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PREFACE
The papers in this volume were presented in the National Seminar on “Gandhi and Time-binding:
Interface between Principles and Practices,” jointly organized by Balvant Parekh Centre for General
Semantics and Other Human Sciences and Institute of Policy Research and International Studies,
The Maharaja Sayajirao University of Baroda, held during 23-24 January 2018.
The volume explores Gandhian principles and practices in the light of time-binding, which is
a conscious undertaking that makes a human being ‘the inheritor of bygone ages and trustee of
posterity’. Time-binding as explained by the Polish-American thinker, Alfred J. Korzybski has
an integrated vision of existence, knowledge and practice. Its aspiration is collective welfare of
humanity. Korzybski, who brought new perspectives into the understanding of time, language,
philosophy and pedagogy, was shocked into contemplation after his experiences during the First
World War. Korzybski’s sense of history and acute observation of life launched him on a quest
through Manhood of Humanity (1921) and Science and Sanity (1933), which resulted in a functional
understanding of human being as a time-binder. A time-binder is capable of transferring and building
upon ideas, knowledge and experiences from the past for the advantage of the present and the future
generations and this capability comes with an ethical responsibility.
Gandhi’s engagement with knowledge and experiences of the bygone ages was through texts,
contexts, interactions with people and experiments with living. The stages of his experiment also
immersed him in moments of self-doubt, disillusionment and rethinking. My Experiments with
Truth: An Autobiography deals with Gandhi’s tireless and inconclusive experiments with principles
and performance, elaborating on how certain spiritual, political, and ethical insights and works of
thinkers have influenced him and how innovatively he turned ideas and ideals into practices based
on his needs, cultural realities, environments and lived-experiences. The aspiration behind such an
experiment was to realize the superior self. In his opinion, such a realization would make possible
a higher level of individual and social life. Gandhi believed that when this aspiration becomes a
collective endeavour, humanity will benefit collectively.
Gandhian experiments tell the stories of active, continuous quest, moments of uncertainty and
challenges. Most importantly, Gandhi did not stop searching for methods to translate his evolving
convictions into ways of everyday living. His life was a conscious attempt to internalize and integrate
the ideas and ideals into a viable philosophy of being and doing. The attempt had its strengths and
shortcomings as his exponents and detractors illustrate.
Gandhi argued that realizing lofty ideals is not possible if the smallest, quotidian parts are
neglected. The apparently commonplace aspects of life such as diet, clothing, cleanliness, dealing
with the desires and passions of the body and the like were informed by the principles that had
inspired him. The tight interconnectedness of Gandhian ideas and practices – truth, nonviolence,
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brahmacharya, satyagraha, philosophy of education, organization of his ashram, ways of resisting
the colonial power, strategies for decolonizing the mind – is not accidental. Gandhian principles
and practices have been adopted into many struggles across the world. Generations of theorists
and practitioners have looked up in awe, embraced, appropriated, rejected, critiqued or condemned
his views for various reasons. Even after many decades of his demise, there are several kinds of
theoretical and practical engagement with his works and philosophy of life across the world. This
volume is part of that critical and creative engagement.
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BEYOND “THE CACKLING OF METAPHYSICS”:
KORZYBSKI’S AND GANDHI’S IDEAS OF TRUTH
Rakesh Desai
Alfred Korzybski (1879-1950), a Polish American thinker, and M. K. Gandhi (1869-1948), the
prominent leader of Indian independence movement, were contemporaries sharing almost the same
historical time, the last decades of the nineteenth century and the first half of the twentieth century.
To begin with, both of them would invite a comparison in terms of difference, if not contradiction.
The former being a civil engineer-turned thinker, and the latter, a lawyer-turned saintly leader; the
former being a proponent of the Western discourse of reason and science, and the latter being an
advocate of the Indian discourse of spirituality and values, and also of a harsh critique of the Western
rational materialism. But, at the same time, Korzybski and Gandhi appear to inhabit the conceptual
space of religion as spirituality, and the experimental and experiential negotiation with truth. Despite
their methodological differences, they concur in underlining the collective human existence in
history and welfare of mankind.
Korzybski mentions in the “Preface” to Science and Sanity two of his key ideas explored in,
respectively, Manhood of Humanity (1921) and Science and Sanity (1933):
In Manhood of Humanity I stressed the general human unique characteristic of time-binding,
which potentially applies to all humans, leaving no place for race prejudices. . . . We learned
from anthropology that the degrees of socio-cultural developments of different civilizations
depend on their capacity to produce higher and higher abstractions, which eventually culminate
in a general consciousness of abstracting, the very key to further human evolution, and the
thesis of this book. (“Preface to the Third Edition,” Science and Sanity xxxii-xxxiii; emphasis
is Korzybski’s)

The idea of time-binding is valorized by the relevance of the past to the present, and the collective
human existence. It invariably points out the mutually beneficial relationship and moral responsibility
for the other:
A functional analysis, free from the old mythological and zoological assumptions, showed
that humans, with the most highly developed nervous system, are uniquely characterized by
the capacity of an individual or a generation to begin where the former left off. I called this
essential capacity ‘time-binding’. This can be accomplished only by a class of life which uses
symbols as means for time-binding. Such a capacity depends on and necessitates ‘intelligence’,
means of communication, etc. On this inherently human level of interdependence time-binding
leads inevitably to feelings of responsibility, duty towards others and the future, and therefore
to some type of ethics, morals, and similar social and/ or socio-cultural reactions. (“What I
Believe,” Manhood of Humanity xlii-xliii)

10

Anekaant: A Journal of Polysemic Thought

This ethical concern/ responsibility for the other is allied with the human capacity for the
cumulative growth, unlike it is in the case of the animals:
The facts are that man is not supernatural but is literally a part of nature and that human beings
are not animals. We have seen that the animals are truly characterized by their autonomous
mobility — their space-binding capacity — animals are space-binders. We have seen that
human beings are characterized by their creative power, by the power to make the past live in
the present and the present for the future, by their capacity to bind time — human beings are
time-binders. (Manhood of Humanity 66-67)

Obviously, the relevance of the past to the present is crucial for the meaningfulness of humanity, and
this past is individual as well as collective, linear as well as cumulative, and a wrong approach to the
past would hamper the march of humanity:
Such are the children of folly: (1) Drifting fools — ignorers of the past — disregarders of race
experience — thoughtless floaters on the shifting currents of human affairs; (2) Static fools —
idealizers of the past — complacent lovers of the present — enemies of change — fearful of the
future; (3) Dynamic fools — scorners of the past — haters of the present — destroyers of the
works of the dead — most modest of fools, each of them saying:” What ought to be begins with
Me; I will make the world a paradise; but my genius must be free; . . . (Manhood of Humanity 169)

Thus, indifference to, idealization of, or scorn for, the past, would defeat time-binding and also
disrespect the collectivity of human existence. Similarly, in an answer to a remark by the Reader
in Hind Swaraj that “Young India seems to ignore the Congress,” Gandhi points out the definitive
significance of the past in the present, along with its collective and cumulative aspects, referring to the
contributions in the past by “the Grand Old Man of India,” “Mr. Hume,” “Sir William Wedderburn,”
“Buddrudin Tyebji,” Professor Gokhale and others (Hind Swaraj 12). Later the Editor remarks in the
same text: “A nation that is desirous of securing Home Rule cannot afford to despise its ancestors”
(Hind Swaraj 14).
In spiritual/ religious context in view of time-binding, Korzybski differs from Gandhi in his clear
rejection of the notion of God as the supreme supernatural agent. The idea of human beings as time
binders, unlike the animals as space binders only, precludes its conceptual development into the
supernatural agency like God in Korzybski:
The problem is to discover the natural laws of the human class of life. All the “solutions” offered
in the course of history and those which are current today are of two and only two kinds —
zoological and mythological. The zoological solutions are those which grow out of the false
conception according to which human beings are animals; . . .The mythological “solutions”
are those which start with the monstrous conception according to which human beings have no
proper place in nature but are mixtures of natural and supernatural — unions or combinations
of animality and divinity. (Manhood of Humanity 86-87)

Thus, for Korzybski, man is governed solely by the laws of nature, and he is neither an animal in
zoological terms, nor a weird combination of an animal and a supernatural agency, leaving no space
for the concept of God. But Korzybski does recognize within his conceptual framework in Manhood
of Humanity the idea of ‘spiritual truth’ as a great human urge, an ideal to be studied and pursued
more scientifically:
Though this book has been written with scrupulous care to avoid words or terms of vague
meaning — and though it often may seem coldly critical of things metaphysical, it has not
been written with indifference to that great, perhaps the greatest, urge of the human heart
— the craving for spiritual truth — our yearning for the higher potentialities of that which
we call “mind,” “soul” and “spirit”— but it has been written with the deep desire to find the
source of these qualities, their scientific significance and a scientific proof of them, so that they
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may be approached and studied by the best minds of the world without the digressions, and
misinterpretations that are caused by the color and the confusion of personal emotions; . ..
(“Preface,” Manhood of Humanity lxi)			

Further, the nature of religion is seen, at least as an evidence of, the human capacity for the inferential
mode of knowledge in time-binding:
Another important point which clarifies the problem of the ‘unknowable’, religions, etc., is that
we humans have a capacity for inferential knowledge, which is not based on sense data, but
on inferences from observed happenings. All modern sciences on the submicroscopic, electrocolloidal, etc., levels are of this ‘as if’ character. . . . Inferential knowledge today in science
is much more reliable than sense data, which often deceive us. In religions we also translate
the still unknown into inferentially ‘known’, which becomes creeds, but based on primitive
or prescientific assumptions. The most primitive religion in which the savage believes, or
the more generalized and more organized religions in which the ‘man in the street’ believes,
represent non-elementalistically his inferential ‘knowledge’, which involves his ‘feelings’,
wishes, desires, needs, fears, and what not, as combined inseparably in living reactions with his
‘intellect’. (“What I Believe,” Manhood of Humanity lii-liii)

Further, in one of Korzybski’s lectures, religion appears to be conceptually located as a negotiating
link between the past and the present:
And what of the power that makes for righteousness? Religion, it would seem, has the seat
of its authority in that time-binding double relationship in virtue of which the living are at
once posterity of the dead and ancestry of the unborn, — in the former capacity inheriting as
living capital the wealth of civilization from the time and toil of by-gone generations, — in the
latter capacity holding the inheritance in trust for enlargement and transmission to future man.
(“Lecture XX,” Manhood of Humanity 326)

For Gandhi, religion, institutional as well as universal, was a great source of power and meaning. As
Bhikhu Parekh observes:
For Gandhi religion represented the way human beings conceived and related to God. Since
he postulated both impersonal and personal conceptions of God, he distinguished two different
levels of religion. The ‘formal’, ‘customary’, ‘organized’, or ‘historical’ religions were based
on distinct conceptions of God whom they reduced to the limited categories of the human
mind and invested with anthropomorphic attributes. They involved prayer, worship, rituals,
asking God for favours, and so on and were all sectarian. For Gandh, popular Hinduism, Islam,
Christianity, Judaism, and all other religions belonged to this category. The ‘true’, ‘pure’,
or ‘eternal’ religion transcended them. . . . Such a religion represented the purest form of
spirituality and acknowledged that the divine was too complex to be fully grasped by any one
religion. It ‘transcended’ but did not ‘supersede’ organized religions . . . . (Gandhi: A Very Short
Introduction 41-42)

Gandhi’s idea of the ‘true’ or ‘pure’ religion, different from the organized religion, is closer to
Korzybski’s notion of religion as a time-binding link.
The objective and experimental negotiation with truth in Korzybski and Gandhi is quite
noticeable. Korzybski’s Science and Sanity mainly explores the method of knowing the truth of an
object. Perception of an object is a process of abstracting it from its level and context:
For our semantic purpose, the distinction between lower and higher abstractions seems
fundamental; but, of course, we could call the object simply the first order abstraction, and the
label, with its meanings, the second order abstraction, as indicated in the diagram. (Science and
Sanity 389; here the diagram refers to the structural differential.)
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Knowing an object employs a non-Aristotelian (Ā) language of non-identity:
For a Ā-system, we must build a new language. We must abandon the ‘is’ of identity, to say the
least. We have already seen that we have an excellent substitute in an actional, behaviouristic,
operational, functional language. This type of language involves modern asymmetrical
implications of ‘order’, and eliminates the ‘is’ of identity, which always introduces false
evaluation. (Science and Sanity 373-74)

Further, Korzybski comments on the consciousness of abstracting:
We can now define ‘consciousness of abstracting’ as ‘awareness that in our process of
abstracting we have left out characteristics’. Or, consciousness of abstracting can be defined
as “remembering the ‘is not’, and that some characteristics have been left out.” It should be
noticed that in this formulation, with the aid of the Structural Differential, we have succeeded in
translating a negative process of forgetting into a positive process of remembering the denial of
identity and that characteristics are left out. (Science and Sanity 416; emphasis is Korzybski’s)

Korzybski’s diagram of structural differential in Science and Sanity evidences his rigour in
remembering the level and the order of abstractions, and the necessary limitations of the perception.
Korzybski calls his method of exploring and revising social sciences “Human Engineering” in
Manhood of Humanity (Manhood of Humanity 1):
Life progresses faster than our ideas, and so medieval ideas, methods and judgments are
constantly applied to the conditions and problems of modern life. This discrepancy between
facts and ideas is greatly responsible for the dividing of modern society into different warring
classes, which do not understand each other. (Manhood of Humanity 36)

Further, a researcher, like an “engineer,” uses “engineering methods,” “the engineering of an idea
towards a complete realization,” to be carried out in terms of “observation and experiment and
formulated by mathematics and mechanics” (Manhood of Humanity 6). By “mathematics” he
means, quoting Cassius J. Keyser from his The Human Worth of Rigorous Thinking (1916), “the
science of ‘Exact thought or rigorous thinking’, and one of its distinctive characteristics is ‘precision,
sharpness, completeness of definitions.’” (Manhood of Humanity 8)
Gandhi’s appreciation of reality and a readiness for its subjection to correction is obvious in the
title of his autobiography, An Autobiography or the Story of My Experiments with Truth. He points
out in his autobiography his scientific approach to truth, not unlike Korzybski: “My purpose is to
describe experiments in the science of Satyagraha, not to say how good I am” (An Autobiography
xii). For him, “morality is the basis of things, and that truth is the substance of all morality,” and
“Truth” is his “sole objective” (An Autobiography 25). Further, Narayan Desai, who knew Gandhi
intimately, remarks on Gandhi’s “ever- growing personality”:
The straight line of truth in Gandhi’s thought, word and deed reflected in his approach to every
individual whom he encountered.
The other thing that strikes me most when I think of Gandhi the man is his ever-growing
personality. This experimenter of truth had grown from truth to truth and had never tried to be
consistent in his statements. He is on record advising people to believe only the later statement
if they found two of his statements to differ from each other. (My Gandhi 3)

Satya for Gandhi is to be practiced and tested, and thus closely allied with Satyagraha. Narayan
Desai comments on the derivation of the term “Satyagraha”:
The word is composed of two roots: Satya, meaning truth and Agraha, meaning insistence.
The literal meaning of Satyagraha would be to adhere to truth. The word was born after a
movement. When newspapers in South Africa used the term ‘passive resistance’ for the Indian
community’s method of non-violent action against injustice in the wake of the twentieth
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century, Gandhi, its undoubted leader, used the same term for some time. He did so for want
of a better word. But considering the passiveness of the term on one hand and that the usage of
‘resistance’ in the Western world meant a certain amount of coercion, if not violence, Gandhi
was not happy with that word. Consequently he appealed to the readers of Indian Opinion to
find better substitutes and even offered a prize for one whose word would be finally selected.
Maganlal Gandhi, a nephew and a close associate of Gandhi suggested the word “Sadagraha,”
meaning adherence to goodness. Gandhi changed Sadagraha into Satyagraha, which replaced
truth for good. Incidentally the word Sat in Sanskrit has three meanings: fact, truth and also
good. (My Gandhi 55-56)

Gandhi’s preferred change from “sad” to the more inclusive “sat” is quite suggestive of a shift from
goodness to a goodness coupled with the perception of reality. Related to the idea of truth is the idea
of ahimsa, non-violence. Narayan Desai comments:
Gandhi discovered non-violence in his search for truth. In his constant pursuit for truth he
realized that what he saw as truth was not necessarily the whole truth. Truth could be found
differently by different persons. The best way to attain truth was to realize the fact that yours
may not be the only truth and you should be open enough to accept truth from whatever source
it may dawn upon you. This is what led him to non-violence. . . . This process of leaving
the door eternally open for truth to appear from any corner was what brought Gandhi to the
threshold of non-violence. (My Gandhi 96)

Conceptually, the adherence to truth invites in Gandhian terms humility and ahimsa in spiritual
discourse, and it leads, in Kozybskian terms, to the methodological rigour, the consciousness of
abstracting, the structural differential and mathematics in scientific discourse. Further, for both
Korzybski and Gandhi, truth would function to bring about critical changes in the world outside
through its practice. Korzybski would usher in the “science of Human Engineering” (Manhood
of Humanity 69). It is founded on “the conception of man as being at once natural and higher
in dimensionality than the animals” (Manhood of Humanity 70). Gandhi’s truth is experiential,
dynamic, associated with action. Narayan Desai points out “the three great gifts by Gandhi”
to the world: “Satyagraha, Ekadash Vratas and Constructive Work” (My Gandhi 55). The idea
of truth implies related resonant ideas like eleven observances and constructive work in varied
spheres of life. Eleven observances would be “Truth,” “Non-violence,” “Brahmacharya,” “Nonpossession,” “Non-stealing,” “control of the palate or Aswad,” “fearlessness or courage,” “equal
respect for all religions, or tolerance,” “bread labour or dignity of manual work,” “removal of sense
of untouchability,” “swadeshi or neighbourliness.” (My Gandhi 58-59) And the constructive work
would be as follows:
In the economic field the constructive programme contained Khadi and Village Industries,
economic equality and labour; in the political field it contained communal unity, adult education,
panchayats, and work among students and farmers. In the social field it contained communal
harmony again, removal of untouchability, women’s emancipation, and work among adivasees
and lepers. Culturally it contained basic education, covering the entire field of education from
birth to death, sanitation, spread of knowledge of hygiene and prohibition. (My Gandhi 61)

Korzybski’s advocacy of science and technology need not conflict with Gandhi’s rejection
of “Machinery” as “the chief symbol of modern civilization,” representing “a great sin” (Hind
Swaraj 88). Korzybski’s sensitive perception of the human would anticipate the appropriateness of
technology. He rejects the view of man as a selfish, greedy animal: “‘Survival of the fittest’ in the
commonly used animal sense is not a theory or principle for a ‘time-binding’ being” (Manhood of
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Humanity 142). In fact, selfless service to humanity is a feature of being human, as evident in the
notion of time-binding:
Not only our whole collective life proves a love for higher ideals, but even our dead give us
the rich heritage, material and spiritual, of all their toils. There is nothing mystical about it; to
call SUCH a class a naturally selfish class is not only nonsensical but monstrous. (Manhood of
Humanity 143)

And Gandhi’s ever pragmatic approach to life could accommodate newer forms of technology with
human touch. Anjali Roy comments:
As Gandhi continually modified his views on technology that were contradictory to begin
with, he would have found no dichotomy between the small and the big, the advanced or the
primitive, labour-intensive or capital-intensive, provided that they contributed to the welfare of
all sections of society and the surrounding environment. (Rethinking Gandhi and Nonviolent
Relationality 303)

Both Korzybski’s and Gandhi’s approaches to truth anticipated the creation of a better world.
Korzybski’s primary agenda is to make social sciences scientific, and so useful:
At present I am chiefly concerned to drive home the fact that it is the great disparity between
the rapid progress of the natural and technological sciences on the one hand and the slow
progress of the metaphysical, so-called social “sciences” on the other hand, that sooner or later
so disturbs the equilibrium of human affairs as to result periodically in those social cataclysms
which we call insurrections, revolutions and wars. (Manhood of Humanity 22)

Further, Cassius Keyser, while lecturing on Korzybski’s concept of man, offers a comprehensive, if
not conclusive, statement about him:
Korzybski believes that the Great War marks the end of the long period of humanity’s childhood
and the beginning of humanity’s manhood. This second period, he believes, is to be initiated,
guided, and characterized by a right understanding of the distinctive nature of Man. Is he overenthusiastic? I do not know. Time will tell. I hope he is not mistaken. If he is not, there will be
many changes and many transfigurations. (Manhood of Humanity 320)

Narayan Desai offers a large comment on Gandhi’s comprehensive grasp of life:
Gandhi looked at life as a whole. He, for example, could not think of economics as an
independent subject from morality. Economics shorn of morality meant economic immorality
to Gandhi and science without humanity was inhuman science to him. On March 2, 1934 he
said in the Harijan: “My life is an undivided whole, and all my activities run into one another,
and they all have their rise in my insatiable love of mankind.”(My Gandhi 8)

It is ironic that the First World War Keyser refers to, after which Korzybski hoped for a better world,
was followed by the Second World War, perhaps giving one more tragic evidence for Korzybski’s
distrust of the conventional social sciences. And Gandhi’s assassination and the violence at the
time of the Partition of India was a tragic blow to the destiny of Indian subcontinent. But, both of
them strived to focus on the detached perception of complex reality, appreciating the limitations
of perception, and being holistic in their approaches. Korzybski uses a metaphor in Manhhood of
Humanity to point out the inadequacy of speculative philosophy compared to the rigour of natural
sciences:
But if we regard philosophy as a Mother science, divided into many branches, we find that those
branches have grown so large and various, that the Mother science looks like a hen with her
little ducklings paddling in a pond, far beyond her reach; she is unable to follow her growing
hatchlings. In the meantime, the progress of life and science goes on, irrespective of the cackling
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of metaphysics. Philosophy does not fulfill her initial aim to bring the results of experimental
and exact sciences together and to solve world problems. (Manhood of Humanity 37-38)

For Korzybski, “What we call progress consists in coordinating ideas with realities” (Manhood
of Humanity 28). Incidentally, a bird image surfaces in Gandhi’s Hind Swaraj in the context of the
Reader’s question about the nature of civilization, and the Editor’s answer to it: “We notice that mind
is a restless bird; the more it gets the more it wants, and still remains unsatisfied” (Hind Swaraj 56).
Despite Korzybski’s critique of the “hen” (“philosophy as a Mother Science”) with “the cackling of
metaphysics” in scientific discourse, and Gandhi’s critique of the “restless bird” (the human mind)
in a spiritual discourse, both kinds of birds need to be addressed to, and to be outgrown through a
more meaningful language, either of Human Engineering or Satyagraha.
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“REAL”1 SOCIALISM AGAINST “SCIENTIFIC”
SOCIALISM: GANDHI’S TIME-BINDING FOR SOCIAL
JUSTICE/REFORM
Kamal Mehta
Mahatma Gandhi reveals his dream society of India in Young India thus:
I shall strive for a constitution, which will release India from all thralldom and patronage, and
give her, if need be, the right to sin. I shall work for an India in which the poorest shall feel
that it is their country in whose making they have an effective voice; an India in which there
shall be no high class and low class of people; an India in which all communities shall live in
perfect harmony. There can be no room in such an India for the curse of untouchability or the
curse of the intoxicating drinks and drugs. Women will enjoy the same rights as men. Since
we shall be at peace with all the rest of the world, neither exploiting, nor being exploited, we
should have the smallest army imaginable. All interests not in conflict with the interests of the
dumb millions will be scrupulously respected, whether foreign or indigenous. Personally, I
hate distinction between foreign and indigenous. This is the India of my dreams. … I shall be
satisfied with nothing less. (10th September, 1931: 6)

Mahatma Gandhi wanted India to be a society with social justice to all and free from all the major
social evils. In other words, it was to be a reformed society. He was looking for ‘real’ socialism
in India. Before he used the word socialism, it was already in vogue and the Marxists called it
‘scientific’ socialism. He was a wise time-binder and hence he could internalize different ideas
regarding an ideal society and then integrate them appropriately converting them into a timeless
and placeless philosophy of being and doing. He could time-bind (i.e adapt and make relevant to
the times) many of the principles from scriptures and spiritual/social/political leaders from across
the world. Gandhi used these ideas as his strategies for social reform, which was essential for his
struggle against colonialism and for establishing an ideal human world.
Gandhi’s struggle against the British for India’s independence was not just political but ethical
too, as he was a man of ethical responsibility in all his activities. Symbolically, it was humanity’s war
against any type of colonization. He was deeply concerned with the benefit of the then contemporary
and also future generations of mankind. His sense of dedication and commitment to the movement
was exceptionally deep and hence, he was in close touch with the socio-political and ideological
developments in the world. He was also aware of the endeavours made in history for the betterment
of humanity, particularly, for dignity, equality, liberty, fraternity and welfare of mankind. He was
vigilantly receptive of the ideas coming from any corner of the world and from any period of time.
At the same time, he was never a blind receiver of any of them. He engaged himself with those ideas
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and philosophies in a creatical manner and put into practice his model of socialism (an India of his
dream).
Gandhiji has expressed his views about India of his dream on many occasions in his speeches and
writings. He also wrote Hind Swaraj, which too projects his idea of India quite comprehensively.
However, the excerpt quoted above from Young India of 10th September, 1931, will suffice to give
us an idea of an ideal society of his dream in India after independence. It reveals his concept of
socialism which very much existed there in the Upanishads, much before other thinkers, particularly
Karl Marx, realized the misuse of capital by the capitalists in the West. Gandhi refers to the first
couplet of Ishopanishad to substantiate this point (Harijan 20/02/1937) and claims that the idea of
socialism and communism is explicit in it.
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īśā vāsyam idaṃ sarvaṃ ¦ yat kiñca jagatyāṃ jagat |
tena tyaktena bhuñjīthā ¦ mā gṛdhaḥ kasya sviddhanam ||
(Every being and every particle in this universe, is pervaded by God/Enjoy things of the world
by abandoning (attachment with) them; also do not covet the wealth of others)

