]I]’I%
performed by men and women (this reading is particularly based in th
north Indian context). Women workers were assigned the production t *lj
and thgs pushed into the inner sphere while male volunteers were ijzn
marketing and other jobs dealing with the public. However, a cfucial
outcome of the khadi movement was that ashrams acted as s’helters for
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those courageous women who wanted to escape from the tyranny of
patriarchal social structures and norms. The spinning wheel, which
symbolised the khadi movement, very soon became a symbol of self-
employment, abolition of purdah and other oppressive social traditions.
But the more popular the movement became, the more it provided new
outlets for rural women with other political agendas.

Janaki Devi of Madhubani district of Bihar joined the movement to
avoid a dreaded marriage 2Sita Devi of the same place joined the anti-
purdah movement and then the khadi movement because as a young widow
she saw these political alternatives as a means of economic independence
from her in-laws’ household. 2*Women who did not want to marry or who
could not marry found refuge in these ashrams.

Khadi bhandars marked a definite transition from ‘social to political’
as we conventionally use these concepts (‘politics” has been used here as
something pertaining to the state). Khadi bhandars were hailed not only
as ‘social’ and thus an ‘apolitical’ space in the Gandhian discourse, but
also as a place of recruitment of volunteers in the fight against colonialism
and for the attainment of swaraj. On the other hand in dominant social
perceptions, these bhandars were seen primarily as a threat to the social
moral order and thus constituted a corrupt political location. This reading
of social Tesistance and women’s imagination/resistance in and around
khadi bhandar provides scope for further inquiry on the dynamics of body
politic that developed around Gandhi ashrams and khadi bhandars.

Wendy Singer has noted that gender also influenced the age at which
political activism was acceptable. Most women did not join politics until
they were married or when their children were old enough to be left athome.
Therefore, while teenage boys began wearing khadi and congregated at
khadi centres, women did not begin their political work until they were
at least in their 20s and often not until they were old enough to leave the
daughter-in-law to manage the household.”

In the male public sphere, Gandhi ashrams were often perceived as
places where social-sexual norms were frequently violated. Women at
work were exposed to male gaze. On the one hand the division of work
was along gender lines. Women were generally given inside jobs, 1e.
production tasks, while jobs which demanded direct contact with outsiders
were assigned to only males. On the other hand, this politics seems to
Jose its weight at the time of political demonstrations. Women volunteers
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came ogt in Public and defied gender norms on other occasions too. Clad
In khadi saris, they felt a unique kind of security from male gaze. Their

‘ However, i.n the history of a symbol, one needs to problematise this

sense of -secu1'1ty’. In order to unsettle this account, one needs to look at
Fhe ways in which the culture produced by the Gandhian charkha weaves
its own threads. Here, the point of view of those consumers is crucial

for whom the Gandhi ; .
frarms 1an wheel was brought in the centre of the political

We hgve_ briefly discussed ways in which nationalisation of the bod
of the_ spinning wheel took place and the manner in which the bod 031[P
the spinning wheel was internalised within Gandhian discourse. We }iwe
seen that this internalisation was performed by injecting variou.s markers
1ntq tht_a body of spinning wheel and the body of cloth in general. Texts of
puntyflnt}purity, pious/profane, tradition/modernity, etc. were pr-opa ated
at the historical juncture of the anti-colonial struggle to counte% th
hegemony of cheap and fine mill cloth, )

Note_: This is a revised version of an article earlier published in the
Economic and Political Weekly on ) uly 10, 2004.
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CHAPTER
GANDHI AND UNTOUCHABILITY

- Gurusamy

Preamble

Mohanlal Karamchand Gandhi, popularly known as Mahatma Gandhi, had
a humble beginning. His parents, Karamchand Gandhi and Putlibai, were
deeply religious people and led a pious and ethical life. The Gandhj family
and their relatives were involved in trade and commercial activities. Gandhi
later observed that the religious values and cultural traits that shaped his
personality, behaviour and relationships were inherited from his family,

Gandhi and Seocial Advocacy

Gandhi’s social advocacy was marked by Truth and Non-violence and aimed at
Poorna Swaraj (complete independence). Gandhi, as a social reformer, fought
for the eradication of caste, religious and gender nequalities and pleaded for
communal harmony and peacefii] coexistence. He had spoken about eighteen
constructive programmes aimed at improving the lives of peasants, women, Dalits
and others as part of the independence movement, He never tolerated gross socio-
economic mequalities that prevailed in India during his time. To him, communal
unity and social integration would be the hallmark of a country marked by
equality and plurality. His social advocacy was focused on social-structural issues
like caste, religion and gender, and he strove hard to address socio-economic
and gender issues through non-violent means. Through his eighteen constructive
programmes and eleven vows he wanted to create 5 new India.