Gandhiji states that the technique of ‘scientific socialism’ was discovered by those reformers who
had lost faith in the method of peaceful transformation (of society). It is in their ignorance and
disillusionment that they resort to the strategy of ‘unadulterated violence’. Gandhi has always been
against violent dispossession of wealth. He mentions that social justice is impossible to attain by
force. He, on the other hand, is in favor of training the lowliest to remedy the wrongs suffered
by them by their ‘non-violent non-co-operation’ with the wrongdoers till their ultimate conversion
(Harijan 20/04/1940). Gandhi also emphasizes the education of both the haves and the have-nots for
social reforms. He wanted the haves to be assured that no violence will be used against them and the
have-nots to be assured that they can’t be compelled to do anything against their will. He strongly
felt such a mutual trust to be the elementary step in the direction of social justice.
Vinoba Bhave in his “Introduction” to Kishorilal Mashruwala’s book Gandhi and Marx (1951),
states, “Steadfast faith in moral values is the foundation on which the social structure is built.
How can you hope to strengthen an edifice after tearing out the very foundation?” He further adds
that “We do not agree with the Communists in their view that there can be no revolution without
violence” (12).
The ideas of socialism and communism had quite an impact in the first half of the 20th century.
The Bolshevik revolution had attracted many all over the world to Marxist ideology. The Russian
revolution was perceived by all the struggling peoples as a successful experiment of protest against
any type of slavery and bondage. Many great minds and activists were attracted to it in India also.
They saw hope in the Marxist philosophy. But Gandhi was not like others. He examined the ideology
creatically and responded in a very matured and sensible manner. He knew the nuances of India and
its culture. He also had studied Indian scriptures and was aware of the Indian evaluation of the basic
nature of man. He was in favour of socialism, but he extensively critiqued the Marxist socialism and
communism, its ideas of human history and class struggle and its attitude to the haves and have-nots.
He wrote about these issues in Harijan, Young India, Amrita Bazar Patrika etc. many times between
November 1931 and July 1947. He emerged a great time-binder, appropriating the Marxist vision of
human beings, human society, human history and the strategies for human welfare and mingled it
with Indian vision of centuries for its betterment.
For Gandhi, unlike Marx, a human being is not an animal with biological needs alone. A human
being looks for happiness not of the body only, but also that of his mind, reason/intelligence and soul.
And hence, he looks for the sources that can fulfill his material needs, give him the peace of mind,
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sense of discretion (knowledge) and a noble goal of life. There are four types of ‘purushartha’, in
which man indulges himself. These four (dharma, artha, kama and moksha) are the driving forces
for him. His life must see the fulfillment of these four purushartha; then only he can be said to have
attained the peak of happiness in life.
Society is very significant and essential for humans, because an individual can’t live alone. Both
(individual and society) are closely interconnected and a harmony between the two is essential for
a healthy state. There have been debates on whether the individual is first or the society? Or, in the
final decision, who should be given priority, individual or society? Society is neither a club nor an
association for Gandhi, as many thinkers in the west have stated. As an example, one can refer to the
social contract theory of the west. Actually, the relationship between the individual and society is
like that of the one between the tree and its flowers/leaves, branches etc. It can also be metaphorically
mentioned as the one between the body and its organs. Leaves can grow till they are attached with
the tree. The tree nourishes all its parts and provides them a scope for their development. When
cut off from the tree, its leaf, branch or fruit has no life. Gradually each deteriorates and ultimately
perishes. Similarly, a healthy society is essential for producing enlightened individuals/citizens.
Individual and society mutually nourish each other. When one organ catches an ailment, the entire
body is called ill. Headache is not faced by the head alone. In case of paralysis, the body may not feel
the problems of the affected organ, but hence it is not a healthy body either. Healthy body takes care
of its weak limbs and helps them recover faster. It struggles against the germs/viral attacks better. If
the body is weak, it falls an easy victim to the attacks of external parasites.
The way an individual has body, mind, intelligence and soul, the society also has its body, mind,
intelligence and soul. When a group of individuals come together, the way they feel, think and desire
to do something reveals the character of that society. Hence, different civilizations have developed
different social institutions to keep the social life healthy. If these institutions become weak, the
society would certainly become weak. These institutions keep the different sections of the society
united. It should not promote negative values of life. Like an individual, society also has its own
purushartha chatushtaya. For example, earning without work and having wild ambitions are negative
values of life and hence dangerous. Such artha and kama would not make the society healthy.
Societal artha and kama also must have the approval of dharma and they must lead to moksha.
Unlike Marx, for Gandhi, human history is not the history of class war. Mashruwala mentions
that “The fundamental difference between Gandhiji and Marx lies in their different approaches
towards life and the universe. All other differences, whether of ends and means or of ideas about
political, social, economic, or religious order, arise from this basic difference”(32). There is a scope
for negotiations, mutual understanding and cooperation between conflicting entities like man and
demon, haves and have-nots, prince and peasant etc. Prahlad, Shibi, Vibhishan as well as Ram,
Krishna, Buddha and Mahaveer are examples of the links between the two groups for mutual
cooperation.
Strategies for human welfare, sadhya-sadhan vivek, (a sense of ends and means), along with
samanvay, samyam, parasparanukulata (integration, restraint and mutual adjustment) must be taken
care of in every social/political movement and activity. Samyam does not mean compromise with
untruth, injustice and thralldom. Thus, this is an Indian vision of human being, society, history
and efforts for the development on the earth. Vinoba Bhave thinks that the Marxist “study and
research of history has provided them with a well-knit science of revolution as exact as Euclidian
Geometry”(17).
Time-binding is the capability to comprehend the experiences and knowledge of the past
generations and appropriate the same for the benefit of the present and the future generations. It is
time-binding which makes mankind the inheritor of the bygone ages as well as the trustee of the
posterity. Alfred J. Korzybski rightly describes it as an integrated vision of knowing, being and doing.
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It has been often said that Gandhiji was a Communist minus violence. However, Mashruwala
does not accept the idea. He argues that the “implications of minus violence are so great as to make
the equation as illusory as to say that red is green minus yellow and blue” (30).
Vinoba Bhave made a very strong observation that:
Communism being obviously an ideology of attachment (aasakti), I never considered it
worthy of a philosophical examination. Although its votaries have erected an apparently
grand philosophical edifice around it, essentially it is devoid of any philosophical content. It
is so, because it is not an edifice at all but a pretentious jumble. Their vision is all yellow with
intellectual jaundice. For example, they believe in an eternal element which they call ‘conflict’.
(15)

Gandhi does not see class-war to be necessary for reforms. He, on the contrary, presupposes
unity and equality in a socialist state. He adds that “Without changing our life we may go on
giving addresses, forming parties and hawk-like seize the game when it comes our way. This is no
socialism” (Harijan 13/07/1947: 25). He believes in the principle of Achar prathamo dharma (to
put {principles} into one’s action is the first duty), that is, the people who fight for a principle must
practice it whole-heartedly first. If socialism is a ploy/means to enjoy unlimited powers and luxuries,
it would not succeed. “Impure means result in an impure end. … The prince and the peasant will not
be equalized by cutting off the prince’s head” (Ibid 25). Gandhi states that only truthful, non-violent
and pure-hearted socialists will be able to establish a socialistic society. So he made every freedom
fighter undergo the penance of suffering, endurance, good will and commitment to the cause through
non-violence.
Gandhi discusses Bolshevism stating that he fails to understand its meaning (See Young India
15/11/1928). It allowed forceful expropriation of private property which was not communism and he
did not hesitate predicting then itself in 1928 that the Boshevik regime would not last long. History
has proved Gandhi right. Vinoba Bhave also disapproves of Marxists and their use of violence or
force for social changes. He states:
We do prune a plant so that it may grow more swiftly. However, one has to make a distinction
between laying the axe at the root of a tree or pruning its branches. . . . Capitalism, imperialism,
racialism, all are out to strike at the root of non-violence. Communism also strikes at its very
root by its faith in and indiscriminate practice of violence. (13)

Gandhi was not in favour of a man’s possessing more land than he needed for dignified sustenance.
He also believed that not possessing of any land on the part of masses was a major reason for poverty
in India. Yet, he is not in favour of using violence for taking away the property of the haves and
converting that private property into public one.
Gandhi was aware that he was fighting for a great cause in India. He wanted India to show
a model for such a struggle attaining socialism of Upanishadik vision. He understood the main
problem on the part of western thinkers of socialism in their very conception of human nature. He
does not agree with the western view that man is essentially selfish. He likes the communist idea of a
classless society, but again he is not in favour of “eradicating evil from the human breast at the point
of the bayonet” (Harijan 13/3/1937: 27).
Gandhiji visualized an ideal society, which he termed as ramrajya/swarajya. Freedom from
colonization i.e. independence was the way for attaining that dream. He wanted social justice to be
the order of the state. It presupposed freedom from any type of colonization, absence of exploitation,
harmonious and peaceful living, casteless society, equality, production by masses rather than massproduction among other things. He wanted every hand to have some work. He wanted the rich
to use their wealth for the public good (trusteeship principle). He was for cultivating voluntary
commitment for the values like simple living, keeping minimal requirements and love and honour
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for labour. Scientific communism (Marx) also wanted a communist society which would have
these characteristics and withering away of the State. Both believed in mass movements and mass
involvement. In Marxist ideology, mass movement was meant for mustering strength to demolish
what was undesirable. The things were imposed from outside with force. On the other hand, Gandhi
was a true and rooted Indian. He was aware that without suffering and toiling, one cannot make
progress. The strength needs to come from within. For whatever action, one needs to prepare the
other to do or give and hence there was no space for hatred in his philosophy. He fought against
untouchability in such a manner that those who practiced it, were gradually prepared to give up that
unfair practice. Also, he did not try to convert the Dalits in to the enemies of the non-Dalits. He did
not convert the poor as the haters of the rich, but made the rich voluntarily help the poor. This used
to take place very smoothly in India in the gone ages. At the times of famine, ‘Panjarapols’ (cattle
camps) used to take care of the cattle of whosoever in villages. Gandhi inspired Vinoba Bhave for
the Bhoodan (donating land) campaign and it was quite successful. Sardar Patel could convince
almost all the Princely States to dissolve their kingdoms in the Republic of India. We are also aware
of what Bolshevik army on the other hand did with the landlords in the then USSR.
Gandhi seems to have learnt many lessons from Indian scriptures and mythologies, particularly
from the lives and experiences of great people who could succeed in their struggle for a right cause,
though they were apparently weak. For example, Dhruv was feeling discriminated and wanted to
eradicate discrimination. It was a struggle for equal treatment. He went for penance (Satyagraha).
He suffered great hardships for his right cause and succeeded in his mission.
Prahlad, the son of the Demon king Hiranyakashipu was in disagreement with his father and his
ideology. He was constantly asked and pressurized to adopt his father’s ideology. He resisted it. For
that, he was punished in many ways. Tolerating the atrocities but sticking to one’s own conviction is
also a type of Satyagraha. Satyagraha either converts the perpetrator or the public itself. There came
a time in the life of Prahlad, when the public did not tolerate the violent ways of his father and his
father was punished. The entire empire of his father underwent a conversion.
The example of Harischandra is well known. How the play Harischandra altered Gandhi’s life
is known to us. Nachiketa also does satyagraha against the Death God, Yamraj. He wanted entry
into the world of the Dead. He too had to suffer indifference, temptations, threats, etc., but finally
the Death God also has to give in and negotiate with him on his terms and conditions. Gandhi
made use of these and many other examples and recontextualized them for the struggle. Since they
were eternal and enduring patterns of human behaviour, they were successful in his time too. Thus,
Gandhi was showing a way of life to bring ideal changes in human society.
Swaraj is a sacred word, a Vedic word for Gandhi. He does not describe it as the freedom from
all restraint, but rather self-restraint (self-rule). Gandhi writes:
Swaraj is to be obtained by educating the masses to a sense of their capacity to regulate
and control authority. Not that there is a proletariat to regulate the nation and its masses. It
presupposes internal strength and the courage to fight against the heaviest odds.... Swaraj
government will be a sorry affair if people look up to it for the regulation of every detail of life. (8)

The Western thinkers of socialism were against nationalism, but Gandhi was not against it. As a
time-binder he knew that nationalism in India is a binding and uniting principle. It unites all against
their differences of all kinds like caste, creed, language, region, culture etc. Gandhi’s nationalism
emerges out of patriotism, which is same as humanity. He writes, “It is not nationalism that is evil,
it is the narrowness, selfishness, exclusiveness which is the bane of modern nations which is evil”
(14).
India had been enslaved by many races and nationals for centuries. It constantly fought against
slavery, but every time, new invaders enslaved it. One invader after another kept on coming to India
and all exploited the riches of this great nation. Gandhi knew that India must attain freedom and
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at the same time it should not fall a victim to others. For that purpose, the people of India needed
to be transformed by awakening in them their sense of identity and confidence that they can be
independent. The traits of slavery of centuries needed to be cleaned. The people had forgotten their
original swabhav (essential nature) and had started acting exigently. We needed a long term strategy
to overcome the problem of colonization. So he studied the history of India, the scriptures and also
similar experiments for liberation outside India. One can witness this from the strategies that he
adopted for the freedom struggle against the British. Gandhi knew that the Socialist-Communist
experiment in Russia had made an appeal to many in India. Hence he critiques it creatically,
accepting its strength and alerting against its weaknesses.
Gandhi thus guides Indians on the true nature of their freedom struggle. He warns them against
certain threats which can spoil the game and cause damage in the long run. He gives a good and
reliable model of establishing a ‘real’ socialist state. Only, we the people should have full faith on his
model. He writes, “We, in India, have never given non-violence the trial it has deserved. The marvel
is that we have attained so much even with our mixed non-violence” (Harijan, 20/4/1940: 23). Let
us try it with full faith on it and attain the ramrajya or true swarajya of Indian concept.

NOTE
1

Gandhi uses the term ‘real’ socialism in his writings to denote an ideal, spiritual kind of socialism, which
according to him is more suitable to the culture of the people of India than the ‘scientific’ socialism
envisaged by Marxist ideology.
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TIME-BINDING FOR AN UNALIENATED1 LIFE:
GANDHI’S STRATEGIES
Bini B.S.
Time-binding as a capability that human beings potentially exercise involves assimilating,
expanding, transforming and transmitting knowledge, experience and skills in and across generations
at an exponential rate. Alfred J. Korzybski’s description of human beings as a time-binding class of
life is based on a complex relationality with times bygone and present for human weal and welfare
of future generations. Gandhi exemplifies time-binding in his strategies of taking in ideas from
different times and loci. His attempt at internalizing ideas and rendering them viable and relevant
to his purposes and contexts through an experiential-experimental process can be looked at as
time-binding in action. The paper focuses on how Gandhi, as a time-binder, ‘summarized, digested
and appropriated’ ideas and practices from different thinkers and cultures to challenge the forms
of alienation brought about by the colonial rule he had to witness and endure. The experience of
‘alienation’, which encompasses a sense of non-belonging, the inability to rejoice in or taste the
rewards of work, a feeling of being severed from oneself and others, and docility which makes the self
incapable of striving for emancipatory change has been discussed in Gandhi’s writings extensively
though he does not use the term. Gandhi’s understanding was not restricted to the domain of economic
conditions as he was awake to the political, ethical, social, spiritual and religious connotations of
the experience of alienation. Gandhi was aware how colonialism simultaneously disengaged the
colonized from their ‘indigenous’ cultural moorings and traditions while also connecting them to
diverse modes of thinking and practices that could enrich their life-worlds. Colonialism can lead to
alienation and sometimes paradoxically facilitate an unalienated life by making the colonized feel at
home in the domain of new ideas and practices.
In the course of the paper, I examine Gandhi’s critique of colonial modernity, marked by
urbanization, industrialization and capitalism as an alienating force. For Gandhi, colonialism
appeared to be projecting a materialistic and morally impoverished way of life as progressive and
modern, influencing the colonized to reject or remain indifferent to their rich ancient ways of living
and being. To alleviate what he might have perceived as alienating conditions, Gandhi tirelessly
sought strategies for epistemological and ethical emancipation and human connectedness through
principles and practices that he had imbibed, made applicable and implemented in his own and
other people’s life-worlds. However, in the very society that he inhabited, there existed more intense
and humiliating modes of alienation which Gandhi’s efforts and experiments could not effectively
address.
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Time-binding, Alienation and Selfhood

Before venturing further, I would like to shed more light on the notions of time-binding and
alienation and also explain the interconnectedness between these concepts. Korzybski emphasized
that time-binding, as an ethical responsibility, involves “mastering and using the inheritance of
knowledge,” and “making the labor of the dead live in the present and for the future” (Manhood
of Humanity 109). Being an idea germinated in the blood-soaked soil of the post First World War
Europe, time-binding was presented by Korzybski as a strategy for addressing the intersecting
concerns of the individual, communities and civilization. Time-binding is realized through the
processes of thought-evaluation-communication-knowing-doing, etc. In Manhood of Humanity,
Korzybski’s observation on time-binding vis-à-vis civilization, besides having normative overtones,
is based on a particular notion of progress:
Civilization as a process is the process of binding time; progress is made by the fact that each
generation adds to the material and spiritual wealth which it inherits. Past achievements – the
fruit of bygone time – thus live in the present, are augmented in the present, and transmitted
to the future; the process goes on; time, the essential element, is so involved that, though it
increases arithmetically, its fruit, civilization, advances geometrically (106).

Manhood of Humanity suggests that human beings are time-binders because as a species, it is in
their capacity to inherit and augment the epistemological wealth from bygone times. The connecting
link between Marx and Korzybski is how they ruminated on human selfhood as a dynamic and everevolving phenomenon. Instead of arriving at an essentialist and somewhat static notion of human
nature, Korzybski described the human as ‘an organism as a whole in an environment‘ suggesting
that the organism and the environment are intertwined and can exercise a reciprocal influence. Timebinding indicates the organism’s ability to change itself and its environment(s) for the betterment of
times present and future, learning lessons from the past.
Alienation, as a philosophical idea, is tangentially linked to human responses to socio-economic
and natural environments. Alienation and Estrangement, terms that appeared in The Economic and
Philosophical Manuscripts of 1844 by Karl Marx, were later used in a more limited economic
sense by Marx himself and the Marxists. Marx’s critique of capitalism is most virulent when he
discusses alienation and exploitation experienced by the labourers. Marx opines that modernity,
with its aggressive industrialization and privatization, was instrumental in generating conditions
for exploitation and alienation of labourers. Unlike animals who accept the conditions of nature
without trying to bring about radical change collectively and consciously, human beings are capable
of bringing in conscious transformations in nature and society. This capability, according to Marx,
amounts to species behaviour for human beings. When humans are deprived of the capacity to freely
and consciously transform the circumstances of their life and the system in which their existence
is embedded, alienation is bound to happen, which eventually gets reinforced and perpetuated.
Hence alienation is far more nuanced than the economic phenomenon under capitalism in which
the labourer is cut off from the means of production and the wealth and profit that the process of
production generates. The industrial capitalism alienates human beings from nature and pleasures of
working in and with nature by shutting them away in urban factories. The mechanical and competitive
environment alienates one labourer from another. Most importantly, industrial capitalism alienates
a human being from oneself by closing all possibilities of exercising her or his species behaviour
by depriving one of an understanding of the need for transformation and the urge to consciously
work towards effecting transformation. Hence the acceptance of exploitation and human servility
necessitated by industrial capitalism is somewhat mindless and docile and hence incompatible with
and contrary to human species behaviour. Exercising the species behaviour or the ability to alter and
renew oneself and subsequently the world is the key to an unalienated life. Revolution as an exercise
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of species behaviour is not necessarily a one-time decisive and final transformation, but an ongoing
process of change without a closure.
Korzybski’s idea of species behaviour or what differentiates the human from plants and animals
is the capability of time-binding which should be a conscious, cautious and conscientious process.
While Korzybski describes the human being as a time-binder, he emphasizes that it is a functional
description and not an Aristotelian essentialist one. The trials and errors and trials and success of
bygone ages can hence motivate the present individual(s) to follow or reject certain patterns of
thought and action and be awake, analytical and open to ideas. Most importantly readiness to change
for the better is an essential strategy in time-binding. Every society that repeats its own mistakes
fails in the time-binding endeavour and by this logic, the Second World War marks the moment of
such a failure. The epistemological connectedness to the past time, the present time and the times to
come as Korzybski envisioned implies affinities, agreements, doubts and conflicts brought about by
exchange, transmission, discussion, debate and contestations based on ideas, knowledge and praxis.
Time-binding is hence a process of epistemological and experiential connectedness to the past and
present for the benefit of humanity and future generations. This vision may sound rather utopian and
idealistic; but one should not forget that Korzybski was writing in a milieu of extreme confusion and
hopelessness. While the First World War was a moment that illustrated the failure of an imbalanced
time-binding wherein scientific advancement was channelized for human destruction, it was a
powerful reminder that to save itself, humanity should exercise its time-binding capabilities with
more discernment, restraint and foresight.
Gandhi’s notion of human selfhood includes what he considers to be the innate human aspiration
to change oneself for the better. While Marx and Korzybski in their formulations of time-binding
and species behaviour subordinate the individual to the collective, Gandhi emphasizes the primacy
of individual self and its transformation in the context of social change. Gandhi’s notion of ‘change’
embraces more than the material and epistemological aspects of human life. His critique of Marxism
emerges from his understanding of it as an ideology limited to the material and economic conditions
of human existence, while grievously ignoring the metaphysical and moral. In Gandhi’s view, the
earthly paradise envisaged by Marxism would not ensure lasting contentment, peace or moral
advancement as the path leading towards the paradise would be strewn with corpses and drenched
in blood. Gandhi’s following observation, as it critiques revolutionary violence, attempts to offer a
strategy to fight social injustice and projects Satyagraha and non-violence as a panacea for social
ills:
My claim is that in the pursuit of that search lies the discovery of Satyagraha. It is not, claimed
that all the laws of Satyagraha have been laid down or found. This I do say, fearlessly and
firmly, that every worthy object can be achieved by the use of Satyagraha. It is the highest
and infallible means, the greatest force. Socialism will not be reached by any other means.
Satyagraha can rid society of all evils, political, economic and moral.2
And
No man could be actively non-violent and not rise against social injustice, no matter where it
occurred. Unfortunately, Western socialists have, so far as I know, believed in the necessity of
violence for enforcing socialistic doctrines. I have always held that social justice, even unto
the least and the lowliest, is impossible of attainment by force. I have further believed that it is
possible by proper training of the lowliest by non-violent means to secure redress of the wrongs
suffered by them.3

Despite Marx’s concern for the poor and disadvantaged, which Gandhi found appreciable, he did
not agree with the ingrained violence of the revolutionary solution Marxism offers. Violence of
thought, words and action that Gandhi saw in revolutions of the 20th century goes against his ethos

26

Anekaant: A Journal of Polysemic Thought

for the human being who, in his view, is inherently virtuous. No wonder for a thinker like Gandhi,
who formulated his ideas along the dichotomous frameworks of body-soul, ethereal-ephemeral,
material-spiritual, the Marxist line of thinking, which strikes at the very root of a metaphysical
notion of being and existence seemed to be inadequate. Gandhi developed satyagraha as a strategy
for emancipation of the individual-self with a conviction that satyagraha would invoke and work
in tandem with the innate goodness of the individual-self. To Gandhi, satyagraha was an aspiration
for supreme knowledge and self-realization, which cannot be accomplished through violence. As
an emancipatory process, satyagraha need not necessarily be a collective enterprise; rather it is an
individual endeavour that may translate into a collective mission. In Gandhian modus operandi,
emancipation of the individual-self is in its identification with the supreme self. This is moksha of an
earthly variety. Satyagraha and ahimsa are for him deep and profound epistemological and ethical
enterprise, creating conditions for individual, social and national emancipation.
Gandhi’s conviction about the innate goodness in human beings has both spiritual and social
undercurrents. For Gandhi, humanness comprises imperishable soul and perishable body and it is
by reinforcing the qualities of the soul that he aspired to realize the true human nature or spiritual
essence. In Gandhi’s scheme of things, the progress of the ephemeral soul is possible through the
ethereal flesh. By subordinating the body to a higher spiritual cause based on satya, dharma and
ahimsa, this nobler aim can be realized. The qualities of ‘satya, ahimsa and dharma’ germinate
and flourish in the soil of the self. If Gandhi were to speak about human species behaviour, in all
probability, he would have spoken about ‘change’ from the perspective of the individual-self rather
than from a collective social one. Gandhi’s notion of the individual-self is far more complicated than
a social-self inhabiting a historical milieu.
One of the greatest fears of Gandhi concerning the colonial culture was the propagation of
enlightenment humanity as the ideal. For Gandhi, civilization as a mode of life gives a sense of
direction, purpose and duty in individual as well as collective existence; the modern civilization
of the west, with its overemphasis on physical and material comforts, fails to offer any spiritual
nourishment. In western civilization’s remarkable spirit of continuous scientific inquiry and relentless
critical thinking, he also read aggressive positivism and overconfidence in human rationality. In other
words, Gandhi had a problem with the post-enlightenment European understanding of human beings
as a ‘soulless’ body endowed with reason. His critique of the understanding of ‘human’ under what
he calls the western civilization is based on the idea of purushartha.4 For accomplishing a proper
balance of the canonical aims or purusharthas in life, the enlightenment understanding of ‘human’ as
capable of striving for kama and artha and indifferent to dharma and moksha was clearly inadequate
and deeply flawed for Gandhi. Gandhi’s ideal human being, as a self inextricably connected to the
cosmic being and to one another, accomplishes this through the observance of purusharthas. For
swaraj, self-rule and rule over oneself, purushartha becomes an important criterion.
In Gandhian scheme of things, dharma or a righteous life of duties and moksha or the realization
of ultimate Truth-god-self are hugely undermined by the colonial culture by turning a blind eye and
deaf ear to the moral lessons from classical Greek and Roman systems of knowledge and the rich
inspiration from the Bible, especially the life of Christ. In Hind Swaraj, Gandhi presents conditions
under which the colonizers are welcome to stay. Instead of dominating Indians and infecting them
with their degenerate culture, the British could imbibe the great values of Indian culture and stay
among us.
The supreme aspects of purushartha, ‘dharma and moksha’ are not otherworldly feats for
Gandhi. The Tolstoy farm and later the ashrams were experiments in a life inspired by purusharthas,
where a semblance of poverty and the mandate of celibacy were practiced and utmost importance
was attributed to values of truth, service, duty, love and cooperation, in good faith that people would
get a sense of godliness and self realization. In the farms, settlements and ashrams, Gandhi wanted to
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exemplify an unalienated life, i.e., a life spiritually and occupationally connected to nature, keeping
alive a sense of belonging to a community of fellow humans uncorrupted by materialistic desires
and carnal cravings of the flesh; a life of righteousness and truth. Gandhi was trying to time-bind
with a romanticized and mythical past in order to nullify the alienating and degenerating effects of
colonialism. His idea of Ramrajya also draws inspiration partly from purusharthas as Ram is in
Gandhi’s view, a purushottam or someone who has understood and internalized the purusharthas.
In Gandhi’s texts and accounts of experiments, some of these ideals may sound lofty, inspiring and
even reassuring to some people; but the everyday social life around Gandhi in South Africa and
India had a poignantly different story to tell.
For Gandhi, colonialism and the values that the colonizer represented were antithetical to both
purusharthas and the culmination of purusharthas in Ramrajya and hence putting an end to political
and cognitive enslavement perpetrated by colonialism was necessary to realize both supreme
selfhood and nationhood.

Colonialism and the Economy of Change

Marx, Korzybski and Gandhi were aware of the vices of European Modernity, colonialism,
capitalism, and brutal forms of domination developing across the world and have written extensively
about these, aspiring for a systemic change that spans over multiple and interconnected realms
of existence. Neither capitalism nor orthodox socialism agrees with Korzybskian schema of timebinding, as both go with the animalistic survival instinct and not with the time-binding instincts
aiming at human weal:
We are living in a world of wealth, a world enriched by many generations of dead men‘s toil;
between the lust of the one to keep and the lust of others to get, there is little to choose; such
contentions of lust against lust are sub-human — animalistic; such ethics is zoological ethics
— the righteousness of tooth and claw; below the human dimensions of life, utterly unworthy
of the creative energy — the time-binding capacity — of humanity…. The former [capitalists]
do not perceive that the product of the labour of the dead is itself dead if not quickened by the
energies of living men. The orthodox socialists do not perceive the tremendous benefits that
accrue to mankind from the accumulation of wealth, if rightly used. (Manhood of Humanity
132-33; emphasis in the original)

Gandhi was averse to the idea of ‘progress’ as celebrated by the European scientific, urban and
industrial modernity of the late 19th and early 20th centuries and realized that the ‘toys of civilization’
would soon lose their charm. His concern was not about assimilating or distributing wealth; but
about developing detachment and disinterestedness around matters of wealth. In Village Swaraj, he
envisions a scenario that could pave the way to enduring self-realization and contentment without
getting obsessed with wealth: If human beings live in harmony with nature, cultivate wholesome
food by pleasurable toil and enjoy the simple pleasures of rustic life with no overt desire and greed
for material possessions, their work will not be opposed to life, freedom and happiness. This life,
if inspired by satya, dharma and ahimsa and not tainted by greed for worldly things and carnal
pleasures, would bring the human self in communion with nature and one’s own higher self. This for
Gandhi could be the picture of an unalienated life.
An unalienated life is one of purposeful activities. Gandhi’s rejection of industrial modernity is
somewhat decisive and final because unlike Nehru, he believed that any amount of ‘socialization’
would not cure the ills of industrialization and human beings cannot lead a purposeful and fulfilling
life in an industrial society. To counter the alienation of the industrialized urban societies of Europe,
Gandhi provides another system of economy the salient features of which are: (1) intensive, smallscale, individual, diversified farming supported by cooperative effort as opposed to mechanised,
large-scale or collective farming; (2) development of cottage crafts as ancillary to agriculture; (3)
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cattle-based economy with strict enforcement of the ‘law of return’ viz. to return to the soil in
organic form what is taken out of the soil; (4) proper balance of animal, human and plant life,
their relationship being symbiotic, i.e. one of mutually beneficial association; and (5) voluntary
protection of both human and animal power against the competition of machinery as the price of
social insurance.5
Gandhi’s evaluation of western modernity resonates with the Marxian point of view replete with
anxieties concerning mechanization of work, worshipping of commodities, centrality of materialism
in everyday existence and waning of fellow feelings as well as communitarian ethics. Gandhi claims
that he learnt the lessons of socialism and communism not from the western ideologues, but from the
texts of antiquity like the Upanishads. Gandhi admittedly derived his view of non-violent socialism
and trusteeship doctrine from the first sloka of Ishavasya Upanishad, suggesting that everything in
the universe is permeated by God; in order to relish, one must renounce first and covet not anybody‘s
possessions. This sloka signifying total surrender to God and overcoming selfishness and greed
was the cornerstone in Gandhi’s interpretation of a socio-economics which he thought is suitable
for the Indian ethos and the ideal of satyagraha. His view of socialism, based on aparigraha (nonpossession) and trusteeship, does not recommend the abolition of private property. Apparently not
troubled by the incongruity of aparigraha and trusteeship, Gandhi presents an idealistic possibility
of social organization:
If you have only State production, men will become moral and intellectual paupers. They will
forget their responsibilities. I would therefore allow the capitalist and zamindar to keep their
factory and their land, but I would make them consider themselves trustees of their property.6

The idea of trusteeship is based on the notion that all human beings are not created equal and some
people have the capability to earn more. Those who have greater talents should come forward to
utilize their talents more selflessly and contribute to the welfare of the community. Talented people
should not be prevented from earning more; but a bulk of their earnings should go to the community.
In this scenario, there is no scope for a class-war or bloody revolution as the owners and workers
would function as co-trustees for society. Duties well executed would ensure Rights; if the workers
feel that the capitalist, on being misguided by greed and self-interest does not perform her or his
moral duties to the community in general, they can peacefully resist by refusing to work, i.e. through
ethically informed non-cooperation. This social ordering is based on the misplaced faith in the
goodness of the zamindar and the capitalist who would not turn their trusteeship into an opportunity
for greedy exploitation. Gandhi believed that private ownership is less injurious than centralization
of power and wealth in the state:
The State represents violence in a concentrated and organised form. The individual has a soul,
but the State is a soulless machine. . . . It is my firm conviction that if the State suppressed
capitalism by violence, it will be caught in the coils of violence itself and fails to develop nonviolence at any time…. I look upon an increase in the power of the State with the greatest fear
because, although while apparently doing good by minimizing exploitation, it does the greatest
harm to mankind by destroying individuality, which lies at the root of the progress.7

Instead of abolishing capitalism and private ownership and replacing them with state control,
Gandhi put forth trusteeship as an option. But this is an untried option and one cannot assume,
given the idealist ethico-moral foundations of trusteeship that it would be a viable alternative to
profit-oriented and competitive capitalism. European urban spaces of Gandhi’s time exemplified the
rapacious excesses of capitalism and he panicked by the possibility that like a contagion, it would
reach Indian shores through the European colonialists, especially the British.
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Gandhi’s fear that colonialism would fling open the doors for the vices of European modernity,
including the European version of capitalism to sneak into India resonates with Karl Marx’s analysis
of colonialism in India and other Asian countries. Besides its exploitative elements, colonialism,
which is a political, social, economic and even religious domination by an alien culture, can bring
in changes that are quite disconcerting. In his essay, “The British Rule in India,” published in 1853
Marx observes:
I share not the opinion of those who believe in a golden age of Hindostan….
There cannot, however, remain any doubt but that the misery inflicted by the British on
Hindostan is of an essentially different and infinitely more intensive kind than all Hindostan
had to suffer before. England has broken down the entire framework of Indian society, without
any symptoms of reconstitution yet appearing. This loss of his old world, with no gain of a
new one, imparts a particular kind of melancholy to the present misery of the Hindoo, and
separates Hindostan, ruled by Britain, from all its ancient traditions, and from the whole of its
past history.8

For Karl Marx, whether Hindostan had a glorious past, which had been ruined by series of oppressive
rulers is not the issue. In his view, the severity of domination inflicted by the British in the cultural,
social, political and economic domains in Hindostan generated the conditions of alienation for the
people. Marx describes the alienation under colonialism as the loss of the old world and incapability
to create a new one where people experience a sense of belonging. This situation amounts to being
separated from oneself, others, traditions and history paired with the powerlessness to do something
to radically change this plight. Gandhi, though he never used the words ‘alienation’ or ‘estrangement’
was painfully aware of how the colonial rule cuts the colonized from their sense of the past, familiar
ways of living and aspirations for the future, hence being instrumental in creating a rupture with
deep experiences of culture.

The Ideal of Changelessness

In Gandhi’s opinion, the accomplishments of a civilization are not to be measured in terms of
its material wealth and political control over other civilizations; the power to endure, survive and
continuing to exist determine the worth of any nation and civilization. He believed that if such
supreme values as satya, dharma and ahimsa necessary for the emancipation of individual-self
are subordinated to economic progress, it will have an irreparable adverse effect on individual and
collective human destiny. Gandhi took pride in what he believed to be the great Indian civilization
and its power of resilience and refusal to change, which has given it some kind of a mystical and
eternal character:
I believe that the civilization India has evolved is not to be beaten in the world. Nothing can
equal the seeds sown by our ancestors. Rome went, Greece shared the same fate, the might of
the Pharaohs was broken, Japan has become westernised, of China nothing can be said, but
India is still, somehow or other, sound at the foundation…. In the midst of all this India remains
immovable, and that is her glory. It is a charge against India that her people are so uncivilised,
ignorant and stolid, that it is not possible to induce them to adopt any changes. It is a charge
really against our merit. What we have tested and found true on the anvil of experience, we dare
not change. Many thrust their advice upon India, and she remains steady. This is her beauty; it
is the sheet anchor of our hope. (Hind Swaraj 55)

It is erroneous to assume that Indian society was changeless or stagnant as it has gone through
transitions and readjustments. While Gandhi feared the changes that colonial rule may usher into
India, he did not shy away from admitting that there are valuable lessons that we could imbibe from
the west. Apparently, Gandhi’s quarrel with colonialism was based on an anxiety: The European
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modernity by cutting people loose from their cultural moorings may bring about such irreparable
damage materially and spiritually. He vehemently and repeatedly reminded:
The tendency of the Indian civilization is to elevate the moral being; that of the Western
civilization is to propagate immorality. The latter is godless; the former is based on a belief
in God. So understanding and so believing, it behoves every lover of India to cling to the old
Indian civilization even as a child clings to the mother‘s breast. (Hind Swaraj 272)

Gandhi repeatedly argued that modernity disrupted the feelings and practices of belonging, solidarity
and community among Indians. Modernity can further reduce Indians to orphans, snatching them
away from the bosom of their ancient and timeless civilization. For Gandhi, the ‘civilization’ of
the colonial masters, slowly seeping into the Indian land and psyche represented the irremediable
ills of European modernity. He genuinely worried that European invasion confronted the ‘Indian
civilization’ with a possibility of contaminating it with the germs of modernity and may force
the Indians to deviate from the ancient and ‘ever relevant civilization’ of India. There are many
assumptions running wild here: 1. The European civilization is in a hopeless state of sickness and
its glories are dying; 2. As colonialism is a powerful cultural influence and political force, it can
transfer its vices to the colonized people; 3. The Indians, or the colonized are the custodians of an
ancient, timeless and changeless civilization; 4. Without a conscious resistance to change, Indians
will be doomed under colonialism; 5. Indian civilization can be seen as steady, static and lofty, yet
potentially vulnerable; 6. There is an underlying homogenous character to Indian civilization.
Despite his monolithic and somewhat homogenous view of civilization, Gandhi was also aware
how colonialism has within it the power to open new vistas of knowledge, ideas and practices that
are not opposed to Indian ethos. Like a vishahari (one who nullifies the effect of poison), who uses
the snake to suck out the venom it had passed on to someone’s body, Gandhi did see a partial cure
for the malady of western civilization in the western civilization itself. He did find great inspiration
in the works of Socrates, Plato, Tolstoy, Thoreau, Emerson and Ruskin. For his political and ethical
views, civil disobedience and the ideal and practice of Sarvodaya, he is much indebted to the Greek
masters, Thoreau and Ruskin. In fact, the development of the principle and methods of sarvodaya
illustrates Gandhi’s capabilities as a time-binder endowed with the qualities of openness to ideas and
creativity. Inspired by the profound ideas concerning the emancipation of individual-self and society,
dignity of labour and purposeful work discussed by John Ruskin in his Unto this Last, Gandhi began
to ruminate how he can translate Ruskin‘s philosophy into practices of everyday life. He translated
the text, giving it the title, Sarvodaya, which eventually became an ideal to live upto. Based on
satya, ahimsa and self-reliance, sarvodaya emphasized simple living and high thinking, the guiding
principle of Gandhian Ashrams and farms. It envisaged communities based on cooperation and
selfless service where the individual spiritual and material emancipation goes hand in hand with
the welfare of all. The ideal of sarvodaya is an example of how Gandhi assembled, internalized and
transformed concepts and methods.

Many Faces and Phases of Alienation

The ultimate cure for the sickness of western modernity, according to Gandhi, was in
reconnecting with the healing and revitalizing aspects of Indian civilization, which itself implies
a process of transformation in the lives of people that should be through non-violent and ethical
means. To counter the alienation imposed by colonialism, the transformation Gandhi envisaged was
not a revivalist Hinduization or a violent revolutionary uprising. In this proposed process of cultural
transformation, he wanted to incorporate dalits and muslims in his own terms, never sympathizing
with or supporting their separatist impulses, hence appearing to be patronizing and insensitive to the
lived realities of the underprivileged.
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Gandhi was not greatly troubled by certain unjust hierarchies intrinsic in the society of the
colonized. While Gandhi acknowledged oppressions based on caste as a force of alienation, he was
somewhat reluctant to radically alter the texture of the social fabric to generate conditions for an
unalienated life for the disadvantaged castes. Perhaps such radical social changes as the annihilation
of caste were not for him essential conditions for an unalienated life. He did not go further than
experimenting upon the existing structure of caste system and devising symbolic modes of protests
such as temple entry movements to counter untouchability. His approach in this regard was neither
radical nor subversive.
Colonialism thrived on and fed the flames of divisions in society and for Gandhi, addressing the
sectarian and separatist impulses of the colonized became all the more necessary during the anticolonial movement. A divisive force and a humiliating and lasting form of alienation among the
colonized was ‘caste’ and Gandhi tried to grapple with this issue in myriad conciliatory ways so that
he can incorporate the ‘untouchables’ to the struggle for independence. He looked at ‘untouchability’
as a disease and felt that abolishing it would address the caste question effectively. Little did he
acknowledge that untouchability is merely the symptom of a virulent social disease.
Gandhi was aware of the tensions between religions and could see how the colonizer historically
benefitted from such rifts among the colonized. In the struggle for political and epistemic
independence from the British and the vices that their culture represented, Gandhi realized the
importance of nonviolent and concerted effort. For this, Gandhi deemed solidarity and community
feelings as an essential binding factor among the disparate religions and castes. He was convinced
that such a sense of binding would generate the truth force to take the national movement to its
culmination of freedom from political as well as cognitive bondage. The way he handled the
uprising of dalits in Kavitha village of Gujarat for the right of their children to attend the village
elementary school speaks volumes about Gandhi’s priorities. The ‘uppercastes’ did not want the
dalits of Pre-independent Kavitha village to enter the school, though the British had sanctioned the
admission of dalit children in elementary schools. Gandhi ensured that the dalits are not harmed by
the ‘uppercastes’ by asking Sardar Patel to intervene on their behalf. At the same time, he convinced
the dalits not to seek a legal redressal for the issue from the British government. Gandhi thought if
the dalits use the colonial systems of justice to challenge the uppercastes, the unity of the colonized
would be at stake. This would delay the dream of political independence from the British.
Gandhi believed that after independence, a more egalitarian and ethical society could be formed as
Indians would be masters of their own destiny. Gandhi hoped, somewhat unrealistically, that his idea
of sarva dharma samabhava or an acknowledgement that all religions are based on the realization of
the ultimate truth and self would reconcile the differences and put an end to the separatist impulses.
Hence, he India of his dreams would become a peaceful home where Hindus, Muslims, Parsees and
Christians experience a sense of belonging, which would counter the alienating and divisive force of
colonialism. This could be possible if the spirit of nationalism overpowers the spirit of religion. But
this was another dream that never got fulfilled even after the colonial rule.
Colonialism found myriad expressions through cultural projects, including education and
conversion into Christianity, which were in fact blessings in disguise to the group that Gandhi
described in his initial writings as ‘untouchables’ and later Harijans or almost paternalistically the
‘Children of God’. Gandhi has written extensively against untouchability, often verging onto the
sentimental. In Young India, he made this observation:
I do not want to be reborn. But if I have to be reborn, I should be born an untouchable, so
that I may share their sorrows, sufferings, and the affronts leveled at them, in order that I may
endeavour to free myself and them from that miserable condition. I, therefore, prayed that, if
I should be born again, I should do so not as a Brahmin, Kshatriya, Vaishya or Shudra, but as
an Atishudra.9
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Gandhi despite his vehement criticism of untouchability, approved the Varnashrama dharma
based on hereditary occupations – imparting knowledge, defending the defenseless, carrying on
agriculture and commerce, and performing service through physical labour. He is full of praise for
Hinduism for having recognized them as the law of human existence and functioning for regulating
social relations and conduct. He also believes that it is a misinterpretation of varna that has led
to innumerable castes and restrictions on inter-marriage and inter-dining. He then makes a highly
problematic view: ‘These restrictions may be necessary in the interest of chastity and hygiene’
(Young India, 4-6-1931: 129). The problem in his interpretation of untouchability, caste and varna
is complex as he rearticulates the brutal practices of caste discrimination as if it only means some
innocuous and well regulated division of labour. The purity-pollution question gets disguised as a
less objectionable notion of hygiene.
Gandhi also goes into ecstasy while enumerating the virtues of varnashrama dharma as if he
has no understanding of the everyday experiential realities around him. The caste system was never
synonymous with varnashrama dharma in the first place. Such virtues of varnashrama dharma that
Gandhi elaborates as nurturing hereditary skills, regulating competition, offering protection against
financial breakdown, holding the populace together through mutual dependency and by guarding
them against avarice and greed existed in mythical imagination and perhaps were never observable
in any known period of Indian history. Moreover, his romanticization of the Bhangi’s occupation of
collecting and carrying human excreta as a divinely ordained mission of purification did not fathom
the humiliation and alienation a Bhangi experiences on everyday basis. Though Gandhi was actively
involved in and supported certain symbolic acts for abolishing untouchability such as temple entry,
rights to use water resources and public roads, he could not bring in any remarkable and lasting
social change to alleviate the alienation of the untouchables.
Ambedkar, in favour of separate electorates for the untouchables and opposing Gandhi who
blackmailed him into giving up this ambition, argued that “if nation is not going to be split by
separate electorates to Mohamedans and Sikhs, the Hindu society cannot be said to split up if
the depressed classes are given separate electorate” (Statement made on 19 September 1932, in
response to Gandhi’s fast). The explanation given by Ambedkar, addressing the prevalent view that
the untouchables are indifferent to the attempts to achieve independence from colonial domination,
sheds light on what awaits the untouchables in Independent India, the ‘Ramrajya’ of Gandhi’s
dreams:
… if untouchables have not joined the ‘Fight for Freedom’ it is not because they are the tools of
British Imperialism but because they fear that freedom of India will establish Hindu domination
which is sure to close to them and forever all prospect of life, liberty and pursuit of happiness
and that they will be made the hewers of wood and drawers of water.10

Caste in colonial India was certainly a form of alienation as it separated human beings from one
another and transformed labour into a form of destined toil rather than a source of happiness for
the dalits. Retreating into villages or establishing a Ramrajya would not have put an end to the
bondage and subservience of the downtrodden castes. On the contrary, village life had more blatant
forms of caste based discrimination and humiliation. One cannot blame Ambedkar for holding a
view that waking into the Ramrajya after having shed the shackles of imperialism may mean the
end of all hopes for emancipation and an unalienated life of belonging for the dalits. Resistance to
systemic violence of the caste system and efforts to implement a systemic change were difficult,
if not impossible during the anti-colonial struggle. Gandhi and many other leaders of the national
movement felt that socio-cultural changes of any kind should wait until Indians accomplish the more
important mission of political independence. It is difficult to determine whether colonialism or the
existing modes of social divisions generated worse conditions of alienation in India of Gandhi’s
time.
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Gandhi tried to put together a repertoire of principles and practices to make possible an unalienated
life founded on values dear to him. Though scoffed at as idealist vacuity by some, Gandhi’s idea of
a meaningful and ethical life, not alienated from the higher capabilities and purposes of the self and
nature is highly inspiring for some others. As a time-binder, Gandhi’s career as a knower-doer-self
illustrates great insights and grievous misevaluations. Contradicting notions of Gandhi’s irrelevance
and his lasting impact circulate in and across time. Time is the best judge of all time-binding efforts
and no such judgment is final. Perhaps times to come would unravel more and more implications of
Gandhi’s strategies of time-binding and their outcome.

NOTES
1.

I am indebted to Akeel Bilgrami for the term, “unalienated life.”

2.

Harijan, 20-7-1947, p. 240, qtd. in Mohit Chakrabarti, Gandhian Humanism, p. 124.

3.

Harijan, 20-4-1940, p. 97; qtd. in D.G. Tendulkar, Mahatma: Life of Mohandas Karamchand Gandhi, Vol.
V [1938-1940] (New Delhi: Publications Division, Ministry of Information and Broadcasting, Government
of India, 1954), p. 276. The text is available on https://www.mkgandhi.org/ebks/Mahatma’Vol5.pdf.

4.

Anthony Parel’s interpretation. I thank Kamal Mehta, Professor of English, Saurashtra University, Rajkot
for drawing my attention to this concept.

5.

Pyarelal, Mahatma Gandhi. The Last Phase, Vol.10, Part II, pp. 551-52.

6.

My Socialism, p. 12, qtd in The Mind of Mahatma Gandhi, p. 318.

7.

Modern Review, October, 1935, qtd. in The Mind of Mahatma Gandhi, p 412.

8.

https://www.marxists.org/archive/marx/works/1853/06/25.htm.

9.

Young India, 4-5-1921, qtd. in Ambedkar’s “What Congress and Gandhi have Done to the Untouchables,”
p. 280.

10. Ambedkar, B.R. “What Congress and Gandhi have Done to the Untouchables,” Dr. Babasaheb Ambedkar
Writings and Speeches, vol. 9, Education Department, Government of Maharashtra, 1990, p. 168.
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GENERAL SEMANTICS PROGRAMS ORGANIZED
BY BALVANT PAREKH CENTRE

Balvant Parekh Centre for General Semantics and Other Human Sciences organized a
national symposium on “General Semantics in India: Possibilities and Prospects” to
mark the tenth anniversary of the organization during March 10-11, 2019, attended by
representatives from the nodal centres and those who had organized general semantics
programs in collaboration with the Centre.

In the National Workshop on “Pedagogy of General Semantics as a Mode of
Communication,” conducted in collaboration with Vikram Deb autonomous college,
Jeypore, Odisha during 30-31 March 2019, Sura P. Rath from University of North Texas,
Dallas delivered the keynote address and 7 other experts in pedagogy and communication
introduced the participants to various aspects of General Semantics.
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GANDHI’S TIME-BINDING AS AN INTERFACE
BETWEEN SELF-RULE AND SWARAJ: A PERSPECTIVE
FROM THE NINETEENTH CENTURY
Dhara Chotai
“Historicism… one might say, came to non-European peoples in the nineteenth century as
somebody’s way of saying ‘not yet’ to somebody else.”(8)
- Dipesh Chakrabarty
“It is Swaraj when we learn to rule ourselves. …But such Swaraj has to be experienced by each
one for himself.”(151)
- M. K. Gandhi

The first quote from Dipesh Chakrabarty offers an insight into the process of foregrounding the idea
of self-rule in the nineteenth century colonial context in India. And the second quote refers to the idea
of Swaraj as was conceptualized by Gandhi. The present paper aims at understanding the making of
self-rule and Swaraj in specific contexts. Their intersection is analyzed as Gandhi’s notion of timebinding. The intersection is suggestive of several points of departure, transformations, transitions
and convergences that Gandhi deployed to foreground his idea of Swaraj. Tracing a trajectory of
Swaraj from the nineteenth century construct of Self-rule is indicative of the two being separate
and still connected as the one has led to the making of the other; and how and why the making of
self-rule has led to the making of Swaraj is the question that intends to read into Gandhi’s notion of
time-binding.
The present paper is divided into two sections. The first section deals with the contours of
Self-rule in India in the nineteenth century colonial context, and it is in this sense that I read it as
different from Swaraj; the second section analyzes the trajectory of Swaraj and aims at exploring the
intersection of Self-rule and Swaraj as a device of time-binding for Gandhi.
I
In the nineteenth century the idea of self-rule was based on one’s ability to exercise the selfrule. In the historicist essay, “On Liberty” and “On Representative Government,” John Stuart Mill
glorified the idea of self-rule and pronounced the self-rule as the highest form of government. In the
same essay, he denied India the Self-rule on the ground that India is not yet civilized enough for Selfrule. Informed by this historicist frame of mind, the idea of European history came to India as the
former’s way of saying ‘not yet’ to the latter. India was yet to undergo the process of development
through colonial education to proclaim the Self-rule. This is what Johannes Fabian has called ‘denial
of coevalness’ (35). As Dipesh Chakrabarty puts it:
Mill’s historicist argument thus consigned Indians, Africans, and other “rude” nations to an
imaginary waiting room of history. In doing so, it converted history itself into a version of this
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waiting room. We were all headed for the same destination, Mill averred, but some people were
to arrive earlier than others. That was what historicist consciousness was: a recommendation to
the colonized to wait. Acquiring a historical consciousness, acquiring the public spirit that Mill
thought absolutely necessary for the art of self-government, was also to learn this art of waiting.
This waiting was the realization of the “not yet” of historicism (8).