Gandhi was totally against all types of socio-economic, educational,
religious, gender and political inequalities and worked hard to promote
and sustain fraternity and social integration. He wanted to eradicate
untouchability and dealt with gender inequality and religious intolerance.
While preaching communal harmony, social ntegration, inter-caste amity
and secularism, he had to face a lot of resistance, since these issues and
practices were enirenched in the Indian cultural ethos.
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Social Structure ' in the lowest run gs of the caste ladder and they continue to suffer discrimination

One of the significant features of the Indian social structure is stratification and inequities due to socio-cultural, structural and stratification,
and inequality emerging out of caste, gender and regional disparities. Caste

discrimination is perpetuated by socio-cultural and religious norms, customs ' Caste and Social Status
and traditions. The process of socialization advocated conformity to the |
prevalent norms of socio-cultural life and people imbibed these negative

values, In addition, social segmentation and stratification, based on the |

traditional varna system, perpetuated caste inequalities where social groups

Ambedkar listed the evils of the caste system: it isolated people, infused
a sense of inferiority into lower-caste individuals, and divided humanity;.
He argued that the caste system was not Just a social problem. He pointed

were ascribed different status based on their position in the caste hierarchy. out that it traumatized people and affected the country’s economy badly.
! The ideology Supporting and legltimizmg social stratification dlscouraged
Indian castes are stratified into four groups on the basis of work and purity. | critical thinking and Cooperative effort, and encouraged absurd theories
In the Hindu hierarchy, there are the Brahmins (priestly caste), the Kshatriyas and chaotic speculations. The lack of social mobility, noted Ambedlar
(warriors), the Vaishyas (traders) and the Shudras (menial task workers). Outside prevented India from going forward. He stated that the absence of v; bran;
this four-tier caste System are the untouchables (punchamas) who are called scientific and technical progress, combined with meel submission to one’s
Scheduled Castes. The structural properties of caste, namely, endogamy, caste fate, perpetrated the caste system. He pointed ot that caste divided people
occupations and hicrarchy have a direct bearing on social stratification. Caste and added that it divided the tpper castes as well into numerous sub-castes
divisions in India dominate settlements, housing, martiage, employment and ‘ ' '
general social interaction, and these are remforced, directly and indirectly, through Caste, claimed Gandhi, had nothin g to do with religion. He argued that he
various means, especially cuItm'aI-'rergifJus norms. _Daﬁts are discriminated discrimination and trauma experienced by the lower castes was the result of
Aainst n;our society and the practice of lultouchal_)hty 18 rampant and severe | socio-cultural tradition, the origin of which is not clearly known. The reality
especially in rural societies. Though their status has improved marginally today of colonial India was, he noted, that there was no sj gnificant disparity between
because of several development activities and affirmative action initiated by both the economic condit; —e £ :
the Central and State governments, their plight is still deplorable . Arings of members of different oAsiSs. I atlier
: § : words, both the higher and lower castes were poor. He acknowledged that the
Understanding  the inequalities, disparities and various other problems caste system in India had spiritually blinded a ot of Indians.
suffered by the Dalits and taking into consideration the constitutional guarantee
of protection and social sccu%’ity to them, t‘he g(?vegm-]ent.s, both Central gnd Untouch abi]ity
State, have formulated a policy of protective discrimination and affirmative
action for their benefit, Some of the significant policies and programmes Those jobs considered polluting and impure are reserved for the Dalits. These
formulated in this regard include Protection of Civil Rights Act (PCRA) and Jobs include removing human waste (manual Scavenging), skinning animal
the Scheduled Castes and Tribes (Prevention of Atrocities) Act, 1989. Besides, carcasses, tanning, and washing clothes, Dalits are supposed to reside outside
there is reservation for the Dalits in educational, employment and other sectors. the village so that their physical presence does not pollute the village. Not
The Scheduled Castes are also referred to as Dalits in contemporary only‘ are they restricted in terms of space, but their houses are also inferior in
literature. In 2001, the Dalits constituted 16,2 per cent of India’s total population. quality and devoid of basic facilities like water and electricity. They are ofien
Since 1950, India has enacted many laws to protect and improve their socio- landless, as non-Daljts own most of'the land in villages. Government officials
economic conditions. Taking advantage of the constitutional provisions and do not enforce the existing laws and policies to allocate land for the Dalits.
legislations as well as the policies and programmes of the Govemnment, the Even when a piece of land js allotted to them, they are often denied access to

Dalits have improved their status, However, their ascribed status has kept them that land because of the vici Ous caste discrimination.
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Gandhi as a Social Reformer

Gandhi’s thoughts on social issues prepared the ground for concerted action
which included his eighteen programmes of social reconstruction dealing
with communal harmony, elimination of untouchability, development
of women, economic equality, and empowerment of farmers, labourers,
Adivasis and lepers and the eleven vows aimed at establishing and promoting
a society founded on social justice. These constructive programmes were
the basis for community and rural development programmes and the
development of deprived communities and other marginalized groups. His
thoughts on rural reconstruction provided the platform for development
planning at the grassroots keeping gram sabha as the base.

His concept of sarvodaya or the welfare of all was the basis of his
mission on social reforms. His thoughts were founded on the principles
of economic prosperity and social justice and Truth and Non-Violence. To
him, individual happiness lay in the happiness of the society of which he/
she is a vital part. He considered all those practices which affected the well-
being of individuals and the community immoral, unethical and sinful

Relevance of Gandhi in 21" Century

Mahatma Gandhi’s thoughts and philosophy are timeless and eternal. The
universal relevance of Gandhi emerges from his experiments with Truth
and Non-Violence and it is essential for the promotion of harmonious social
relationships among different countries, societies, communities, castes, religions
and races. Gandhian thought is relevant to the contemporary era for promoting
social cohesion and fostering religious tolerance through 4himsa. His thoughts
are essential to build a pluralistic society based on the prnciple of sarvodaya.

Conclusion

Gandhian thought and philosophy is very relevant today to address the
conflict and violence that is tearing the world apart. His ideology and
economic theories will certainly help in the preservation of the environment
and promote sustainable development. Gandhian thought, principles and
vows, when translated into practice, will be a source of security to the
entire humanity and will ensure peaceful co-existence and understanding
on the basis of Truth and Non-violence and will promote sarvodaya.
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