Mill’s notion of history was premised on the nineteenth century concept of historicism. It could be
explained as a mode of thinking which partakes of a notion that to understand anything in this world
it must be seen as a thing which develops over a period of time; it must be seen historically. It entails
that an individual is part of a whole, and its relation could be understood in terms of its development
over a period of time. In doing so, it foregrounds an idea of unity. Even in uneven development, the
idea of developing is emphasized, and in that it seeks to find the general from the particular. Thus,
the idea that things evolve over a period of time is central to this mode of thinking.1
Dipesh Chakrabarty’s Provincializing Europe argues how Europe gets provincialized in excolonies like India. He states that Europe emerged as a site of the first occurrence of capitalism,
modernity or Enlightenment (7) in the nineteenth century. The discursive strategies of colonial
education played a critical role in translating this idea of Europe in colonial India. What happened
first in Europe, states Chakrabarty, was to follow in the non-European countries, and the colonial
strategies devised the circumstances in the colonies where the above cited ‘events’ could be
ensued over a period of time in the nineteenth century. The events of capitalism, modernity and
Enlightenment first occurred in Europe and then elsewhere. In this discursive move, the “inhabitants
of the colonies, on the other hand, were assigned a place ‘elsewhere’ in the ‘first in Europe and then
elsewhere’ structure of time” (7-8). This historicist frame of time, informed by the progressive idea
of historicism, enabled Europe to read ‘lack’ as characteristic of non-European countries, and thus
justified their act of domination over other countries of the world in the nineteenth century.
In the light of the above discussion, what follows is the analysis of the writings of early nineteenth
century Gujarati intellectuals to understand the formulations of self-rule and its linkages with the
trope of history as it travelled to the ex-colonies like India. The denial of Self-rule and the ‘not yet’
of historicism have defined the ‘lack’ of that which Europe has and her counterparts don’t. Here, the
analysis of the Gujarati writings of the nineteenth century has been undertaken to trace the idea of
lack/want.
The Gujarati term for reform is sudharo. Narmad reflects his views on reforms and says,
‘Sudharvuetle Bagadelu’ (163) [‘Reform begins with the idea of decline]2. The cognizance of
deteriorated state of society precedes the idea of reform. That which is ill only can be cured. The
nineteenth century Gujarati intellectuals like Dalpatram (1820-1898), Navalram Pandya (1836-1888)
and Narmad (1833-1863)3 have contributed several essays and poems related to reform in different
periodicals and journals like Buddhiprakash, Gujarat Shalapatra, Dandiyo and Buddhivardhak
Granth. The issues of widow remarriage, child marriage, sati practices and caste were debated
in these writings. By the middle of the nineteenth century, the colonial education policies had
established the normative position of English against which the social and cultural practices of the
natives were to be measured. In 1840 the Board of Education was established, Navalram Pandya,
a reformer and a critic of the nineteenth century, considers this event as the beginning of reform:
“English education is the real foundation for reform, it is the real force and life of reform and there is
no doubt about it” (Navalgranthavali 144)4. It could be said that from 1850s onward there emerged
a class of native intellectuals who were exposed directly or indirectly by the colonial education
system and had realized that the social reform was inevitable for the betterment of the people of
Gujarat. The need for reform thus foregrounds the idea of ‘lack’; it defines that which is lacked in the
life practices of native society. The need to reform the native society, thus, was internalized by the
natives, which is evident in their attempts to search for the root cause of the deteriorated condition
of the native society; and the search for roots entailed the review of the site of the past. Thus, the
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need to revisit the past fostered the methods of doing it by exploring the discourse of history; the
public and private histories were explored in literary idiom through the forms like autobiography,
biography, travelogue and history. The ‘lack’ of historicist mode of thinking was realized by the
nineteenth century Gujarati intelligentsia and there emerged several essays related to history in the
journals and periodicals mentioned above. Some of the writings where the intertwined ideas related
to history and reforms were expressed are discussed below to understand the underpinning notion of
‘lack’ which justifies the lack of self-rule in the nineteenth century context in Gujarat.
Narmad reflects his views on swadeshabhiman in 1856 and writes:
When there is no unity, how can there be prosperity in the country? When one begins something,
the other disrupts the same. Thus, the mission which starts never gets accomplished. And thus
when something does not take place, then it remains a lack in the society. Thus, when there is
scarcity of everything, how can there be national pride in the society? (Narmagadya 31)5

The lack of national pride in society is regretted by Narmad. The lack of the desire for the wellbeing
of all the people is identified as reason for the lack of national pride in people. The wellbeing of
people is realized in the following words:
…may the common men of all the cities gain equal and common happiness! May the rich
get success and happiness! May the poor earn their livelihood with ease! May there be big
industries in the country! May the country be economically strong! May there be good crop in
the country! May its best products be sold abroad where they are scarce! May the learning and
crafts spread among many people, the ripples expand themselves into the water after the fall of
a stone! (ibid.)6

The desire to achieve these and the progress from the current state of affairs is something that
contributes towards national pride for Narmad. Europe has emerged as subject of history to learn
from. The desire to develop and become modern is underwritten in these lines. He also refers to the
countrymen of different nations like the French, the Germans and the Americans, who, according
to him, could achieve freedom due to their national pride. So, to gain freedom, the national pride is
necessary and that in turn is dependent on the developed state of society. Thus, the lack of developed
state of society, the lack of national pride results in the inability to achieve freedom and thereby
defers the prospective of Self-rule. Narmad’s contemporary, Navalram Pandya proposes his views
on true national pride in his essay “Kharu Deshabhiman” (True National Pride, 1875). He, like
Narmad, contends that national pride is a rare virtue and that people of their country need to cultivate
it. Navalram criticizes the Hindus of his times for their false national pride and for their adamant
position with regard to reforms. The people with false national pride are called by him traitors of the
country. He writes:
True national pride is a virtue. Without it all virtues are in vain. Indubitably all virtues begin
to glitter in the light of national pride, and without it the greatest virtues appear dull.…
national pride is the main means of national unity and there can be no unity in its absence.7
(Navalgranthavali II 344)

Like Narmad, Navalram also finds national pride as means of national unity. The idea of unity could
be read as an outcome of the historicist mode of thinking as suggested by Chakrabarty. Further the
idea of one nation is foregrounded on this historicist model of unity. The lack of true national pride
also underpins the lack of standard, set by English, against which the native society and its life
practices are to be measured and reformed. Navalram recalls the glorious past of the country and he
laments the loss of that glory; according to him, the one that was good has deteriorated over a period
of time and so is in the need of reform. Thus, the project of reform underwrote the historicist mode
of thinking in the colonized society. And without true national love/national pride it is not possible
to conceive the state of Self-rule. One can discern in Navalram’s reading of reform and national
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pride the influence of John Stuart Mill’s essays, “On Liberty” and “On Representative Government,”
when he says, true “national pride is an embellishment of entire human race, and the main cause
of progress of the world”8 (Navalgranthavali II 345). Thus, the idea of progress, progress of the
world, the reasons for progress and the idea of national pride and its relation with human race all are
suggestive of the historicist mode of thinking, as discussed above. This mode of thinking imagines
secular (godless), empty and homogeneous time which can narrativize the story of development.
In Dalpatram Dahyabhai one finds a peculiar reading of the historicist mode of thinking. In his
essay, “Jagatma Rajyasthapanana Karan” (The reasons for establishing political power in the world,
1861), he provides the model of development and the story revolving around it. According to him,
power of physical strength enables one to dominate others in a group. Unlike Narmad and Navalram,
Dalpatram does not read the welfare of all the people in the establishment of political power over a
group of people; rather in his opinion it is always a matter of struggle between the dominant vs. the
dominated. His temporal world-view enables him to imagine such a stage in human development
when there were no weapons; and then one could claim superior position only on the basis of one’s
physical strength. Slowly and gradually, when the human race progressed, several weapons were
made to aid humans in establishing the political power. But, this model of one dominating the
others will not work, according to him, in the place/country where there are people who are wealthy,
intellectual and strong, and are more in numbers. In such places the political power is administered
by the will of the people and by many people. As a case in point he cites the example of America,
who achieved freedom due to the awareness of her people. Thus, Dalpatram, unlike Narmad and
Navalram does not glorify the virtue of national pride; rather he reflected on pragmatics of political
power and its relation with the people who are administered under that political power. Nevertheless,
his story of human development, invariably, subscribes to the historicist mode of thinking. In one of
his poems on ‘Rajvidyabhyas’ (1854) he considers the Raj, the ability to administer people, as vidya
(knowledge) which can be attained by hard work and proper education. He suggests that the kings
of several provinces in India should be educated in cultivating the knowledge of administering the
political power; and the ‘lack’ of it is considered by him as reason for the sorry state of his country
and his countrymen. The colonial education was seen as powerful means for the upliftment of his
country and his countrymen. This suggests how the trope of European renaissance was successfully
translated in native society that colonial education was seen as source of redemption from evils of
the current state of native society. Narmad proposes an alternative to this in the lessons of history:
What is freedom? What is state administration? What is learning? What is reform? What is
the right of the present government over you and also the duties? What is the welfare of the
nation and what is known as love for one’s nation is this only. Perhaps history will tell you this.
(Narmagadya 34-35)9

History, thus, emerges as site to find answers to the questions related to the lack of national pride,
freedom and reform. Hence, the search for the past through the historicist mode of thinking evolved
as an apparatus in the hands of colonizers and the colonized in the nineteenth century. But, as
observed by Chakrabarty history itself was seen as a waiting room for the colonized; it was denied to
them as they did not subscribe to the idea of temporal world of European thinking. So, a continuous
struggle to attain that temporal world of European thinking could be seen in the positions of the
native intelligentsia discussed above.
Narmad’s redemptive attitude towards history is manifested in his work on the history of Surat,
which he wrote under the title, Suratni Mukhtsar Hakikat (1866). Tridip Suhrud notes that the work:
…is important because it is one of the earliest examples of historical prose writing in Gujarati,
and as such, it demonstrates the struggle to arrive at a historical method. Narmad’s essay tries to
combine orality with historicity, … [his] quest to acquire a historical perspective and a method
of writing history. (42)
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This work underlines the tension which characterizes the historical consciousness of the colonized
in the nineteenth century. The form of history does not facilitate to include the cultural forms
of collective memory to narrate the story of the city. There appears a continuous struggle to
accommodate the available material within the framework of history. This work also marks an
important moment in the life of Narmad as it is suggestive of the shift in his position from social
reformer and radical thinker to that of liberal conservative [the one who wants to retain the old in
large measure but also wishes to accommodate some elements from new] (Dharmavichar167)10.
Narmad’s liberal conservative position is clearly articulated in his seminal work, Rajyarang (18711874). This work evinces the tension between two forms, history and itihas; between two temporal
world views, European and non-European; between secular (godless) and non-secular (inclusive of
the agency of god and supernatural). The form of history enabled Narmad to see the changes in terms
of development, rise and fall, within the schema of the narrative of Rajyarang. He says:
In different ages kingdoms and states were forged and declined. How they were forged, how
they prospered and withered, in what manner the new ones were forged for them to prosper and
decline; the multifaceted narration of these transformations is Rajyarang (Narmagadya 368)11.

Here, the process of change and transformation and its multifaceted narration is Rajyarang for
Narmad. The very title of the work is distinct. There are two words rajya and rang (colour) used
in it; Narmad informs that the word rajya derives from Sanskrit dhaturaj, which means ‘shobhavu’
(grace) [ibid.]. The second term is rang meaning colour in its literal sense. As it is known that there
are many colours, the cognizance of their plurality suggests change, as one is different from the
other. In both the terms rajya and rang, there is some sense of aesthetic perception which constitutes
them. Narmad explains Rajya means where raj shines or adds grace to its subjects, or that gracious
position of subject who accepts raj (ibid.). He further notes it that “Of all types of beauty, the
finest is the beauty of power. The beauty of the state is supreme” (quoted in Suhrud 44). Power
as supreme and power as beauty constitutes an aesthetic category of power for Narmad. This very
aesthetic categorization marks the point of departure for Narmad, where power is not only a political
category; he widens its scope and states:
The people of some area are under the power of dharma, some are governed by both dharma
and force, while some only by force. The bigger the community of people and the greater its
power, the state it creates is also larger. Those people who are well-endowed with the riches of
body, intellect, wealth and force prosper more than others, and they are also more radiant. But
the power that they submit themselves to has more splendor, elegance and grandeur, and that is
how it ought to be12. (ibid.)

There is one more term that Narmad uses to understand the aesthetic element in the transformation,
i.e. Shrirang. The ‘shri’ in the word means the divinity and rang, as we have seen, refers to the
process of transformation. Here, it directly links power with divine. So, it is this power, which is
divine that holds supreme importance to Narmad. It is interesting to note that Narmad begins his
history of world with the words which is suggestive of supersensory13 world:
There is One, it is multiple; it ceases, it commences, it delights; One has multiple meanings,
One is graced through many actions, One is manifest in many religions; love nourishes, its
glory shines and it is victorious – eternal, Shrirang14.(ibid.)

The sovereignty of the divine and the supersensory world of it enshrines the supreme form of power
for Narmad. This form of power underwrites the political freedom as the sovereign.
At this juncture, a few points can be inferred: 1. The nineteenth century reform project was driven
by the idea of lack; and the discourse of history was seen as remedy to this problem by the nineteenth
century Gujarati intellectuals discussed above. 2. It is this historical consciousness that traces the
trajectory of the political freedom and thereby of self-rule. 3. Narmad’s glorification of political
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freedom seems to resonate with Mill’s pronouncement on freedom, as mentioned in the beginning of
the paper. 4. Gandhi partly borrows from Narmad’s notion of political freedom, and at the same time
he departs from it. The following discussion intends to elaborate on the last proposition.
II
It is this trajectory of freedom that Gandhi uses for his purpose to define Swaraj. Gandhi’s
Swaraj is different from the Self-rule of the nineteenth century construct in a sense that the latter
premises its discourse on the idea of ‘lack’ as explained by Chakrabarty. Gandhi does not read that
‘lack’ and so for him history does not emerge as a site to look forward to for the redemption of
colonial state of native society. He does not subscribe to the notion of reform which is based on
the idea of lack, and so in his Hind Swaraj, the critique of Railways, Medicine and Legal system
there is an explicit rejection of the reform project; it is, in his reading, outlined by the discursive
strategies of colonial government. Gandhi’s denial of reform project could be read as his denial to
the historicist mode of thinking. This historicist mode of thinking undermines the position of the
colonized against the European Whites, which is not acceptable to Gandhi. So, his notion of Swaraj
could be read as his dissent from accepting/validating the hegemonic position of the colonizers
and the subjugated position of the colonized. Nevertheless, Gandhi realizes the importance of Selfrule in the nineteenth century colonial context and so he borrows the concept from the nineteenth
century colonial discourse and provides a different ontological reading to ‘Swa’ in Swaraj, and in
doing so, he departs and transforms the nineteenth century notion of Self-rule to Swaraj. His Swarj
does not undermine the position of the colonized, rather his notion of ‘Swa’ is independent of any
historicist framework. It does not look at past from the perspective of history. Gandhi might have
visited the site of past from several perspectives, but the perspective that I intend to suggest here
is that of nineteenth century. Gandhi borrows the idea of freedom or Self-rule from the nineteenth
century but he dislocates it from its context and relocates the notion according the needs of his own
times, as he understood them. In the process of doing so, in the way Gandhi uses the forms of past to
understand the present for the betterment of future, his notion of time-binding is reflected. He uses
the knowledge of self-rule created by the nineteenth century Gujarati intellectuals, but relocates its
meaning in the present context. What was not acceptable to Gandhi was the subordination to the
historicist mode of thinking, which overwrites the schema of lack in the name of Sudharo what he
translates in his English text as modern civilization.15
As mentioned above, Gandhi in relocating Swaraj rejects the project of reform and the idea of
‘lack’ which underwrites the project of reform. He accepts the outcome of historical consciousness
and relinquishes the very thing of which it is born. He also partakes of Narmad’s notion of political
power as sovereign but does not subordinate the individual’s position against it like Narmad. Narmad
while glorifying political power says:
What is earth in the whole universe? What is the community of people on earth? What is rajya?
What are its colours? What am I, Narmad? All that is but one small particle on the throat of
ocean of ras; even then it forms something, and that is rang. And that rang I wish to narrate
through my childish prattle, oh! Let me taste the fruit of that rang – oh rise, rise Shrirang!
(Narmagadya 368)16

Gandhi says that the ability to rule one’s own self is Swaraj, and everyone has to experience it
for himself/herself. While he accepts Swaraj or Self-rule as supreme form of power, he at the same
time, does not subordinate individual’s place in it, rather he foregrounds the very potential that every
individual has in obtaining Swaraj. Hind Swaraj by Gandhi also provides an ontological reading of
‘Swa’ in Swaraj. The potential of ‘Swa’ entails inherent capacity of every ‘Swa’ to rule itself, and as
a condition for its possibility of its being, it need not have any institutional apparatus from outside to
rule itself or the other. ‘Swa’ is a unit in itself for Gandhi, it comprises every other in it. It is evinced
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from the very dialogic structure of the text, Hind Swaraj. Gandhi could have written this text as a
monologue, to give prominence to his voice and views. But, instead, he used the dialogue mode
and gave equal weight to other views and the other’s views which get represented by the Reader’s
position in the text. To some extent, one can also say that these others are none but the voices in
Gandhi himself. In that sense, Gandhi has imagined several others in his own self; such a notion
of self does not partake of the binary mode of understanding self vs. other, instead, it indicates the
porous boundary between self and other, where self gets transformed in every other and every other
is becoming self. Thus, ‘Swa’ in Gandhi does not get defined against its binary other, rather it is the
process of becoming the one which defines ‘Swa’ in Swaraj for Gandhi. And so, it becomes Swaraj
that everyone has to attain for himself or herself. And for doing so, one cannot subscribe to the
historicist model of Self-rule, because it reads the idea of ‘lack’ as inherent in Self-rule. So, Swaraj
becomes that which had to be attained by everyone; and till the time it is attained, it figures out
the interim period as period of non-possession, which rules out the possibility of reading inherent
incapacity of everyone to have it. In one of his speeches Gandhi says:
… possession seems to me to be a crime. I can only possess certain things when I know that
others, who also want to possess similar things, are able to do so. But we know – everyone of
us can speak from experience – that such a thing is an impossibility. Therefore, the only thing
that can be possessed by all is non-possession, not to have anything whatsoever. In other words,
a willing surrender. (Collected Works, Volume 53 398)

Thus, Gandhi departs from Narmad, who undermined the individual’s position in the model of
Rajyarang, and foregrounds the inherent potential that everyone has in attaining Swaraj. Hence,
Gandhi’s Swaraj is disavowal of historicist model, and so of reform and so of ‘lack’, it opens up new
avenues of reading different ontology of ‘Swa’ in Swaraj, and in its ability to do so, it departs from
the nineteenth century configuration of Self-rule.

NOTES
1

This insight has been drawn from Paul Hamilton, Historicism, Routledge, 1996; Dipesh Chakrabarty,
Provincializing Europe. Princeton University Press, 2000; and Hayden White, Metahistory: The Historical
Imagination in Nineteenth-Century Europe. Johns Hopkins University Press, 1985.

2

The first edition of Dharmavichar was produced in 1885 by Gujarati Press. For the present study, the
edition of 1998 is referred to, which is edited by Ramesh Shukla.

3

In the case of Narmad, here the early phase of Narmad is referred to when he declared himself as radical
and supported the views on reform, in the latter part of the paper, particularly in the discussion related to
the text Rajyarang, the latter phase in Narmad’s life is referred to when he unsubscribed to the views on
reform and declared himself as liberal conservative. For the detailed discussion please see, “Re-imagining
the Region: Interface between Politics and Culture in Gujarat in the late Nineteenth Century” in Literary
Historiography in Gujarati in Nineteenth Century: Issues in Ideology, Identity and Representation, Ph.D.
thesis, Central University of Gujarat, 2016.

4

The first edition was edited by Govardhanram Tripathi and it was published in three parts in 1891. If not
specified, the references are cited from this edition in this paper.

5

Translation quoted from National Issues and Native Responses: Indian Renaissance Prose Writing, ed.
Singh, Avadhesh Kumar, and Kamal Mehta, 2004, p. 30.

6

Translation quoted from Singh and Mehta, ibid.

7

Translation quoted from Singh and Mehta, 2004, 62. The current reference has been culled from the 2006
edition of Navalgranthavali, volume II, edited by Ramesh Shukla.
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8

Translation quoted from Singh and Mehta, 2004, p. 63. The current reference has been culled from the
2006 edition of Navalgranthavali, volume II, edited by Ramesh Shukla.

9

Translation quoted from Singh and Mehta, 2004, p. 35.

10 Narmad categorizes the reformers’ position in the following way: radicals are those who want to remove
the old completely by replacing it with new; liberals are those who believe in coexistence of old and new,
but giving more primacy to the new; liberal conservatives are those want to retain the old in large measure
but also want to accommodate some elements from new; conservatives are those who completely denounce
the new and want to retain only the old.
11 Translation quoted from Suhrud, 2009, p. 44.
12 Translation quoted from Suhrud, 2009, p. 45.
13 The word has been borrowed from Ajay Skaria’s discussion related to understanding religion in Gandhi
from his Unconditional Equality: Gandhi’s Religion of Resistance, 2016.
14 Translation quoted from Suhrud, ibid.
15 Instead of discussing the problematic of translation, I would like to focus on the process of relocating the
idea of self-rule in Swaraj.
16 Translation mine.
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GANDHIAN SWARAJ AND TIME-BINDING THROUGH
THE LENS OF HINDI CINEMA
Biraj Mehta Rathi
The paper attempts to explain the limitations of Korzybski’s notion of time-binding. It
alternatively suggests Gandhi as a time- binder from the perspective of Martin Heidegger’s notion of
time1. It also explains popular Hindi cinema’s attempt at time-binding of Gandhi’s swaraj that does
justice to notions of life experimentation, affectivity and different modes of being and becoming.
Contrary to Korzybski’s notion of human being as a transmitter and builder of ideas, knowledge,
and experiences of the past (and present) for the benefit of the future, Heidegger in his work Being
and Time explains human being as fundamentally a temporal being. The paper explores Gandhi’s
notion of swaraj as an instance of such time-binding. Firmly rooted in values of dharma (duties
and obligations), ahimsa (non-violence) and satyagraha (relentless pursuit of truth), he proposed
the village swaraj as a conceptual tool to imagine autonomy and true freedom. This paper explores
Gandhi’s engagement with tradition, colonial rule and freedom as an illustration of Heidegger’s
temporal being that resolutely makes its facticity its own, through free choice.
The paper also makes a case that Heidegger and Gandhi’s intent of beyond the linear notion of
time can paradoxically be realized only in cinema. Though both are critical of technology, cinema
possess the potential to do enough justice not only to that which is present but also to “…traces…”
(Derrida 64-65) that signal in the direction of an entirely other text. Thus, popular cinema in its
exploration of Gandhian swaraj, challenges both sequential as well as fundamental ontological notion
of temporality and Being. Referring to Deleuze’s understanding of cinema and time image, the paper
explains the transformative nature of cinematic time-binding that opens itself to endless possibilities
that resist all absolute meaning making tendencies. The paper is divided into three sections. The first
section explains Heidegger’s notion of time-binding as an alternative to Korzybski’s theory. The
second section explains Gandhian swaraj and time-binding through the lens of Heideggerian notion
of time. The third section explains time-binding through the cinematic lens and the role of popular
Hindi cinema as time binder of Gandhi’s thoughts.

I
Being and Time-Binding: Korzybski and Heidegger

In his easy, “What is Man” in Manhood of Humanity: The Science and Art of Human Engineering,
Korzybski defines human beings as “magnificent natural agency by which the past lives in the present
and the present for the future…the time-binding class of life” (46). He further explains human
beings have the capacity to summarize, digest and appropriate the labors and experiences of the past;
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for the intellectual or spiritual capital for developments in the present for a better future(46)2. To
Korzybski, this is a self evident truth (like a mathematical truth), as human beings have continued to
survive strong because of this creative dimension that allows them to produce artificially and sustain
themselves with more resilience than animals (54). He further describes that energy of the human
intellect as time-binding energy, for it is able to direct, to use, to transform other energies3. He believes
it to be of higher order and dimensionality, than the other natural energies which it directs, controls,
uses, and transforms. According to Korzybski, this higher energy (which is commonly called the
mental or spiritual power of human beings), is time-binding because it makes past achievements live
in the present and present activities in times-to-come. It is an energy that initiates; it is an energy
that creates; it is an energy that can understand the past and foretell the future, thus acts as both
historian and prophet. He describes it as an energy that loads abstract time (which he understands as
the vehicle of events) and all its achievements towards a civilization of posterity (62-63), Thus he
advocates the technological and scientific approach of human engineering (62) over metaphysical,
philosophical, mythological and social sciences approaches (that he believes do not do justice to the
time-binding capacity of human beings)4. According to Korzybski, humanity, in order to live, must
produce creatively and therefore must be guided by applied science and technology. This means
that the social sciences of ethics, jurisprudence, psychology, economics, sociology, politics, and
government must be emancipated from medieval metaphysics; they must be made scientific, “…
in conformity to the fundamental exponential law of the time-binding nature of man; then and then
only, by the equal pace of progress in all cardinal matters, the equilibrium of social institutions will
remain stable and social cataclysms cease”(Manhood 66).
Heidegger would consider Korzybski’s theory problematic as it ignores the question of being
that comes prior to any naturalistic or scientific analysis. He criticizes philosophers from Descartes
to Husserl (who like Korzybski) have adopted the axiomatic approach to explain human subjectivity
as the absolute ground of knowledge. They are guilty of what Heidegger would call, onticization
of human beings, that is, the process by which a human being gets defined by equipmental, value
predicates it assigns to the world in presumed uniform structures. In understanding the human being
and process of time-binding as a process of technologizing, Korzybski is guilty of what Heidegger
calls “…an instrumental and anthropological definition of technology” (Question Concerning
Technology 4) that is inherently violent in nature. It becomes a mode of control as all knowledge
and human existence depends on manipulating technology to master it and control the human
condition (4-5). Instead, technology is to be understood as a mode of revealing. Inspired by the
Greek understanding of techne5, Heidegger writes that technology is a realm where revealing,
unconcealment takes place and truth happens. Modern technological revelation generally is
understood in the sense of “…challenging-forth”(10), that is, challenging the earth’s resources by
harnessing and storing it. Unconcealment is also understood as that where the earth’s resources are
viewed as “…standing reserves…” (Question Concerning Technology 10-11) that can be exploited
in future. Heidegger calls this form of control as “…enframing…” (15). Enframing can be a selfdestructive course where all revelations are ordered and processed in a way that takes the truth
away from its manifold infinite possibilities. Yet, it can also be an opportunity for human beings
to realize their responsibility towards the world. Thus, against the scientistic understanding of
technology, Heidegger suggests the artist’s version where the conception of technology as revelation
of truth is less concerned with measuring, classifying, and exploiting the resources of the world. It
is more concerned with being a part of the process of something coming into being and revealing
that characterizes the existence. By doing so one enters into a questioning relationship with the
technology that is constantly making new incursions into our lives (16-23).
Secondly, Korzybski’s claim of human beings being technologically productive because of their
time-binding capacity, brings to light his limited understanding of time as mathematical and linear.
Heidegger explains it as the vulgar notion of time in his work Being and Time. The idea of time
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as uniform, linear and infinite series of moments is derived from Aristotelean Physics ,“the vulgar
understanding of time sees the fundamental phenomenon of time in the now, and indeed in the
pure now, cut off in its complete structure, that is called the “present…” (Being and Time para
427). The ordinary conception of time has privileged the present, this conception has dominated
most philosophical inquiries. Heidegger further explains that common notion of time is imagined
by means of pictures, most commonly a clock and a line. Heidegger states that in everydayness,
Dasein is absorbed in its dealings with the ready-to-hand, attitude of practical concern towards
things in the world. Dasein awaits the results of its everyday activities, retains all its equipment
and past situations by keeping track of them as necessary, and makes it relevant in the present by
attention to what it is producing and achieving. Thus, in everydayness, the past and future matter to
us only in relation to the present and are relevant only as practical concerns. This is what he calls the
inauthentic understanding of time (Polt 106-109)6.
An authentic understanding of time is that which concerns the existential analytic of Dasein7.
Dasein is understood as a being towards death; that is, being that lives with an awareness of its
own mortality. Yet, when we examine our everyday experience of time we find that, although it is
inauthentic, it is actually much richer than a scientist notion of timeline. In everydayness, Dasein
is absorbed in its dealings with the ready-to-hand. It awaits the results of its dealings, retains
its equipment and past situations by keeping track of them as necessary, and makes present its
current situation by paying attention to what it is producing and achieving. Heidegger claims that
in this process, of making the present has a peculiar importance (Being and Time para 459/407).
Heidegger suggests that everyday temporality of being is to be understood as that which is based
on the underlying structure of care. Care is revealed most fully in authentic temporality, which
involves resolutely facing up to mortality and repeating one’s heritage in a moment of vision. But the
inauthentic Dasein also has the structure of care. It is different from the scientist’s perspective which
is alienated and superficial ways of relating to time. Our own authentic living temporality entails
that we should stop pretending to be objective observers and become individuals who care about life
and are willing to make choices in the face of death. Thus, time is not to be understood as a medium
in which the human being watches things pass by, nor it is just an opportunity to get tasks done, “…
Time is Dasein…” (Concept of Time 20E). Time should be grasped in and of itself as the unity of
the three dimensions, Heidegger calls it “ecstasies” of future, past and present that comes to an end
in death. Temporality is a process with these three dimensions which form a unity. Future here is
understood as Being towards itself’ (Being and Time para 373/325), that is, the condition of having
to choose what one can be. Its various aspects include its finitude: the future is finite and bounded by
mortality. Heidegger claims that the future is, in a way, the source of the past (373/326). Past means
already being in a world. It is the actuality of what has been its possibility and sets before itself a
futural present in the sense of possibilities. Present is the process that allows things around oneself
to present / unconceal itself.
Thus, Korzybski’s understanding of time would be inauthentic from the Heideggerian perspective;
the mathematical notion of time makes it a sequence that is linear, singular and irreversible. It
assumes that human beings are simply a point on the time line and does not take into account that
the future exists in the past and the present. Heidegger explains the implications of such a notion
of time, it views history (arising in the present) as an irretrievable series of events ‘that happened’.
The contemplation of what was going on is inexhaustible and it loses itself in its material. Because
this history and temporality of the present utterly fail to attain the past, they merely have another
present. An experience of authentic historicity would be far from anything that is experienced as
the irreversible past, it would be something which one can return to innumerable times and that
which opens up a futural present (Concept of Time 19E). Thus, the act of time-binding is, “The
possibility of access to history is grounded in the possibility according to which any specific present
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understands how to be futural. This is the first principle of all hermeneutics”(Concept of Time 20E).
The paper makes a case for turning to the non European context and thinking beyond the Eurocentric
linear notions of time. Thus, the next section aims to explore Gandhi’s version of swaraj through
the Heideggerian lens of time-binding. In modernizing traditional beliefs, Gandhi’s swaraj presents
an instance of anticipating Heidegger’s critique of linearity as well as understanding temporal
subjectivity.

II
Gandhi’s Swaraj and Time-Binding

In the context of India’s freedom struggle, swaraj was understood as both an ideal and a principle8.
As an ideal, it set the ideological tenor of a struggle against the British; as a principle, it provided the
nationalists with a blueprint for an independent India (Chakrabarty 30). Partha Chatterjee challenges
the idea of modular forms of nationhood, as articulated by Benedict Anderson in his work Imagined
Communities. The theory ignores the point that, if there are ready made modular forms available,
nothing is left to be imagined (Nation and its Fragments 5). Post colonial versions of nationalism
were different articulations that not only substantially indigenized European ideas but also subverted
and invented new vocabulary with new meanings and nuances (inspired by their own tradition). To
quote Gandhi, “My swaraj is to keep intact the genius of our civilization. I want to write many things
but they must be all written on the Indian slate” (“The Meaning of Swaraj”4). Gandhi’s village
swaraj can be examined as an instance of the same. His notion of village swaraj was the practical
embodiment of the spiritual principle that prescribes oneness with the world through a mastery
of one’s own self, self-discipline, self restraint, a sense of mutual responsibility, the disposition
neither to dominate nor be dominated by others (Parekh 93)9. In his work Hind Swaraj, Gandhi
explains his notion of swaraj as that of moral mastery (not political mastery) over institutions that
were dehumanizing. It aimed at restoring dignity, responsibility and capacities of self-realization.
His swaraj calls for a kind of spiritual self-mastery, and for a materially self-sufficient social order
governed according to authentically Indian principles (Gandhi, Political and National Life and
Affairs Vol 1 25-40). Firmly rooted in values of ahimsa (non-violence) and satyagraha (relentless
pursuit of truth)10, swaraj according to Gandhi depended entirely on one’s internal strength and
ability to fight situations. Regulated by the Hindu Vedic law of dhrama (duties and obligations),
Gandhi understood it as a continuous effort to be independent of government control, national or
foreign (“Meaning of Swaraj” 3-9). Modern democracies were election centered, party dominated,
power aimed, centralized and a complicated mechanism where citizens have little say in the
matters of governance. They were deeply rooted in self indulgence, multiplicity of wants, large
scale mechanized and complicated mechanisms and detachment of ethics from economics. They are
marked by challenges like class wars, competition, unemployment and race for conquering markets
and raw materials. Contrary to this governance, Gandhi proposed the ideal society as a stateless
democracy, a perfect state where people’s lives are self regulated. Gandhi proposed village swaraj as
being closest to the ideal of stateless democracy. It would not be a mere resurrection of the old village
panchayats, Gandhi imagined a system where the units selflessly work for the full development and
freedom of the individual and the society (and not agencies that divided people on basis of caste/
class or policed and punished people). It was imagined as a system of genuine democracy where
all village workers organized the village into self contained and self supporting units with focus
on true education on the lines of naitalim (Village Swaraj 62-74). He imagined it to be a model
of humanistic, non-exploitative, simple rural economy providing values of unconditional service,
cooperation, love and economic self sufficiency. Building such non-violent economies required that
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being suspicious of industrialization and excess of machinery. He considered cities as agencies
that exploited villages and suggested that the only hope of future world order lies in small peaceful
co-operatives where there is no inequality, compulsion or force. (11-22)
Gandhi’s village swaraj is an illustration of Heidegger’s claim that being and its openness to the
world is structured by historicity (our taking responsibility for possibilities handed down to us in a
tradition) and by temporality (our ecstatic orientation to a future where we return to what we have
been all along). The ideal of objectivity focuses on the interpretive nature of things and discloses the
irreducibly historical and temporal nature of our existential situation as finite human beings. Thus,
paradoxically it is the Being itself that actively construes and articulates the very truths it takes to
be universal (Rogers 105). Emphasizing the fundamentally interpretive nature of very Being and of
the human situation itself, Heidegger states that it takes shape in the modalities of time and history.
In the second division of Being and Time, Heidegger summarizes that human beings are agents that
already have a sense of history, as events which are happening or have happened in the unfolding of
a tradition. This is because one is “stretched along” (never fully in an absolute moment of present)
between one’s birth and death. Historicizing is the possibility of entering this situation and placing
it in a genuine way. It is interpreted by Heidegger as radical freedom; by which human agency takes
up possibilities handed down to it in tradition. Historicizing has an “ecstatic” (outside‐of‐itself)
temporal structure, since one is thrown open to possibilities always in the process of having been,
that is, of reinterpreting, rearticulating past out of the future. The decisive term is a moment of
vision, or moment where one is resolved to the freedom of decision emerging out of the care for
one’s own being definitive of the hermeneutic circle of understanding (106-107).
Gandhi’s swaraj can be understood as an instance of the same as traditional values of ancient
religions and particularly Vedas is being reinterpreted to anchor modern sensibilities of freedom
and democracy11. Traditional feudal villages based on foundations of inequality were reoriented on
the basis of Indian traditional values of unity, oneness and interdependence (Gandhi believed that
this was prescribed by all Indian religions). Village swaraj would replace not only the traditional
evils in Indian social order but also suggested an alternative to non-Indian models of democracy and
sovereignty that were violent and exclusionary in nature.
Thus, Gandhi’s notion of swaraj explains the limitations of Korzybski’s understanding of
human being as time binder. Korzybski observed each new human generation has the potential
capacity (unlike animals) to start where former generations left off. He analyzed the neurological
and socio-cultural processes by which people can create, preserve, and transmit what they have
learned individually to future generations. This unique neurological capacity he called time-binding.
He explained the important role that structures of forms of representation (language) in history
of human cultures. With an engineering practical outlook, Korzybski explained that the structures
built by engineers are made by mathematical precision; hence there is less scope for errors. On
the other hand, social, economic and political systems, though human made, sporadically collapse
in the forms of wars, revolutions, financial depressions and unemployment as they lack empirical
and mathematical accuracy. The theories seldom relate to the facts they deal with, and thus they
fail to yield predictable empirical results. Though the main facts of history are known, solutions of
human problems have been blocked by pre-scientific, mythological, metaphysical dogmas which
have prevented and continue to prevent the possibility of tracing fundamental errors, thus the human
sciences fail and societies face disasters. Korzybski prescribes a scientific formulation of a general
system, based on physico-mathematical methods of order and relation which could make possible
proper evaluations and therefore appropriate predictability (“Childhood of Humanity,” Manhood of
Humanity 26-36).
From Gandhi’s perspective, the problem with this scientistic approach is that it produces a
complicated material life incompatible with moral goals of justice, love and peace. For Heidegger,
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such an approach is ahistorical and lacks critical engagement; one has to understand the hermeneutical
project that requires critical interrogation and evaluative assessment to do justice to the lived
experience that cannot be captured in mathematical procedures. For Heidegger human existence
is characterized by the being becoming aware of its temporal structure, takes over its facticity and
takes a stand on being towards death in a concrete way. Heidegger calls this resoluteness, where
the disclosure provides a primordial truth where what is revealed comes into being through the act
of revelation (Guignon 89). This moment of resoluteness maintains itself through repetition; this is
also bound up with our belongingness with a shared heritage and participation in communal history.
Korzybski’s understanding of time-binding adopts an empirical approach that does not do enough
justice to the non-physical side of human nature; for Gandhi it was the spiritual self and Heidegger
the historical and temporal self.
Gandhi’s critique of technology intersects with Heidegger’s. Unlike Korzybski’s claim, Gandhi’s
swaraj was not merely appropriated the past and future in present calculable categories and situations.
He made meaningful choices in imagining colonialism and tradition towards a vision of an ideal
nation and genuine freedom appropriate for political, economic, social and spiritual emancipation
of communities and individuals. Like Heidegger, Gandhi too prefers an artist’s approach over
scientific approach to the question of being. Though there are important differences, both would
contend that works of art are not merely representations of the way things are; but actually produce
a community’s shared understanding. Both would explain the essence of art in terms of being and
truth, though both understood these concepts in radically different ways. For Heidegger, it is a mode
of being where, that which exists, is revealed while for Gandhi art would be an expression of the
soul. Forms of art that do not contribute to spiritual awakening or purity of private and public life
is not worth pursing (“On Art,” Collected Works Vol V 248-250). He considered Gods (of different
religions) as the greatest artists and austerity/asceticism as the principle of true art. He was critical
of forms of art that gave pleasure to the senses; Gandhi prescribed art that was religious in nature.
He prescribed prayers, singing of bhajans and hymns, fasting and weaving (spinning of charkha) as
means to both spiritual and political emancipation. Though traditionally they have a purely religious
significance, Gandhi in the Heideggerian spirit of resolution, practices them as means of resisting
violence and guiding towards aspiration of poornaswaraj. For Gandhi, the charkha was the “…the
music of the wheel…and the symbol of Independence and non-violence..” (Village Swaraj 147).
Explaining fasting as a means of satyagraha, Gandhi states, “…the efficacy of fasting as an aid
to national progress, to the development of national ideas and the attainment of restraint over our
passions such as hunger…” (Spiritual Basis of Satyagraha 142). He explained fasting as inspired
by perfect truth and non-violence. It is that which is undertaken not for selfish gains but for benefit
of humanity. It is undertaken with the purpose of reformation of the oppressor and moral upliftment
of the self and society ( “Fasting in Satyagraha” Selected Works Vol IV 330-331). These were the
means of dharmabal (soul force) which was superior to violent acts of resistance and wars (Spiritual
Basis of Satyagraha 100) and establishing of ramrajya (rule of God). Singing of bhajans and hymns
(of all faiths) formed an important part of life in Gandhi’s ashram (mainly for spiritual purposes).
Yet, pre-independence Hindi cinema drew inspiration from the same and representation of Gandhian
methods became moments of political resistance in an era of arbitrary censorship by the British. The
next section is an elaboration of the same.

III
Hindi Cinema as a Time-Binder of Gandhian Notion of Swaraj

Though Gandhi was dismissive of cinema as a cheap source of entertainment (Kaul 44), Hindi
cinema has been receptive to his version of swaraj and time-binding since its inception. Dadasaheb
Phalke’s films Raja Harishchandra (1913) and Birth of Krishna (1928), Bhakta Prahalad (1926)
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alluded to the Gandhian values of relentless pursuit of truth, non-violence and moral fight for justice.
Devotional and mythological films of the pre-independence era present an interesting representation
of Gandhian swaraj .The films did not merely aim at visualizing the life of great saints. Most
of the films subtly wove into the narrative, many nationalist issues exemplified by Gandhi’s
non-violent forms of protest and non-cooperation during the freedom struggle. Example, V.
Shantaram’s Dharmatma drew a parallel between the saint Eknath and Gandhi. Its original title
Mahatma (that made the reference to Gandhi fairly obvious) was banned on the ground that it
treated the sacred subject irrelevantly and dwelt on controversial politics. Sant Dyaneshwar carried
a message for peace that was relevant to the war times (World War II). Vijay Bhatt’s Narsi Bhagat
(1940) contained Gandhi’s favourite bhajan, “Vaishnavjan to tehnekahiye je, peed parayijaane
re….”
Films of the mythological genre were mostly inspired by the episodes from the Hindu mythology,
Ramayana and Mahabharata. In imagining the nation they drew inspiration from Hindu mythology
and its gods and goddesses. Example, V. Shantaram’s Ayodhya ka Raja (1932) and Amritmanthan
(1934), Prafulla Roy and Sudarshan’s Ramayana (1934), Vijay Bhatt’s Bharat Milap (1936),
Nanubhai Vakil’s Mahabharat (1933) and Pandav Kaurav (1933), to name a few. Yashwant Attekar’s
Mahatma Vidur (1943) presented a moral lens through which one could conceptualize the struggle
between British colonizers and Indian nationalists. The perspective of Vidur, a Kaurava advisor
who sided with Pandavas for ethical reasons presented a moral insight into the freedom movements
headed by Gandhi12. Vijay Bhatt’s Ram Rajya (1943) was the story of Ramayana after the return
from Lanka, the term ramrajya was used by Gandhi for India restored to its rightful rule (Dwyer,
Filming 35-37)13.
Post independence films are often referred to as the Nehruvian period in Hindi cinema; films were
mostly quiet about Gandhi and are concerned instead with issues of modernity and the new nation.
Yet, an important theme in post-independence Bombay Hindi Cinema is the intrusion of city as a
landscape within which narratives and human relationships were explored. The city became a new
(Nehruvian) symbol of sovereignty and an emblem of modernity and nationhood. Films like Guru
Dutt’s Pyaasa (1957) and Kagaz Ke Phool (1959) and sixties films like Vijay Anand’s Kala Bazaar
(1960), K.A. Abbas’ Shaher Aur Sapna (1963), B.R. Chopra’s Gumrah (1963) and Chetan Anand’s
Aakhri Khat (1966) K.A. Abbas’ Bambai Raat Ki Bahoon Mein (1967) to name a few, explicitly
illustrate a realism of the failure of industrialization and the city is depicted as a space that can lead
people astray from the values of moral purity. They appear as a critique of economic system that
emphasizes commodification, commodity fetishism and alienation from humanity. Hence, though
the films do not explicitly refer to Gandhi’s critique of modernization, they share the Gandhian spirit
of skepticism towards industrialization.
Vijay Anand’s film Guide (1963) presents an interesting intervention in appropriating Gandhi’s
views on unity in diversity, east west symbiosis and the Hindu principle of dharma (particularly its
version in the text Bhagwat Gita) to explore the nation through multiple allegories. The film is a
melodramatic tale of a tour guide (Dev Anand) who gets caught up in the relationship of a married
couple, is jailed for forgery, and on his release experiences a spiritual awakening. Association with
Gandhi is interesting as it presents Raju (Dev Anand) not only as a guide to tourists visiting India
from all over the world but also a practical and moral guide to his beloved Rosie (Waheeda Rehman)
and thousands of miracles seeking villagers (Chakravarthy 47-48). When the village is faced with
the crisis of a draught and religious intolerance, Raju is mistakenly taken by local people to make
a vow of fast to bring rains in the parched village. Raju begins a fast, and it is difficult to overlook
the association with Gandhi, another mahatma giving in to fasting. Raju’s consciousness becomes a
moral background as he hallucinates his image split into representations of the bad and nobler aspects
of himself. Ultimately he conquers desire, embraces the ethics of self sacrifice and takes refuge in
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the transcendental message of the Bhagwat Gita. Thus, the film illustrates Gandhi’s message of
spiritual conquest of oneself as the ultimate freedom from bondage. Much like Gandhi’s engagement
with meaningless traditions, the film pits the modern sensibility against age-old beliefs, prejudice,
desire against disillusionment, cynicism and redemption and explains liberation through mastery
of one’s own spiritual self (46). Rooted in the Indian Vedic philosophy (that Gandhi subscribed
to) it reinforces its theory that the world is fundamentally flawed and imbued with suffering, with
renunciation being the only cure.
Biographical films like Attenborough’s Gandhi achieved an unprecedented success in 1982 and
film makers were open to exploring Gandhi either directly as a lead character or as a character of
significance14. Post nineties there was a burst of films on Gandhi. Liberalization and globalization
made the country’s borders porous through economic policies, yet there was a need felt to reinforce
the values of nationalism, patriotism and morality even more strongly. Ketan Mehta’s Sardar (1993),
Shyam Benegal’s The Making of Mahatma (1996), Kamal Hassan’s Hey Ram (2000), Rajkumar
Santoshi’s Legend of Bhagat Singh (2002), Jahnu Barua’s Maine Gandhi Ko Nahin Maara (2005),
Rajkumar Hirani’s Lage Raho Munna Bhai (2006), Feroz Abbas Khan’s Gandhi My Father (2007),
Rakesh Ranjan Kumar’s Gandhi to Hitler (2011), to name a few, popularized the relevance of
Gandhi’s teachings and practices. Ashutosh Gowarikar’s Swades: We the People (2004) presents an
interesting case of the relevance of Gandhi’s life and teachings in era of globalization. In keeping
with the theme of freedom, and ‘return to tradition’, that is, to one’s true self (theme of film Guide),
Swades inspires Gandhian values via the expatriate Indian.
Ashutosh Gowarikar’s Swades: We the People (2004) provokes Indian diasporic viewers to
rethink their relations to the homeland. The film opens with a quote from Gandhi: “Hesitating to act
because the whole vision might not be achieved, or because others do not yet share it, is an attitude
that only hinders progress” (Gowariker 2004). Rajni Bakshi’s book Bapu Kuti is seen piled up at a
bookshop where the protagonist stops to seek directions from the owner. The book uses the symbol
of Gandhi’s hut in his Sevagram Ashram as a way to narrate the experiences of twelve individuals
who gave up lucrative professions to embark on a search for practical and humane ways of political
and social transformation. Thus, we have the expatriate Indian, Mohan Bhargava, (the name brings
up memories of Gandhi, his return from South Africa and leadership in freedom movement)
continuing Gandhi’s work of developing rural communities through social reconstruction projects,
alleviating the condition of the marginalized and urging the masses to struggle against inequality
and oppressive social structures. Mohan, like Mohandas Gandhi, is not afraid of critiquing India’s
oppressive traditions, and like Gandhi evokes the idea of karma (doing ones duty to alleviate
one’s own misery) and dharma (acting as a moral agent). Thus, the film strategically transforms
the “father of the Indian nation” into a diasporic Indian, post-liberalization discourse, to provoke
other Mohans (such as the protagonist of Swades) to rethink their relationship to the homeland
(Chandrima Chakraborthy 11-12).
Hindi cinema as a time-binder of Gandhi’s swaraj presents an interesting critique not only of
Korzybski’s notion of time but also moves beyond Gandhi’s and Heideggerian fundamental ontology
of temporality and Being. It challenges the claim of Gandhi and Heidegger of thinking beyond
technology (rather than thinking with it). Though both are skeptical of the role of technology, it
is cinema that genuinely transcends the sequential mode of time via the technological medium.
Korzybski would limit cinema as a language structure through which one imagines the world and
one’s own self. For Gandhi and Heidegger it would be a manifestation of technological enframing.
Cinema challenges both these notions, it moves beyond the scientism as well as the existential
ontological notion as it has a unique potential to not only denote that which is present, infact in its
commitment to the virtual, it also dislocates, displaces, and refers to events beyond what it represents.
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Deleuze explains cinema as a visual, spatial as well as a temporal medium where images in time
mark a constant beginning and images in space open into innumerable meanings. This marks the
transformative capacity of cinema, that is, in its potential to disclose the continuity of movement
that describes the figure as a whole (movement image) in relation to the independent movement
of discontinuous spaces (time image), it produces the ‘new’ that offers endless possibilities of life
affirming principles, transformative, transgressive and new appropriations of meanings. An image,
for Deleuze, are things of the world. Image is not a copy of the world; he explains it as framing of the
world. Some ways of framing emphasize some aspects of the universe over others. Those that display
the moving aspects of the universe are movement-image, those that emphasize the perceptual side of
the world are perception-slice and those that emphasize on the temporal dimensions are time slice.
Since at all times the world around us is framed, we are imaging and hence always in a sense doing
cinema. In any act of perceiving, holding, we are foregrounding some part of the world over the rest,
separating it from its context and framing it (Cinema I 10-15). Contrary to Heidegger’s theory that
technological enframing (in this case cinema) restricts freedom and possibilities, the time image
here is characterized by a rupture of logic that disrupts the link of one movement image up to another
actual image, thus, it has relation only to its virtual image. Each image spilt from other images opens
itself to its own infinity. Against the idea of spatialized time (time as a form of space where each
moment is explained as a self contained entity), time is understood as a lived, fluid experience, in
which past and future penetrate into the present in the form of memory and desire. The virtual past/
future infused into the actual produces freedom from being enslaved to the moment. The virtual is
the potential for difference, for creation, for the radically new (Cinema I 16-22).
Thus, cinema as a time-binder opens up the potential to explore Gandhian swaraj in radically
new ways. In its accumulation of experience, enlarging it, and transmitting it for future expansion, it
opens up a genuinely ethical relation where infinite possibilities, interruptions and interpretation resist
all forms of finality and tendencies of assimilation. Imagination of Gandhian swaraj in Swades: We
The People is an illustration of the same as it presents an interesting case of Gandhian principle used
to critique modern day consumerism as well as assimilated into the capitalist aspirations that appeal
to those diasporic communities who consume Bollywood products through an affect of nostalgia and
whose economic investment proves necessary to the continuation of Bollywood’s free enterprise.
This contradiction creates an anticipation for a new imagination of swaraj and calls for a renewal
of dialogue with tradition and modernity towards undetermined future possibilities. Thus the paper
makes a case for a truly ethical relationship through the cinematic conception of time-binding.

NOTES
1

I am grateful to Prof. Dr. Kanchana Mahadevan for this insight and her help at all stages of this research.
However all faults in the paper are entirely mine.

2

This is what distinguishes human beings from other forms of life. According to Korzybski, human beings
unlike animals are not merely space-binding. Human beings are characterized by their creative power, by
the power to make the past live in the present and the present for the future, by their capacity to bind time,
thus human beings are time-binders (Manhood 50).

3

For Korzybski, they would be chemical energies and space binding capacities.

4

Korzybski explains that all the “solutions” offered in the course of history are either zoological or
mythological. The zoological solutions grow out of the false conception according to which human beings
are animals. The studies fail as they do not acknowledge the difference between animals and humans, the
latter being creative producers and technological beings. The mythological solutions start with the baseless
conceptions according to which human beings have no proper place in nature but are mixtures of natural
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and supernatural, unions and combinations of animality and divinity. Such theories according to Korzybski
are no solutions and contain no conception of natural law; scientifically judged, they are mythological
absurdities. Korzybski calls them “…muddle-headed chattering of crude and irresponsible metaphysics –
well-meaning no doubt, but silly, and deadly in their effects upon the interests of mankind, vitiating ethics,
law, economics, politics and government” (62).

5

Heidegger makes a distinction between episteme and techne, the latter brings forth that which does not yet
lie before us. It reveals, not manufactures (in the process of bringing forth), thus distinct from episteme.
Both differ in the mode of revelation (Question Concerning 8)

6

Understanding time as eternity is another version of inauthentic version of time. In Concept of Time,
Heidegger explains that time does not ﬁnd its meaning in eternity, time ﬁnds its meaning in death. He
criticizes the notion of time understood from a theologian’s perspective (1E). St. Augustine’s Confessions
explains temporality as derived from a higher non-temporal state of eternity, which is co-extensive with the
infinite and eternal presence of God (Concept of Time 5E-6E).

7

The ontological characteristic of Dasein is that it is a being in the world in the sense that in dealing with
the world it performs, affects, interrogates and contemplates. It is also a being with others; that is the self
finding itself in implicit reference to others.

8

Swadeshi is an Indian expression, popularized with loaded meanings in the course of the freedom struggle,
including a) collective pride; b) ancestral loyalty; and c) communal integrity or amity

9

Gandhi regarded truth, non-violence, brahmacharya, non-possession, non-stealing, fearlessness, removal
of untouchability, commitment to bread labour, faith in equality of religions and practice of swadeshi as
pillars of personal swaraj. He firmly believed in the inner consciousness or sovereignty of the soul and
rejected submission to any law if it conflicted with the moral stature of a man (Parekh 122).

10 Gandhi explains Satyagraha as holding on to truth, truth force synonymous with soul force. A satyagrahi is
a person who is in relentless pursuit of truth and holds a determination to reach it. The goal of satyagraha
is to realize oneness with the universe, inspired by the Advaitin metaphysical principle oneness, establish
“…friendship with the world and combine greatest love with greatest opposition to wrong…”(153). Thus,
satyagraha does not permit the use of violence, since absolute truth is not known one is not competent
in punishing or inflicting violence (“Truth and God,” Collected Works Vol. V 154-155). Ahimsa, nonviolence, understood as love for all, thus, forms the core value of the pursuit of truth.
11 Yet, there are important differences between Heidegger and Gandhi. Firstly, both understand the significance
of finitude differently. For Gandhi finitude means that any culture and any individual will have only partial
perspective on truth, so all conflicts in religion and politics are a result of this finitude. Conflict demands
transcending into satya the realm of timeless principles of truth, thus Gandhi finds a resolution to conflict.
For Heidegger, there is no such transcendence into infinity; rather finitude is grounded in rejection of
non-existence of trans-temporal, eternal, unchanging reality. Secondly, Heidegger supported a version of
militant nationalism while Gandhi’s version of freedom and autonomy was grounded in non-violence and
relentless pursuit of truth. Nevertheless, there are many ways in which their respective thought addresses
common concerns. Both view the modern world as in a state of crisis. Both argue that the human condition
is grounded in facing up to the challenge presented by one’s own country’s historical situation and both
hold that a kind of critical fidelity to one’s own tradition is essential to authentic human life. Both share
a suspicion of technology and modern science as a salvation for human suffering and as that which offers
a true understanding of the human condition. For both the answer lies in understanding the true nature of
Being and gaining authentic perspectives. For both the Being is temporal and historical. Thus, from this
perspective, the paper explores Gandhi as a time-binder through his notion of swaraj.
12 A film of the silent era, Kanibhai Rathod’s Bhakta Vidur (1921) was banned for its overtly nationalist
overtones and for its bold depiction of Vidur modeled on the personality of Gandhi. Non-Bombay films like
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Nitin Bose’s Chandidas (1934), Debaki Bose’s Vidyapati (1937), V.G.Damle and Shaikh Fatahlal’s Sant
Tukaram (1936), too are examples of films with subtle Gandhian nationalist messages.
13 Social films like D.M. Pancholi’s Khandaan (1942), V. Shantaram’s Padosi (1941), Nazir’s Bhalai (1943)
and G.K. Mehta’s Bhai Chara (1943) addressed Gandhi’s aspiration of the crucial need for Hindu Muslim
community amity (Allen Bhaskar 66).
14 Prior to this, there were very few films like Mark Robson’s Nine Hours of Rama (1963) and Vithalbhai
Jhaveri’s Mahatma: Life of Gandhi (1968) dramatized the life of Gandhi. Though India is one of the
highest film producing countries in the world since the silent era (1912-till date), most of the Indian
producers/directors looked at Indian movie making as a profit earning commercial venture. Considering
the importance of marketability and business angle in the film making, the producers and directors in India
must have felt that a film venture on Gandhi would not be a commercial hit (Roy, 2010).
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GANDHI AS “GOD’S EUNUCH”
Chaitali Choudhury & Akshaya K. Rath
The ascetic body is a central metaphor in Indian nationalist discourse (Chowdhury, 1998; Godrej,
2012). In Gandhian liberal nationalism, the ascetic body returns as a concurrent theme, which was
used as a vehicle to attain purity of thoughts and actions for the freedom of both the nation and
its subjects. During the fag end of his life Gandhi practised the highest form of brahmacharya1 in
violence-stricken Bengal and sought, with the help of such practices of brahmacharya, to purify
the people and their thought-process. Gandhi publicized his formulation of the celibate citizen on 1
February 1947 at Amishapara, on 2 February at Satgharia village, and on 3 February at Sadhurkhil
in Noakhali (Kumar, 2011:320-21). He recorded his desire to reconstruct India by attaining a pure
identity of “God’s eunuch” through his practice of brahmacharya. In his address in the three prayer
meetings, he repeated his practice and personal experiences. During this period, Gandhi’s grandniece
accompanied him and shared the same bed with him (Bose, 1953:136). Gandhi explained that with
benediction of Prophet Mohammed, he aspired to be a eunuch not by operation but by prayers and
self-control, and he suggested that eunuchs made so by operation were not pure and were discounted
by the Prophet (Wolpert, 2001:229). Gandhi staunchly believed that such eunuchs “…are full of
desires,” and “Those who are such by birth are so full of them that they have been known to be guilty
of unnatural acts” (CWMG, 1914, 14:104). What Gandhi sought to achieve in becoming ‘God’s
eunuch’ is that the perceived violence of the masculine body invited evil to the nation and society,
and the eunuch’s body was a potential site to counter it.
Right from his South African Satyagraha days (1893-1914) till his Noakhali sojourn (19461947) Gandhi intended to form the congregation of the “right-type” of citizens to serve humanity.
In addition, Gandhi had envisioned that the purity of the Indian nation was highly dependent
upon his own purity — of his body and mind — since the individual was directly related to the
consciousness of the collective. Devised by Satya and Ahimsa, an army of the “right-type” for
Gandhi was volunteer-reformers who were prescribed to practise celibacy to discard lust in words,
thoughts and actions to purify the nation. Gandhi’s approach to the ‘science of sex-control’ was so
central that he equated his struggle for self-mastery with India’s struggle for freedom. He clarified
his philosophy for struggle for Independence as seva in celibacy and he warned his co-workers in
a melancholic tone: “No worker who has not overcome lust can hope to render genuine service to
the cause of Harijans, communal unity, khadi, cow-protection or village reconstruction” (Lelyveld,
2001:271). So in Gandhian articulation of ascetic vision, the perfect nation highly depends upon the
subjugation of lust; it was also characterized by a persistent vocalization of steps to subdue it from
the political citizens.
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By the time Gandhi started practising the highest form of brahmacharya, he had already equated
the amalgamation of the public, the personal and the private to the cultural and spiritual realms for
nation building. While Gandhi crosses the personal and ethnic borders, he negotiates the spatial
spheres to a significant extent — the public Gandhi with satyagraha to fight social ills, the personal
Gandhi constantly modifying his personal principles to turn hatred into love, and a private Gandhi
practising brahmacharya in his bed for personal yet public peace and freedom. So in Gandhian
struggle for freedom brahmacharya is a central metaphor overarching into the public, personal and
private domains, and the principles of it collaborate in his speech and writing from all the three
domains. On 2 June 1938, in a note to Ashram inmates Gandhi wrote: “Only he who can observe
complete brahmacharya can give complete training in non-violence …” (CWMG, 1938, 93: 171172). In the same year connecting satyagraha and brahmacharya he said: “There must be power
in the word of a satyagraha general…the power that purity of life, strict vigilance and ceaseless
application produce. This is impossible without the observance of brahmacharya. …” (Parekh,
1989: 218). Gandhian thinking in this period is crucially affected — much to Gandhi’s dismay — by
Hindus killing Muslims in Bihar (1946) and Muslims vandalizing Hindus in East Bengal (1946),
Jawaharlal Nehru and Muhammad Ali Jinnah parting ways in political ideas in the London briefsummit in December 1946, and Muslim League’s boycott of the Constituent Assembly in Delhi
on 9 December 1946. And by then, the anticipated vivisection of India and the birth of an Islamic
Republic became traumatic experiences that emphatically led Gandhi to question himself. A cry for
erasing foreign bondage was leading to a smoky dawn of inner splits — the undivided India into
India and Pakistan — that emerged as an interior motif in Gandhian thought, and the extraordinary
problem demanded from Gandhi a new approach to the public, personal and private self for India’s
salvation.
Once Gandhi realized the inner split and turned inwards, his vision of brahmacharya witnessed
significant transitions. Gandhi’s search for a passionless India in the practice of brahmacharya
should be put in such a context because — as Gandhi envisioned — the problem of India was
inner split which was responsible for British colonialism. It is important to note here that Gandhi
staunchly believed that the English did not take India rather we gave it to them, and proposed that
they destroyed India’s ‘natural’ development (Parekh, 1989: 81). It was on 5 December 1946, Gandhi
wrote to Agatha, “I have never been in such darkness as I am in today … It is due to my limitations.
My faith in ahimsa has never burned brighter and yet I feel that there is something wanting in my
technique” (CWMG, 1946, 86:196). He began his spirited search for self-purification to stop the
inner vivisection before it would substitute for the British “divide-rule” politics. Consequently, he
framed an ideal identity of absolute purity to fulfill his duty to the nation in distress.
Bhikhu Parekh reminds us in Colonialism, Tradition and Reform (1989) that Gandhian nonviolence alluded to conquering others’ love with his spiritual effort since “In non-violent conduct…
there is an indissoluble connection between private, personal life and public” (217). In Gandhi’s
experiments, brahmacharya assumed a new significance of generating public power from private
moral force. Gandhi’s science of brahmacharya was restructured as national in nature; and as
violence increased in the nation, it required from Gandhi a new form of self-control and a newer form
of brahmacharya. Gandhi increased the purview of brahmacharya in his personal life to balance
the individual and the social. Earlier Gandhi believed that for building a national character, every
individual had a duty to the public good. And the practice of brahmacharya fulfilled this aspect of
being dutiful to the nation (Lelyveld, 2011:271). The elaboration of his personal brahmacharya and
his discharges, his preaching of self-purification and of married brahmacharya, his sleeping naked
with women for self-control as part of his brahmacharya experiment,2 and of his personal nightly
vow with Manu and in addition, the discussion of the same in his voluminous letters and his mouthpiece Young India were not for stabilizing the increased gossip of a great public figure but they had
to be contextualized in his struggle for freedom. His Noakhali mahayajna during 1946 and 1947 was
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his logic of controlling public violence and it should not be looked upon as a separate phenomenon
of his personal life.
The idea of being ‘God’s eunuch’ was only an immediate phenomenon in Gandhi’s idealization
of personal brahmacharya in violence-stricken Noakhali. The idea was to “see the universal and allpervading Spirit of Truth face to face” — or so Gandhi felt the magnitude of his experimentations
(Gandhi, 1927-1929, rpt. 2009:490). The earthy body of the Mahatma collaborated with the spiritual
body to produce an effect of body-spirit analogy that took its borrowings from Bertrand Russell,
Havelock Ellis and Hindu scriptures. It is further problematized by the East-West duality that
Gandhi discoursed upon and relied much on his own understanding of body and spirit. Moreover,
the desirability of spiritual force emerged from his knowledge about sublimation of the vital fluid
into spirituality. Gandhi borrowed the idea from a Shastri who explained to him the significance
of the sublimation of vital fluid with a reference to a Sanskrit phrase viryanigraha (CWMG, 1926,
31:179-180),which in 1939 Gandhi presented as a “hope” he lived in (Harijanbandhu, 1939,
70:287-88). The centrality of preserving the vital fluid to Gandhian brahmacharya is a significant
case in point for personal development as well as social upliftment. First, by preserving his vital life,
Gandhi was desirous of prolonging his life up to 125 years. In this regard, Gandhi asked a Bengali
doctor “to suggest any recipe” for enhancing his life-span (CWMG, 1947, 86:417). The idea was
then transgressed and accommodated the social; Gandhi for instance said, “One who conserves
his vital fluid acquires unfailing power” (Kumar, 2011, 61). In short, ‘God’s eunuch’ that Gandhi
aspired to be collaborated with his elaborate thoughts on the subject and thereby accommodated his
philosophy on brahmacharya, ahimsa and satyagraha.
During such a political and cultural havoc, Gandhi was reminded of Nehru’s warning of 1946:
“But I repeat that here is no salvation for India except through the way of truth, non-violence,
courage and love” in 1946 (Wolpert, 2001: 227). Gandhi warned Indians that Pakistan would be
the fatal result if Hindus and Muslims could not live together in Noakhali and by extension in India
(CWMG, 1946, 86:294). In addition, Gandhi considered the then impediment of India as a moral
degeneration of his own self. He took the magnitude of the moral havoc on himself as if it was his
own faults that led to the proven political catastrophe and retrospected: “There must be some serious
flaw deep down in me which I am unable to discover…could I have missed my way?” (Wolpert,
2001: 227). Consequently, purification of his own body and mind was to be initiated by Gandhi to
a sexless identity to conceptualize a “pure” India which Gandhi defined as having unity in plurality.
To affect the hypothesis he thought of turning himself into zero in addition to a state of sexlessness
when he might be empty of his aggressive masculinity and violent sexuality. His practice of sleeping
naked with Manu was his attempt of a symbolic castration to reform and strengthen himself as a
karmayogi sadhu to destroy the evil forces obscuring the progress of the mother-nation.
If the self of the Mahatma was not pure, how would he think of a national character among his
children? As the Bapu or the Mahatma was put into an elaborate trial in Gandhi’s physical body
and mind, self-questioning remained a concurrent theme in Gandhian nationalism which gave rise
to his highest form of brahmacharya experiment by rejecting public opinions and the consequent
shame which was occasionally brought to him by his companions and co-workers. Gandhi’s spirited
decision to fight against communal hatred by sleeping with Manu in complete innocence away from
sexual impulses was his last extreme test of complete self-mastery. His firmness in his practice of
self-mastery which he projected as the core of India’s moral, cultural and political freedom does not
define Gandhi as a perfect brahmachari reconstructing the nation as an ideal abode of individuals
with multiple races, religions, languages, ideologies and practices with a shared sense of human
love. Gandhi internalized the feeling that his brahmacharya remained full of imperfections, and
the process had inconsistencies as it was before his naïve experimentation in the last phase of
his life. Gandhi’s realization of his own faults regarding his brahmacharya practice led him to
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self-accusation of his own self. His confession of his self-criticism did not occur only in events of
political and religious genocide but it was a phenomenon that haunted Gandhi from the period of his
brahmacharya vow in 1906 to his historical assassination in 1948.
The inner battle against sexual impulses finds a persistent vocalization in Gandhi during the
1930s and 1940s. It was an eternal struggle between his preoccupation with his sexual drive and
its overcoming, and sexuality is presented as an enemy within. He heightened his personal struggle
though he was preoccupied with the cultural renaissance in India. He stopped and resumed his
practice of brahmacharya many times in 1932, 1935, 1936, 1938, 1939, and finally stopped in 1947
due to a heated controversy. His personal and public life was an ascetic battle which finds a parallel
in St. Augustine’s Confessions of his never-ending conflict between his asceticism and his sexuality
—“…the revolutionary things I did, and the way my soul was contaminated by my flesh…”— and
Gandhi admitted that he “can suppress the enemy but have not been able to expel him altogether”
(CWMG, 1927, 41:21). Gandhi projected himself as an imperfect brahmachari because he had
frequent ejaculations and he wrote to Premabehn Kantak on 21 May 1936 bemoaning, “If my
brahmacharya had been completely free from discharges, I would have been able to place before the
world very much more than I have succeeded in doing” (CWMG, 1936, 62, 428). In South Africa, he
had occasional involuntary discharges which increased in India. But his discharges in 1936 become
a matter of worry for him. In 1938 prior to his Bombay-meeting with Jinnah, he had an involuntary
emission in his waking state, and this incident shook the very foundation of his ascetic faith: “For
the first time in my public and private life I seem to have lost self-confidence…I find myself for
the first time during the past fifty years in a Slough of Despond…” (CWMG, 1938, 73:117). The
“sinking ship” to which Gandhi compared himself in 1938 — owing to his own failure of resolving
the unrest between Muslims and Hindus and banishing the looming colonial psyche — had been one
source of his flawed brahmacharya; but it also had its genesis in his familial calamity as his eldest
son Harilal’s erotic life-style acted as a reminder of Gandhi’s own obsession with sexuality despite
his rigorous struggle against it.
Internalizing the communal rampage, Gandhi brooded over his unfitness that was manifested in
the then traumatized period of India and he declared, “I can see there is some grave defect in me
somewhere which is the cause of all this. All around me is utter darkness. When will God take me out
of this darkness into His light?” (CWMG, 1947, 93:227). He found “illumination” into brahmacharya
newly defined with the ideal of extremity and with a ritualistic status. Consequently, Gandhi took his
nightly vow of brahmacharya whose effect, he thought, would be “great” to restore public peace in
Noakhali. He put his forty years of practice of brahmacharya into the last trial of utmost extremity
to root out his “unfitness” and “imperfection” which he believed manifested in political and religious
skirmish in East Bengal, Bihar and Punjab during 1946 and 1947. On 20 December 1946, Gandhi
started to share his bed with his nineteen-year-old grandniece, Manu, daughter of Jaisukhlal Gandhi
as mahayajna, to heighten his self-control to perfection and to carry out his public vow of peacemission through a walking tour in Noakhali. His pledge of venturing into the Noakhali walking tour
of 11 December 1946 was realized on 2 January 1947 when Gandhi set out from Srirampur clutching
a bamboo staff in one hand and the other on Manu’s shoulder accompanied by his supporters to
inspire human love among violence-agitated Muslims. His walking-technique was heralded as his
“Epic Tour” in a pro-Congress English Daily the Amrita Bazar Patrika in Calcutta:
GANDHIJI’S EPIC TOUR BEGINS
HISTORIC MARCH THROUGH PADDY FIELDS AND GREEN GROVES
GANDHIJI LIKELY TO WORK MIRACLE (Lelyveld, 2011:311).

Gandhi’s yajna of sleeping with Manu for Noakhali-peace mission generated a lot of controversy
among his close associates. They did not realize his logic of his self-test with Manu. They
considered it as adharma, violence and violation of ethical codes much unexpected from the ‘Father
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of the Nation’. Nirmal Kumar Bose, Gandhi’s Bengali interpreter in Noakhali, R.P. Parasuram, his
stenographer, Sushila Nayyar,3 his personal physician, his associates such as Vallabhai Patel, J.B.
Kriplani, Kishorelal Mashruwala, Narahari Parekh, Swami Anand, Kedar Nath, Thakkar Bapa and
Vinoba Bhave questioned his Noakhali brahmacharya practice. Bose, in particular, had several
objections against Gandhi’s experiment. On 16 March 1947, Bose wrote that the women in Gandhi’s
brahmacharya “prayog” were used as instruments for his own sake. He also told Gandhi that his
women associates self-imposed a forceful repression of no spiritual value on themselves. Gandhi’s
highest form of brahmacharya invited serious criticism from different corners of the Indian territory
as well.
Bose, in the fashion of Freud, saw in such women submerged desires. That is why he told Gandhi
that the women had “Emotional unbalance to the point of neurosis…” though Bose acknowledged
Gandhi’s as well as Manu’s innocence in their spiritual accomplishment (Kumar, 2011: 311). Gandhi
defended his position on two points raised by Bose in a letter written on 17 March 1947 that his
women compatriots were not “inferior” or mere instruments as he collaborated with them without
lust. He also warned Bose of his “inaccuracies and unwarranted assumptions” (CWMG, 1947, 87:
103-104). The “heat” of the practice, to Gandhi’s surprise, was contrary to what he anticipated.
Parasuram resigned on 1January 1947 attacking Gandhi with a 16-page letter full of bile. On 2
January 1947, Gandhi wrote back stating: “You are at liberty to leave me today” (CWMG, 1947,
86: 299-300). Vallabhai Patel criticized his mahayajna as “adharma.” Vinoba Bhave resigned
from the editorial board of the Harijan group of newspapers. In a letter dated 10 February 1947
to Gandhi, he gave vent to his dissent: “Any consciousness of the difference between man and
woman was contrary to brahmacharya” (CWMG, 1947, 86: 453). Defining Gandhi’s experiment as
Swargarohan Parva or the period of “Ascent to Heaven” Bhave pointed out the mystery surrounded
in his practice (Kumar, 2006: 25). Congress President J.B. Kriplani told Gandhi that he exploited
human beings. Though Nehru, Gandhi’s political successor, escaped the Noakhali controversy by
keeping silence in this matter, on 30 April 1935, in his Prison Diary he defined the ascetic Gandhi in
extreme terms, “Even Bapu, he is either a non-corporator or a full-blood corporator…He can think
only in extremes—either extreme eroticism or asceticism. Was it not Aldous Huxley who said that
the ascetic was the counterpart of Don Juan” (Nehru, 1974:349).4
Swami Anand, Kedar Nath and Thakkar Bapa came to Noakhli to discuss the matter with
Gandhi in person. It was A.V. Thakkar, known as Thakkar Bapa, Gandhi’s co-worker on issues of
untouchability, who wrote to Manu to stop the experiment which nonetheless Bapa thought, had
spiritual significance for Gandhi. Consequently, Manu alienated herself from the experiment and
asked to withhold the experiment. Gandhi agreed to suspend it with “unrepentant” agony. Despite
the dissent, it was only Bose who could realize ultimately that Gandhi’s sleeping mahayajna with
Manu was a vital link with his public miracle-mission. Thus, in his valedictory letter to Gandhi,
Bose wrote, “I saw your strength come back in flashes when you rose to heights no one else has
reached in our national life” (Bose, 1953:161).
On 7 February 1947, Gandhi explained to Bose his practice of sleeping with Manu as a selfless
service to the nation in general and human love in particular and wrote: “…there is an indissoluble
connection between private, personal life and public.… You cannot overlook private deflections
from the right conduct. If you are convinced… you should pursue my connection with Manu and if
you find a flaw, try to show it to me” (CWMG, 1947, 86: 442). It took too many charge-sheets against
Gandhi’s moral and ethical flaws before Bose seemed to realize Gandhi as the “God’s eunuch” and
his sleeping with Manu as a spiritual venture of his transformation into the pure state of identity
beyond sexes. For Gandhi “God’s eunuch” was a pure mental condition of an ideal identity which
was that of a perfect brahmachari, “If I succeed in this [becoming God’s eunuch mentally] then
I become one physically also. That alone is true brahmacharya. I saw an opportunity and seized
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it” (CWMG, 1945, 85: 448). The role model for Gandhi’s “God’s eunuch” was Shukadeva, son of
Vyasa, who is celebrated as a perfect brahmacharyi, “… I have been striving to attain to Shukadeva’s
condition. I have not succeeded in that aim. If I succeed, I would become a eunuch though possessed
of the vital fluid and discharges would become impossible” (CWMG, 1936, 69:24). For him a perfect
brahmachari should be capable of sleeping naked with women without feeling any sexual desire, and
he slept with his women associates only as a mother. Consequently, his act of Noakhali mahayajna
should be understood in this light of Gandhian value of brahmacharya and the associated rules
Gandhi observed for a cultural renaissance.
Eunuchism for Gandhi was moving beyond the male physical body which he considered was a
potential site for violence. During his father’s death in 1885 Gandhi realized that sex was violent
and it brings ills to the person and to society. The adolescent Gandhi secretly rebelled against his
filial duty of serving his ailing father and his silent rebellion found a symbolic expression through
his sexuality as he made love with his pregnant wife instead of serving his father. On the very
night, his father died and his child died a few days after its birth. Gandhi realized that he had
made two serious mistakes — ignoring his father to death and gratifying his masculine aggression
during the forbidden phase of intercourse. From that day onwards, he considered sexuality as a
vice and defined this incident as a “blot” on his character. He was haunted with a sense of “shame,”
if not guilt, till his unfortunate death. His stern rejection of sexuality and his overt insistence on
self-purification through the practice of brahmacharya substantiate the argument. The idea of
reconstructing the nation and its citizens brought Gandhi closer to his household including his own
selfhood. In practising brahmacharya and abstinence from sex in his own life, Gandhi visualized the
genesis of a to-be-purified citizen who would restructure the nation from the ills and impediments of
colonialism. So, for Gandhi the nation began from home and from within. In a letter to Shankarlal
Banker in 1918 he disclosed his ideas of remaking the nation: “It is easier to conquer the entire world
than to subdue the enemies in our body. And, therefore, for the man who succeeds in this conquest,
the former will be easy enough. The self-government which you, I and all others have to attain is
in fact this. ..” (CWMG, 1918, 15:43). Gandhi’s asceticism provides a perspective of re-making the
body as the image of purity, duty and devotion and passionless love to reconstruct a new India on
the ideology of purity.
Sexuality being his inner enemy, Gandhi committed to asceticizing his body and mind in order
to re-make his own self as a perfect vehicle for the creation of a new India — to be specific of
‘mother-India’. The multiple issues that Gandhi sought to address and thereby reform included,
but were not limited to, a complete suppression of violence be it sexual, physical or mental, but he
advocated for their elimination as he equated all forms of sexuality, heterosexual and homosexual
lust with violence. The latter can be contextualized in a letter regarding the Bihar governmental
inquiry of “unnatural vice” in schools among teacher-pupils which appeared in Young India in 1929.
Generalizing the sexual vice both in heterosexual and homosexual violence, Gandhi recommended
self-purification and wrote:
Unnatural vice is not an isolated phenomenon. It is but a violent symptom of the same disease.
If we have impurity within us, if we are sexually depraved, we must right ourselves before
expecting to reform our neighbors. There is too much sitting in judgment upon others and too
much indulgence towards self. The result is a vicious circle. Those who realize the truth of it
must get out of it and they will find that progress though never easy becomes sensibly possible.”
(Vanita and Saleem Kidwai, 2000: 256)

Gandhi’s commitment to purifying his own self culminated into his aspiration to be “God’s eunuch”
at the fag end of his life. He gave the aspired identity a ritualized character in national context.
The identity was defined by Gandhi as pure, auspicious, moral, ethical and thereby national. It is a
gender-neutral identity — since in Gandhian thought annihilation of sexuality was the reunification
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of gender-duality—which, in his views, was woman-consciousness in the male physical body.
From this perspective Gandhi justified his firmness in his brahmacharya experiment with Manu. To
Vinoba Bhave Gandhi explained his ideal of eunuchism in his brahmacharya: “…My mind daily
sleeps in an innocent manner with millions of women, and Manu also, who is a blood relation to
me, sleeps with me as one of these millions.…If I do not appear to people exactly as I am within,
wouldn’t that be a blot on my non-violence?” (CWMG, 1947, 86:452-453). Gandhi told Manu that
he was mother to her. Manu treated him as her foster mother for her physical, psychological and
spiritual development.
It may be mentioned here that during this period transcending sex through sexual renunciation
in the company of Manu whom Gandhi idealized as an epitome of purity was his only dharma to
realize God. Gandhi socialized God to transform the nation as ascetic and consequently, his concept
of “God’s eunuch” was his measure of purity to reform his own body as body-at-service. Gandhi’s
firmness in justifying his yogic progress with Manu turned into self-doubts due to his associates’
disapproval of his practice and Gandhi told G.D. Birla in 1947 that he had committed a mistake
which he considered, “…this may prove to be my biggest at the fag end of my life” (CWMG,1947,
86:471). His failure of self-transformation transcending his gender and sexuality was his failure of
reshaping a new India. By April 1947 Gandhi realized the inevitable advent of Pakistan. He walked
alone on the ruins of partition with God as his guide till he embraced his violent death with a nonviolent spirit. His desire to be “God’s eunuch” became an ideal though its effect Gandhi saw in his
associates’ refutation until Manu recreated her Mother-Bapu on the narrative plane of her book
entitled Bapu-My Mother (1949). In her thematic recreation of Noakhali experiment against the
backdrop of religious genocide she gave symbolically Gandhi his much-aspired identity of “God’s
eunuch:”
Bapu was father to innumerable men and women and the guru of many. There were many
to whom he ministered as doctor or even as nurse. He was a dear friend to many colleagues.
Countless people looked up to him as their redeemer. All this is aptly included in the term
“Father of the Nation.” For me, however, he was mother. Generally it is not possible for a man
to become a mother to any one because he has not been endowed by God with a mother’s loving
heart. But Bapu appropriated for himself a share of even this divine gift.” (Gandhi, 1949: 3)

The discourse on eunuchism at the end of Gandhi’s life remains a chapter that is much
misunderstood in Gandhian scholarship. What Gandhi unsettles among his contemporaries is what
remains unsettled in negotiating the borders of the individual and the national as well as a feminine
desire to create a culture in its purity. Gandhi’s practice of eunuchism is thus a chapter in Indian
thought collaborated by tradition and modernity, religion and politics, and the individual selfrealization and public perception of it.

NOTES
1

Gandhi’s ideas and practices of brahmacharya had many evolutionary forms over the years. During 19461947, in his Noakhali Peace-mission, it reached its zenith as yajna or mahayajna. In a letter to Vinoba
Bhave, Gandhi explained to his yajna with Manu: “Manu’s sleeping with me is not a part of my experiment,
but is a part of the present yajna” (CWMG, 1947, 86:452-53).

2

Girja Kumar suggests, “The next step on the road was the ritual of young women sleeping next to him,
close to him or with him. What started as a mere sleeping arrangement became, over time, an exercise to
obtain the nirvana state of perfect brahmacharya. Gandhiji was brutally truthful about his ‛experiment’”
(Kumar, 2006, p. 6). Telling about his experiment to Munnalal G Shah in a letter dated 6th March 1945,
Gandhi wrote, “I don’t consider Abha [Gandhi], Kanchan [Shah] and Vina [Patil] as part of the experiment.
If we distinguish between sleeping together and experiment, the difference between the two in my view is
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big one.” In the letter, Gandhi also mentioned that he deliberately included Prabhavati in the experiment.
But he thought that he should not have included her. For further reference, see CWMG, 1945, 79:212-213.

3

The news of Manu’s arrival in Noakhali disappointed Sushila Nayyar as she used to share Gandhi’s bed
much earlier than Manu replaced her place in 1946. In an interview with Ved Mehta, Sushila Nayyar
says, “But long before Manu [Gandhi] came into the picture I used to sleep with him, just as I would
with my mother. He might say, ‘My back aches. Put some pressure on it.’ So I might put some pressure
on it or lie down on his back and he might just go to sleep. In the early days, there was no question of
calling this a brahmacharya experiment. It was just part of the nature cure. Later on, when people started
asking questions about his physical contact with women – with Manu [Gandhi], with Abha [Gandhi], with
me, the idea of brahmacharya experiments was developed.” For further reference, see Girja Kumar’s
Brahmacharya, Gandhi and His Women Associates (New Delhi: Vitasta Publishing, 2006, pp. 294-295).

4

Jawaharlal Nehru quotes Aldous Huxley approvingly in the footnote: “The professional Don Juan destroys
his spirit as fatally as does the professional ascetic, whose looking image he is” (Essays on One and Many:
Do What You Will). For further information, see Jawaharlal Nehru’s Selected Works (Vol. 6, New Delhi:
Orient Longman, 1974).
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RELOOKING AT GANDHI’S “THE MONKEY NUISANCE”
AND SOME CONTEMPORARY DEVELOPMENTS IN
ANIMAL PHILOSOPHY: A TIME-BINDING PERSPECTIVE
Udayprakash Sharma
Gandhi is someone who is looked upon or referred to as the epitome of the ‘good’ a human
being can achieve. In popular imagination, he surpasses beingness and becomes a super human
being i.e. Mahatma. Political leaders, contemporary as well as of the past have urged and prescribed
the masses to follow Gandhi’s ideas of morality, ethics and spirituality. Gandhi is seen as the torch
bearer of non-violence. We have many interpretations of Gandhi available today. Gandhi’s ideas
are fluid enough to be moulded into any particular idea/ideology and be exploited as a supporting
foundation for such an idea/ideology. Gandhi is seen as a feminist, father of the nation, patriot,
freedom fighter, postmodernist, political philosopher, Marxist, cosmopolitan etc.
In this paper, I relook Gandhi’s idea of violence and animal philosophy where he justifies the
killing of some animals which devour human lives. I also study the category or species of animals
which Gandhi considered as sacred and therefore excluded from being killed. Gandhi’s ideas of
violence on a few kinds of animals and its justification appears to be discriminatory when we relook
at it from the new perspectives that have developed in the discipline of animal philosophy, which
argues that even animals have moral lives just like human beings – which Gandhi holds as near and
dear to his heart. Gandhi supports the human over the non-human. Was Gandhi right in doing so then
and today? Can we accept Gandhi’s ideas of killing particular species of animals as just today? Can
non-human and their lives be sacrificed for the sake of human? This paper compares Gandhi’s ideas
of animal philosophy with contemporary developments in animal philosophy.

“The Monkey Nuisance”1
People get weary of the trouble caused to them by monkeys. In their hearts they wish them
dead. They are inwardly pleased if anyone kills them. At the same time they will oppose their
slaughter. A friend who is well acquainted with the scriptures writes that monkeys ruin the
crops, they even kidnap children, carry away articles, and eat up fruit, etc. Their number is daily
increasing. I am asked as to what non-violence dictates in the matter.
My ahimsa is my own. I am not able to accept in its entirety the doctrine of non-killing of
animals. I have no feeling in me to save the lives of animals which devour or cause hurt to
man. I consider it wrong to help in the increase of their progeny. Therefore, I will not feed ants,
monkeys or dogs. I will never sacrifice a man’s life in order to save theirs.
Thinking along these lines I have come to the conclusion that to do away with monkeys where
they have become a menace to the well-being of man is pardonable. Such killing becomes
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a duty. The question may arise as to why this rule should not also apply to human beings. It
cannot because, however bad, they are as we are. Unlike the animal, man has been given the
faculty of reason. (Harijan, 5-5-1946)

Recently an incident was mentioned in the local newspaper of Baroda about a man who threw a two
year old dog from the 2nd floor of his apartment in Subhanpura area because the dog would urinate
and defecate outside his flat’s door daily. The dog died later. The animal activist didn’t file a First
Investigation Report (FIR) against this man. Instead the man was asked to give an apology letter
to the animal activist. He was let off without any punishment.2 This act was condemned by many
Barodians and animal lovers, and was also shared on social media. As the nature of news is forever
changing, this issue was soon forgotten. If Gandhi would have been alive today he would perhaps
have supported this man who did animal cruelty because the animal was devouring his life. Gandhi
would have approved of this act. Gandhi too would have pardoned this man for killing the dog.
Gandhi chose to discriminate with animals according to his personal perceptions and convenience. A
friend from Kanabi wrote to him about his own problems with deer destroying his agriculture harvest
and asked what Gandhi would suggest in this case in a letter to Gandhi. To which, Gandhi responded
that deer can be controlled and that there is no way to control monkeys. He also mentioned that he
cannot guide anyone on the path of himsa (Violence).3
Considering his position as a leader of the masses and the power that he had on them, statements
like this are problematic. They have an impact on the masses. Gandhi justified killing monkeys
because he believed that humans have the faculty of reason and animals don’t. Today, we should
be hesitant in making such statements. We cannot hold such a view as correct as David De Grazia
explains, “Aristotle’s thesis that animals exist for the use of humans, who alone are rational.”4 We
are unsure about animal rationality and on the contrary new developments in contemporary animal
philosophy believe that animals are rational too in different ways. Marc Bekoff argues that “Young
animals, human or otherwise, show such similar behaviour when they are well fed and secure –
frisking, gambolling, pirouetting, bouncing, somersaulting – that it is hard not to believe they are not
expressing very similar feelings. They are, in other words, full of (joie de vivre) – they are happy.”5
The author also sees similarity when the animals are depressed and in grief.6 This selection of ‘trash
animals’ by Gandhi is surprising to me. Gandhi, on the other hand worships cows. Did he consider
cow as a rational animal? India has stricter laws protecting cows since independence and they are
now strong enough to award death penalty to the violators of rules stated in The Cow Protection Bill,
2017.7 Anti-poaching laws pertaining to other wildlife creatures like tigers, rhinoceros, leopards,
sloth bears, antelopes etc. have been made stricter recently8 but still there is a great grey area in
the law and its applications when it comes to protecting ‘trash animals’. Although the law states to
protect animals from human cruelty, but it majorly goes unnoticed.
I feel if monkeys’, ants’ and dogs’ milk could have been consumed by human beings like cow’s
milk, only then they would have been promoted as some kind of a God. So far the only saviour
I see for the monkeys in India is Hanuman (Indian Monkey God) since monkeys have a similar
appearance and they are also known as the avatars of Hanuman.
Gandhi has made another argument which displays few animals having negative quality. For
instance, while talking on venomous beasts Gandhi said, “I believe that all life is one. Thoughts take
definite forms. Tigers and snakes have kinship with us. They are a warning to us to avoid harbouring
evil, wicked, lustful thoughts. If I want to rid the earth of venomous beasts and reptiles, I must rid
myself of all venomous thoughts. I shall not do so if, in my impatient ignorance and in my desire to
prolong the existence of the body, I seek to kill the so-called venomous beasts and reptiles. If in not
seeking to defend myself against such noxious animals I die, I should rise again a better and fuller
man. With that faith in me, how should I seek to kill a fellow-being in a snake?”9 This idea states
that snakes having venom is an appalling feature and it is understood to be bad since it displays bad
qualities that a human being may have.
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Gandhi’s ideas on brahmacharya, states, “Life without brahmacharya appears to me to be insipid
and animal like.”10 Here the impression of an animal created by Gandhi again brings out a negative
connotation that animals have. Unlike human beings animals mate to reproduce only. Animals do
not derive sexual pleasure as and when they desire like human beings. This is actually bad naming
animals if sexual intercourse is considered to be ‘bad’.
Gandhi by making such statements appears to be using the animals and his perceptions about
them and conveys them to the people, who are given to understand that such animals have such
traits as their fixed qualities and such qualities are essentially bad. Something which is unwanted
and something we need to do away with. Such ideas are responsible for creating a category of ‘trash
animals’. Gandhi believed that human beings are rational and animals are brute and irrational.
New findings in the animal world states that animals too feel emotions. They are social
within their species and also rational and just. Animals don’t stop to amaze us. Animals do have
an understanding of morality. Marc Bekoff and Jessica Pierce give us many instances of such
behaviour in the animal world. These animals compel us to believe that animals are not beings
without rationality and emotions. They too can empathize with others in their world. For instance:
1. “A rat in a cage refuses to push a lever for food when it sees that another rat receives an electric
shock as a result.”11 2. “A male Diana monkey who has learned to insert a token into a slot to obtain
food helps an unrelated female who can’t get the hang of the trick; inserting the token for her and
allowing her to eat the food reward.”12 3. “A cat named Libby leads her elderly, deaf and blind dog
friend, Cashew, away from obstacles and to food.”13
These examples clearly tell us that even animals display compassion, empathy, idea of fairness,
justice and morality. Their world seems like ours, vice a versa. Such new findings pose a challenge to
the thinking which Gandhi preferred, that, it is only human beings alone who are moral and rational.
Gandhi’s understanding on animal philosophy was very limited. He had a very general
understanding of animals or an image of animals that is based on popularized perceptions. For
example, bats are omen, cat eyed people are not loyal or trustworthy, snake as bad luck or in some
cases good luck etc. Popular perceptions that people may hold as the truth, even if they are in
majority, doesn’t make them true. Gandhi compares India with the Tiger. He says, Indians wanted
a swaraj, an independent India that is tiger-like, and thus more English than Indian.14 Ruth Vanita
responds by stating that, “To suggest that by becoming tiger-like, Indian rule would become English
than Indian, is odd, because tigers, animals native to India, not England, had a long-standing precolonial association in India both with sovereignty and with power.”15 She further adds that in
India, Lions and Tigers were not sharply distinguished. Both were called ‘Bagh’. England’s idea
of symbolising their state was through the image or a logo of Lion and whereas in India, Tipu
Sultan, used the symbol or logo of the Tiger to represent the Indian state. It is again that Gandhi
tries to use the impression of a Tiger of what most people have i.e. Tiger is dangerous, wild, violent,
uncontrolled, man-eater, etc.
There are some more examples from the book titled: Wild Justice: The Moral Lives of Animals to
help me in progressing with my argument. Dominick LaCapra, a historian from Cornell University
claims that “the twenty-first century will be the century of the animal. Research into animal intelligence
and animal emotions has come to occupy the agenda in disciplines ranging from evolutionary biology,
cognitive psychology, anthropology, philosophy, history, and religious studies. There is tremendous
interest in the emotional and cognitive lives of animals, and there are daily revelations that surprise
and even confound some of our assumptions about what animals are like.”16 For instance, 1. Fishes
are able to infer their own relative social status by observing dominance interactions among other
fish. Fish also have been observed to display unique personalities.17 2. Dogs classify and categorize
photographs the same way humans do.18 3. Chimpanzees know what other chimpanzees can see, and
show better memory in computer games than do humans.19 4. Magpies, otters and elephants grieve
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for their young.20 5. Mice feel empathy.21 For anybody who reads and follows literature on animal
behaviour or in popular media knows that we learn a great amount from animals.
Animals also have a broader understanding of morality and they have cognitive emotional
capacities. Animal philosophy argues that animals also have a sense of justice, empathy, forgiveness,
trust, reciprocity etc. I understand that the field of animal philosophy is very recent (if we don’t
recognize the vedas and ancient texts – regarding their knowledge of animals). The aim of this
paper is not to look down upon Gandhi or his work “The Monkey Nuisance” but it is to compare
or revise this idea in the context of recent and relevant developments. It is also to remove the
misconceptions and introduce new perceptions which people hold towards animals and also because
such perceptions lead people in the wrong directions. Gandhi in this way is guilty of creating wrong
perceptions. My idea is not to promote vegetarianism and do away from killing animals or to shun
being an omnivore. It is about relooking at Gandhi’s understanding of animals which is not naive
but political.
Gandhi appears to be contradicting his own ideas after we relook at him through the understanding
of animal philosophy. Gandhi who wrote about legitimizing the killing of monkeys, in fact used it as
a symbol which is well known today to many i.e. Gandhi’s Three Wise Monkeys – who speaks, sees
and hears no evil. May be with this example he was trying to civilize and discipline the monkeys
whom he considered as irrational. I wonder if this was done on purpose by Gandhi. On the one hand
he allowed killings of menacing animals because he thought that they didn’t have a faculty to reason
and on the other hand he used three wise monkeys’ example as a symbol to help people (who have
the faculty to reason) to understand from a symbol of anthropomorphism i.e. monkeys acting like or
having human qualities. The example of Three Monkeys is a moral message. It is based on morality
that it is bad to speak, see, and hear evil.
Animal philosophers believe that human beings have been too selfish by keeping the research’s
spectrum limited to human life but recently the spectrum of scientific research on animals has
increased. We can no more assume that animals do not have a faculty to reason or human beings
alone are moral beings. Animals have a richer inner world than us. They have a high degree of
intelligence, they are smart and adaptable to their or newer environments. They too have a complex
network of relationships and they too have a concept of order (rule of conduct) which they utilize in
balancing their social life which is also known as social homeostasis. As Korzybski says that there is
a difference of a degree between sanity and insanity.22 Therefore the categorization of some animals
on the basis of personal prejudice is not appropriate. Gandhi did it exactly the way it shouldn’t be.
Some animals are considered as ‘trash animals’ today. We think they are pests or really unwanted
creatures.
Marc Bekoff and Jessica Pierce, the authors of Wild Justice: The Moral Lives of Animals explain
that “when you see a child do something especially rude you might roll your eyes and say, ‘he must
have been raised by wolves.’” By human standards a child behaving like a wolf is quite ill mannered.
But in wolf society, it’s just fine to stick your face in your food (or elsewhere), growl and gulp down
as much as you can in ten seconds flat. Wolf manners are actually quite good, if you’re a wolf.
Gandhi has been a source for many great people and not so great people around the world.
Whatever Gandhi wrote or talked about is considered to be “important or essential” by many for the
human race. Therefore, Gandhi’s ideas on killing some animals which are not good according to him
and stating them as a menace has legitimized killing of such animals or particular species. Gandhi
has endangered such animals in time-binding by creating a knowledge which is practised by many
people. I am not saying that Gandhi is the sole reason for such practices and ideas. There are many
but my focus is particularly on Gandhi and his understanding of animals.
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Even in the animal world some animals are less moral. For instance, rats and mice seem to have
a less sophisticated moral repertoire than wolves and chimpanzees: although, there has not been a
detailed study of rat and mouse morality.
Gandhi loved cows and was passionate about taking care of these ‘docile giants’. ‘Docile giants’
because due to our conditioning and earlier time-binders most people believe that cows are not
dangerous. Most have accepted cows as gentle animals in our day to day lives. 1. We cannot imagine
our roads without these bovines. 2. Milk without them. 3. Some use cow dung as fuel. 4. Some
drink cow urine as body fuel or for some holy or religio-medicinal purpose. What we immediately
dismiss is the immediate danger we face from a cow. Death caused by cows in Punjab in the past
2.5 years is 300. There are 1,06,000 stray cows roaming the streets in Punjab and the road accidents
harm these bovines as well along with human casualties.23 Somehow we don’t see a cow’s huge
horns, giant body and the capacity to kick back powerfully and suddenly monkeys, dogs and ants
appear to be a menace, dangerous and something that we should do away with. This comparison
is no way suggesting an absolute finding or an idea. This is just to remind us how our perceptions
change. This is how one is affected positively and negatively through time-binding: Knowledge that
is passed on and the knowledge that we acquire. Different people and their mindset towards different
animal species differ but they all somehow are time-binders and therefore they need to be ethical in
whatever they bind in time for future generations.
Gandhi argues in favour of cow protection. In an article titled, “Why I Can’t Support Gandhi on
‘Cow Slaughter,’” by Saroj Giri on Outlook India News24, states that, Gandhi created the image of
cow in such a way that anything happening to cow would be considered as a violation of something
fundamental to Indian society. Gandhi took his pledge to serve the cow and this was a political act
because he interestingly said that “no law against cow slaughter can be made because India also has
many religious communities residing in it. Like Parsis, Mohammadens, etc. He believed that one’s
religious belief or religion itself cannot be imposed on others.”
Gandhi was not naive and he knew that he was the leader of the masses. He knew that he was
being observed in public and whatever he would say would influence the masses that followed him
and looked up to him. He said, “Protection of the cow is a primary duty for every Indian.” But why
only the cow? The argument is that the cow is like a goddess to Indian masses and protection of the
cow is a primary duty of every Indian – this statement completely makes a beef eater anti-India.
Gandhi in this way has opened up a bumper package for Hindu fanatics to misuse his idea in their
favour. I am not sure whether this is a mistake made by Gandhi or was it done on purpose. For
instance, Gandhi was against the idea of the nation and he is today referred to as the father of the
nation. Gandhi knew that the majority of the population then was Hindu.
Consumption of cow meat/beef is considered as cow-slaughter – ‘Gau Hatya’. We don’t describe
a vegetarian or a fish-eater as plant-slaughter or fish-slaughter! Non-Hindus are therefore caught in
a moral dilemma with their food habits. Gandhi in Hind Swaraj states, “the only method I know of
protecting the cow is that I should approach my Mohammedan brother and urge him for the sake
of the country to join me in protecting her. If he should not listen to me, I should let the cow go for
simple reason that the matter is beyond my ability. If I were overfull of pity for the cow, I should
sacrifice my life to save her, but not take my brother’s. This, I hold is the law of the religion.”25 By
making such a statement Gandhi made a cow’s life more important than a person’s. If you recall his
importance of life order as explained in “The Monkey Nuisance,” one can see that he has placed the
cow over human life and then the last in priority are ants, monkeys and dogs. Now, if a Non-Hindu
eats beef he is actually committing a crime against Hindus and hurting their feelings. This increases
the weight of morality on Non-Hindus by way too far. It also indirectly suggests that Hindus are
living moral lives by protecting the cow and others are living immoral lives by doing cow slaughter.
Ambedkar comes to the rescue of Non-Hindus and other beef eating population stating that Hindus
always ate cow.
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The official government website of Department of Animal Husbandry, Dairying & Fisheries in
India elaborates the following views of Gandhi on cow protection.26
1. “The cow is the purest type of sub-human life. She pleads before us on behalf of the whole
of the sub-human species for justice to it at the hands of man, the first among all that lives.”
2. “The central fact of Hinduism is cow protection.”
3. “I would not kill a human being for protection of a cow, as I will not kill a cow for saving a
human life, be it ever so precious.”
4. “Mother cow is in many ways better than the mother who gave us birth. Our mother gives us
milk for a couple of years and then expects us to serve her when we grow up. Mother cow
expects nothing but grass and grain. Our mother often falls ill and expects service from us.
Mother cow rarely falls ill.
Here is an unbroken record of service, which does not end with her death. Our mother, when
she dies, means expenses of burial or cremation. Mother cow is as useful dead as when she
is alive. We can make use of every part of her body-her flesh, her bones, her intestines, her
horns and her skin. Well, I say this not to disparage the mother who gives us birth, but in
order to show you the substantial reasons for my worshipping the cow.”
5. “Cow protection is the gift of Hinduism to the world. And Hinduism will live so long as
there are Hindus to protect the cow....”
6. “Cow protection was the most wonderful phenomena in human evolution. It takes the human
being beyond this species. The cow to me means the entire sub-human world.”
Gandhi through such personal perceptions promotes the cow above human beings: the cow – a
non-human with transcendental quality; an animal, whose non-existence can annihilate Hinduism.
He made cow purer than any other form of religion, mantra-chanting. He considered the cow even
greater than some eminent political leaders like Tilak would view it to be. The cow was transformed
into an animal which defined India and Hinduism.
We can see today that cow politics has actually laid down the foundation of Hindu politics in
India. Such ideas also provide an encouragement to Hindu fanatics to further make the matters
worse in communal politics. Gandhi gives cow an anthropomorphic character when he says that cow
protection means protection of the weak, the helpless, the dumb and the deaf.
Today in modern times most human beings are bothered with the high population of some
animals and birds, cows, dogs, monkeys, pigeons, seagulls, rats etc. Many call them ‘trash animals’.
For instance, pigeons affect most of the population of humankind due to their accessibility to our
homes. They are not scared of us and we are more worried about the problems they leave behind
i.e. their excreta, fallen eggs, feathers or their nest trash. An essay titled “Hunger Makes the Wolf”
by Charles Bergman in the book titled, Trash Animals: How We Live with Nature’s Filthy, Feral,
Invasive, and Unwanted Species, discusses, that in United States of America wolves are being
killed on the pretence of controlling or reducing the wolf population so that it can be open hunting
season for the hunters. Human interference is controlling the wolf population and it has resulted in
bringing the wolf population on the verge of extinction. This actually is also responsible for the over
population of wolf preys which increase in the absence of wolves and the situation also results into
an open hunting season for hunters who can hunt the wolf preys i.e. elks, caribous, etc. All this is
done under the idea of wolf management, predator control programs and so on.27
Andrew D. Blechman in an essay titled “Flying Rats”28 states that people in New York describe
their city pigeons alternatively as “dirty,” “filthy,” and “disease-ridden.” The doves are also called
“rats with wings.” He further adds that this one-liner was given by Woody Allen in his movie Stardust
Memories (1980) when he panicked at the sight of a pigeon in his apartment: “It’s not pretty at all.
They’re, they’re, they’re rats with wings! ...It’s probably one of those killer pigeons....You see? It’s
got a swastika under its wings.”
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Such one-liners made pigeons bad or trash animals. “Hatred of pigeons has become so fanatical
that one resident of New York city recently published a book graphically outlining 101 ways to kill
a pigeon, including – “Grab a pigeon by the head; twist until you hear a ‘pop’. Grab another bird
and repeat.”29 Blechman is disappointed with such a negative publicity about pigeons. He states that
once upon a time pigeon droppings were considered semiprecious commodity in ancient Egypt. It
was high priced manure because of its high nitrogen content. Only the wealthy in England were
allowed to keep pigeons and raise them. Pigeon dung was used to manufacture saltpetre, a critical
ingredient for making gun powder. And the pigeon dung was declared as property of the crown
in England. But today the pigeon dung is considered as bad for human health and aesthetically a
nuisance. A once long remarkable peaceful coexistence between pigeon and man has turned into a
war of attrition. Urban pigeons have been tagged as a feathered outlaw.30
Interestingly, Blechman states, “to howls of protest from pigeon lovers and animal rights
activists, the mayor of London, Ken Livingstone, recently declared war on the pigeons of Trafalgar
Square, using a brutal mixture of lethal and nonlethal methods. He shut down a vendor whose family
had sold birdseed to tourists since World War II, banned the feeding of pigeons altogether, and hired
falconer to patrol the square daily. But it’s not Lord Nelson’s column or the National Gallery alone
that attracts flocks of tourists to Trafalgar Square, it’s also the birds. Days before I visited the square
to gauge this situation for myself. Paris Hilton (Hollywood Actress) made a splash when police
issued her a $100 summons for feeding the birds. ‘But I just love feeding the pigeons in Trafalgar
Square’, she said. ‘I could do it forever. I even prefer it to going shopping.’”
Blechman further states, “With fewer pigeons visible, Livingstone is seemingly winning the
Battle of Trafalgar Square, but for how long and at what cost? Using falconry for pigeon control is
cruel as well as unsustainable: pigeons return the minute the falconer leaves. And the sight of the
falcon ferociously dining on a splayed pigeon is traumatic for the public, especially children. A
policy built on hatred is hardly a recipe for success, and it has unfortunately blinded Livingstone to
the basic facts of bird control.” 31
Most human beings are unfriendly with animals and birds around us. Mary Midgley explains that
– “moral status as grounded in relationships rather than in an individual’s characteristics and appeals
to the moral importance of social bonds. In our dealing with fellow humans, the argument begins;
we recognize that how socially close we are to someone affects the strength of our obligations to
that person. Thus we have very strong obligations to our family members and closest friends and
less strong obligations to other members of our various communities (for example, neighbourhood,
school, religious group).”32 We have our weakest obligations to the strangers. Animals are therefore
excluded on these grounds because we form no strong special community with them. Most of us
have othered the animals. This may be acceptable by or understood by animal lovers or those who
have animals as pets, friends or family.
“Like human beings, animals too have moral status, moral rights, or both.”33 “To claim that a dog,
for example, has moral status is to say that the dog has moral importance in her own right and not
simply in relation to humans. More precisely, it is to say that the dog’s interests or welfare matters
and must be taken seriously – independently of how the dog’s welfare affects human interests. To
put it simply, we should treat the dog well for the dog’s sake.”34
Animals do teach us how to be human. Observing them and their behaviour we learn so much.
We find so many similarities or even better understanding than human beings in animals. Human
beings have a liking for material things which are non-human too but it is animals mostly which are
kept at bay most of the time. A person keeping an animal/s as pet/s puts all her love and liking in
the one or few species and remains aloof from the rest of the species of animals. Animal philosophy
prescribes somewhat universal liking for all the animals in the world and their right to live.

70

Anekaant: A Journal of Polysemic Thought

Animals in fact are better than human beings on one aspect especially that they don’t get bored or
feel boredom. As Kelly Oliver explains, Heidegger’s analysis of animal, where Heidegger indicates
that man is distinct from animals in his ability to become bored and melancholy. Animals cannot be
bored or melancholy because they lack the ability for such atonement or mood. They are “deprived”
of mood and thereby of world.35 It is for the sake of boredom the world opens up to man. So has
the world really opened for us in a good way? Animals therefore lack creativity and the need for
philosophy. But have we done any good job with philosophy for the animal world yet? According
to Heidegger, philosophy is the most appropriate responses to freedom. But have we really freed
ourselves? What do others have to suffer because of our selfish interests?
Unlike us, animals are driven by instinct and we are driven by reason and selfish interests. Before
we entered into this anxiety and melancholy we too were driven by our instincts. Lori Gruen in Ethics
and Animals: An Introduction explains, about animal ethics and what it means. She states, “Our lives
are complicated, filled with all sorts of beings and things that are affected by our behaviour both
directly, through our immediate actions and indirectly, through the choices and plans we make.”36
She gives an example about who matters morally, “Suppose you have been abducted by aliens who,
you fear, plan to do things that you would rather not have done. You decide you want to try and
communicate with these aliens, and your hope is that they might respond to reason.”37
She makes an argument in a way to explain to us that we are ethical beings and animals don’t
recognize such values as values, therefore, the impetus of ethical consideration depends on us. It is
expected from us. It is a challenge for us at which we seem to be failing miserably.
Animal’s conditions in most of our zoos in India are pathetic and in a detrimental state. We still
have not developed a concept of environmental enrichment for the animals we capture to admire
their beauty. This too is cruel. Animals in Indian zoos don’t get a good quality life. I am saying
India, since I have observed this fact in many places in India and I have a little knowledge of the
zoos abroad through watching animal documentaries on Discovery TV Channel and Animal Planet
TV Channel etc. Animals in India which live in their natural settings in the designated sanctuary
areas/zones are better off than the one’s surviving in the zoos. It is a dreadful condition which they
go through. Like animals, human beings too would like to escape such a confinement. To kidnap a
human being will make one land in prison, whereas when it is done with an animal most people are
fine with it.
“In the past few years, there has been an explosion of conferences, books, and discussion networks
around the question of the animal.”38 Kari Weil states that for centuries non-human animals have
been locked in representations authored by humans, representations that moreover have justified the
use and abuse of non-human animals by humans.39 Motion pictures like Jaws, Anaconda, The Edge,
Lake Placid, etc. have done great damage to people’s perception of such animals. It has created their
zoomorphic image, which means an animal can be as cunning, shrewd and scheming as most human
beings are.
Animal philosophy appears to be a trait in the developed countries which have been able to
secure or achieve a better form of a living standard for themselves and therefore, now have time to
divert their attention from self towards understanding the behaviour of animals. It does not mean that
developed countries are contributing a flawless knowledge to the discipline of the animal philosophy
but they are certainly doing better than us. What I find important is that we have at least started
thinking about it. In developing countries, their populations are high and they do not have a great
standard of living. Therefore, the focus is majorly on improving their standard of living and the issue
of animals come last. Still to ape the western concept of modernity we have taken up the issue of
animal philosophy which may not be good for us but surely it looks good for the animals. Recently,
India has made stricter laws for conserving wildlife. For instance, in Assam’s Kaziranga National
Park, its rangers have been given the kind of powers to shoot and kill poachers, such powers are
normally only conferred on armed forces policing civil unrest.40
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Animal philosophy is a far-fetched concept for the developing countries and it is also being
misused by the western developed countries.
Lastly, I would like to conclude by quoting Derrida. “I am saying ‘they’, ‘what they call an
animal’, in order to mark clearly the fact that I have always secretly exempted myself from that world,
and to indicate that my whole history, the whole genealogy of my questions, in truth everything that
I am, follow, think, write, trace, erase even, seems to me to be born from that exceptionalism and
incited by that sentiment of election. As if I were the secret elect of what they call animals.”41
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- 2320870).
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GANDHI’S PROBLEM SOLVING STRATEGIES AND
GENERAL SEMANTICS
Pratiksha Chavada
Human beings have a capacity to think analytically and continuously regarding any problem
and its solution. The person, who overcomes the problem, can live a happy life; but those who fail
to overcome it, suffer. Humans use different strategies to deal with problems or issues. General
Semantics proposes scientific ways of handling the crisis/problem. Scientific way means to observe
comprehensively, make assumptions/inferences objectively and evaluate the issues in a systematic
way.
Mahatma Gandhi, the father of the nation, had many issues before him while fighting against the
British. He was one of the national leaders, who not only advocated the principles of Satya, Ahimsa,
Dharma, non-attachment, kindness, self-restraint, etc., but practiced them throughout his life also.
Thus, he was a man of principles and practice. During the independence movement he faced many
challenges, which might have distracted him from his struggle for the nation. But without getting
disturbed, he faced every challenge and tried to find out a solution. Gandhi came across many
problems of social, political, religious, cultural, and personal nature. He faced them in a way which
resembled the GS manner of addressing them.

Gandhi and Time-binding

According to Korzybski, humans have a capacity to “make past achievements live in the present
and present activities in time-to-come” (Manhood of Humanity 34), which he labelled as the ‘timebinding’ ability. Gandhi as a human being too had a capacity to bind time. He as a wise timebinder not only received information from the past but also followed the paths, which he found
worth following. From his childhood, his life was rooted in religious tradition through his mother’s
religiosity, which emphasized a passionate search for truth, a profound reverence for life, the ideal
of non-attachment and the readiness to sacrifice all for the realization of God. For him, ‘Truth is
God’. The principle of truth he assimilated from his father’s life and works. He describes his father
as a “lover of his clan, truthful, brave and generous but short-tempered” (My Experiments with Truth
5). Gandhi imbibed the quality of truthfulness from him and practiced it till his death. His habit
of speaking the truth developed in the course of time. In his early childhood, when his teacher in
high school urged him to copy from his neighbour’s slate, he didn’t do it, because he knew his own
limitation and believed in not cheating by copying from others. In his autobiography, he narrates:
I am conscious of my own limitations. That consciousness is my only strength. Whatever
I might have been able to do in my life has proceeded more than analysing else out of the
realization of my own limitations. (Cited in Kripalani 49)
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When he came in contact with two plays, Shravana Pitribhakti Nataka (about Shravana’s
devotion towards his parents) and Harishchandra (about King Harishchandra’s truthfulness and
honesty), he considered these texts as “an example to copy,” (An Autobiography 4) which shows
that he was aware about how to take good things from others. The second incident occurred when
he was in England. During that time, it was a practice with Indian students to pretend to be single
even though they might have been married. Gandhi too developed a friendship with an old widow
who introduced him to some young ladies. He hesitated to speak about his marriage and son. But
he soon realized that the lady might have her own plans for him and decided to tell the truth. So
he wrote a letter to the lady and apologised for his untruth. He wrote, “I am pained that I should
have kept this knowledge from you so long. But I am glad God has now given me courage to speak
out the truth” (An Autobiography 49). He also felt that in his despair, he always remembered that
all through history the ways of truth and love invariably won. Likewise his habit of speaking the
truth developed in the course of time. Thus, Gandhi was a wise time-binder. He not only received
information and ideas from the past generation, but also gave a message to the future generations to
be truthful to ‘one’s own self’. Wise time-binders are more matured and good for the society. Gandhi
is an example to prove it.

The Problem of Untouchability

From his early childhood, he witnessed the problem of untouchability. When he was a child, in
their house, there was a scavenger named Uka, an untouchable, who cleaned latrines. On accidentally
touching Uka, one was asked to perform the ablutions. Gandhi told his mother that she was entirely
wrong in considering physical touch of Uka as sinful; but as a little boy he couldn’t do much. At
Sabarmati Ashram, when he adopted an untouchable family, he implemented various empowerment
strategies. First he labelled the untouchables as ‘Harijans’ because he felt that they were the ‘children
of God’. And also opined in his newspaper Harijan that “given a proper conformation with the ‘rules
of cleanliness’ there should be no scruple about dining with anybody” (Tandon & Wolseley: 57). He
started pleading for cleanliness. Not only that, he also started a ‘do-it-yourself’ program in which
all the ashram-dwellers had to do their everyday chores on their own. They had to learn and practice
each and every work like cooking, cleaning (even toilets), stitching, etc. With that Gandhi wanted to
abolish the difference between the ‘untouchables’ and other people. He also started visiting the places
of untouchables and spreading the message of cleanliness and health. These were the strategies that
he used to overcome the problems of the untouchables. This was his rational approach to certain
conventional beliefs. It was not preaching something just because it was going on for centuries. It
was evaluation of the existing thoughts and practice, very similar to the principles in G.S.

The Problem of Self-Guilt

Gandhi did not rely on his common sense. He, with the help of self-assessment and self-doubt
saw his own error and insanity and tried to resolve it. In his early childhood, he was guilty of
stealing the servant’s coppers for his bad habit of smoking. He also took a bit of gold out of his
brother’s armlet. Initially, he and his relative stole coppers from the servant’s pocket money in order
to purchase Indian cigarettes. But they soon realized that “they should be unable to do anything
without the elders’ permission” (An Autobiography 18). With the sheer disgust of being untruthful
and lying, they decided to commit suicide, but they didn’t. And Gandhi “realized that it was not
as easy to commit suicide as to contemplate on it.” The thought of suicide ultimately resulted in
bidding good-bye to the habit of smoking and of stealing the servant’s coppers for the purpose of
smoking (An Autobiography 19). Here in this incident Gandhi employs a scientific attitude i.e. he
observes, infers, and evaluates the event/situation. It can also be termed as uncommon sense which
means an ability to bring assumptions into awareness which lead us to examine and revise it. Gandhi
used this tool to get rid of his guilt and aversion. He too made up his mind to confess it to his father.
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Gandhi didn’t dare to speak to his father, so he decided to write out the confession and submit it to
him, and ask for his forgiveness. His father read the letter, but didn’t react violently; on the contrary,
pearl-drops trickled down his cheeks and made the paper wet and for a moment he closed his eyes
in thought and tore up the note. This incident he noted in his autobiography as, “those pearl-drops
of love cleansed my heart, and washed my sin away. This was, for me, an object-lesson in ahimsa”
(An Autobiography 19-20).

The Problem of Colonization

Gandhi used creatical thinking method of GS while dealing with the British. In the struggle
for India’s independence, he insisted that we should adopt the civilized methods of non-violence
and suffering, which was a new technique of protesting against the government. His methods for
fighting against the activities of the British rule were very different from those of any of the freedom
movements before and that is the reason why he succeeded. He didn’t agree with the general
reasoning of the time that conflict could be solved through negotiation and forceful resistance.
Rather his faith led him to go against what most Indian nationalists considered reasonable, and used
his methods of non-violence and civil-disobedience in the struggle for independence. He served and
acted by nursing the soldiers during the Boer war, which can be considered as one of the principles
(of non-violence) for peaceful resistance against Whites in South Africa and British in India. He was
a man who would not accept any belief which did not appeal to his reason or any injunction which
did not command his conscience.
His Salt march campaign is one of the good examples of his strategies to resolve such a difficult
problem. When he came to know about the Salt Act, he decided to break the law non-violently. He
declared resistance to the British salt policies to be the unifying theme for his new campaign of
satyagraha or mass civil disobedience. He set out from his Sabarmati ashram with several dozen
followers on a march of some 240 miles to the coastal town of Dandi. With that he decided to defy
the British policy by making salt from the seawater. During his march, he also addressed large
crowds, and on the way people also started joining him. People were jailed and stopped by the officer
but Gandhi remained firm in his decision. Though he too was jailed for disobedience, he succeeded
in breaking the Salt Act and spreading the message of non-violence. In this way, he chose another
way of resistance and fighting against injustice. Likewise he applied non-violence throughout his
life, which can be seen as novel and creative ways of resistance.

Campaign against Untouchability and Organisms-As-A-Whole-In-Environments

An ideal, quite similar to the GS formulation that people function as organisms-as-a-wholein-environments – individuals act as totalities (sensing, thinking, etc.) in different circumstances
(Levinson: 107) – helped Gandhi implement various empowerment strategies with his followers. It
is evident when Gandhi wanted to adopt an untouchable family in the ashrams and others refused
to accept them. Initially some of ashram members objected to this policy, but Gandhi announced
that he would live among the untouchables of Ahmedabad and work as a labourer. No one wanted
Gandhi to leave the ashram, and thus the members of the ashram accepted the family. His action
struck a blow to untouchability and he also started a newspaper, Harijan, a weekly intended to
promote his campaign against untouchability. He was totally against untouchability because for
him all were equal. He explained that untouchables were to be called Harijans because they were
“children of God” (Tandon & Wolseley: 94). He exposed their maltreatment by the people of the
higher castes in his newspaper. To support this campaign, he had gone on ‘fasting’ many a time, one
of his weapons for giving the rights to untouchables.
Gandhi’s strengths can be measured by Korzybski’s extensional theory of happiness which
suggests that in order to reach a measure of contentment and a sense of success we ought to form
reasonable expectations, work hard, and be prepared to get not exactly what we want. (Levinson:
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115) For example, Gandhi in his campaigns against the government like Salt march campaign,
Kheda campaign, etc. knew that he might not get the result that he wanted but then too he continued
to stay on the path of his non-violence or ahimsa. Many a time Gandhi was jailed for his campaigns
but he worked hard for independence and got incredible success.
The Kheda campaign was based on the non-payment of tax. The peasants of Kheda district had
suffered a famine and this had resulted in a large scale failure of crops. However, the government
did not accept the failure of crops and insisted on the full land tax. On the other hand, the peasantry
made its own inquiries and emphasised that the government was not justified in demanding the full
land tax. To begin with, with the help of the Gujarat Sabha, they submitted petitions and telegrams
to the highest governing authorities of the province requesting for the suspension of tax for the year
1918. But the officials rejected the demand of non-payment of tax. When the government refused,
Gandhi exhorted the peasants to resort to satyagraha. He motivated Patidar farmers to “go about
from village to village explaining the principles of the ‘satyagrahi’ and at the same time they had
to learn the ‘new lesson of simplicity’” (An Autobiography 233). The non-payment of land tax led
the government officials to auction the peasants’ cattle, confiscate their houses, and take away their
movable property. The peasants were also given notices of fines and penalties and some of them
were jailed. The Kheda campaign was terminated owing to the acceptance of some of the prime
demands of peasants but the prime thing was that it created an awakening among peasants about
their demands. Thus, Gandhi accepted the situation and found out the alternative way to approach
the end of the campaign.

Gandhi and Multi-valued Orientation

To manage conflict, Gandhi used a multi-valued orientation – an approach to problems that used
both-and rather than either-or method of thinking. This method involves examining more than two
alternatives. For example, the concept of non-violence has multi-valued connotation. For Gandhi,
non-violence is ‘both an attitude of mind and action consequent upon it’ (Hingorani: 133). He too
suggests people to practice non-violence in leading a peaceful life. Once someone asked him, “why
are you against violence? Do you think that every act of violence is an expression of Himsa?” He
fairly answered that “violence may destroy one or more bad rulers; but like Ravana’s heads, others
will pop up in their place, for, the root lies elsewhere. It lies in us. If we reform ourselves, the rulers
will automatically do so. Non-violence is not a passive force, nor so helpless, and it never promises
immediate and tangible results” (Hingorani: 135-37). Here one finds an example of Gandhi’s multivalued approach of ‘non-violence’. He was not a fanatic, an unreasonable stickler. The story of the
stray dogs shows the working of his mind. At the Sabarmati ashram, stray dogs were becoming
a problem. They were found to be showing the signs of being rabid. But the Hindu people of the
area in which the ashram had been set up opposed destroying the mad animals. But when Gandhi
was consulted, he approved killing them, which look like an inconsistency until the people were
reminded of his view that “... the supreme consideration is man...” Another example, once in his
ashram herd the case of the sick and helpless heifer came. She was suffering, she was tormented by
flies, and she was dying. Gandhi decided that she should be put to death as painlessly as possible.
But some members of the colony objected, including Kasturba. So he told Ba, as Kasturba was often
called, and her close companion, Kishi ben, to nurse the heifer. They soon found that they could do
nothing to give the animal relief and consented to having her injected, and the heifer died. When
Gandhi wrote about his incident in his weekly Young India, many angry protests followed but he
was undisturbed by the reaction. These examples show that Gandhi didn’t stick to the ‘one’ meaning
or way of life.

Gandhi and the G.S. Principle that Map is not the Territory

Like Korzybski, Gandhi too believed that words have different meanings to different people. Bruce
I. Kodish too argued in his Drive Yourself Sane that “we can say that words don’t ‘mean’ anything;
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rather people make ‘meanings’ with the way they use words. We can react most appropriately when
we recognize the ‘meanings’ of what we ‘mean’ when we talk about ‘meaning’” (149). Different
people have different meanings or understanding of the uttered word. Gandhi also mentioned, “I
have come to feel that like human beings words have their evaluation from stage to stage in the
contents they hold. For instance the contents of the richest word – God – are not the same to one of
us. They will vary with the experience of each” (Cited in Kripalani: 100). Korzybski, the observer of
human behaviour found that we humans made mistakes because of our misevaluation of the words
and situations. Gandhi too believed the same and tried to overcome the misconception by restricting
his reaction against the situation. Sometimes, he got an alternative to overcome the circumstances.

Gandhi’s Extensional Orientation

Gandhi used Extensional orientation, a GS tool which means that one focuses as much as possible
on factual information (Levinson: 81) while applying and following literature and literary persona.
He found out the way of life from literary texts and tried to stay on the same path throughout his life.
As he said: “America has given me a teacher in Thoreau, who furnished me through his essay on
the “Duty of Civil Disobedience” scientific confirmation of what I was doing in South Africa. Great
Britain gave me Ruskin, whose Unto This Last transformed me overnight from a lawyer and city
dweller into a rustic living away from Durban on a farm three miles from the nearest railway station;
and Russia gave me in Tolstoy a teacher who furnished a reasoned basis for my non-violence”
(Kripalani: 62). It can also be seen in Gandhi’s decision to live an austere life on a commune, at first
on the Phoenix farm in Natal and then on the Tolstoy Farm just outside Johannesburg, South Africa.
He made himself poor so that he could identify himself with the peasants and then he proceeded
to start a colony that consisted of labourers. The colony became very large and many cities were
crippled by the lack of the labourers. The government reacted to this by jailing Gandhi several times
along with many other followers of him.
In Tolstoy Farm, they followed a ‘do-it-yourself programme’ in which the Indian people, who
lived there, including Gandhi, learned the shoemaker’s trade among many others. They also made a
rule that youngsters should not be asked to do what the teachers did not do, and therefore, when they
asked to do any work, there was always a teacher co-operating and actually working with them. This
type of practice shows that Gandhi avoided the block of inappropriate dependency on others and got
satisfaction after doing his own works. His strategies for the colonies in South Africa and Sabarmati
Ashram in India suggest that he not only wanted independence from the British rule but also that
everyone should understand one’s own work and not hesitate in doing the domestic works too.

Use of ‘Dating’ Tool

Individuals change over time as new facts present themselves and new circumstances emerge.
Gandhi, a wise time-binder doesn’t support the rigid evaluation of things. He doesn’t hold that
everything which is ancient is good, because it is ancient. He doesn’t advocate surrender of reasoning
faculty in the face of ancient tradition. For him, untouchability, the institution of child widowhood,
and child marriage, in spite of those being ancient practices, were horrible and superstitious. He
was against child marriage, though he himself was married at the age of 13. He felt that due to
child marriage girls would not get education and they change into housewives. Thus, he knew that
the condition of women at present (around 1910) is different from the condition when he married
to Kasturba (around 1883). Here, he used Dating (a General Semantics tool that involves attaching
dates to our evaluations as a reminder that things change over time (Levinson: 115) which helped
him work on improving his weaknesses and self-reliance.

Avoiding Signal Behaviour

Gandhi behaved sanely and avoided impulsive behaviour when he found that there was a problem
in issuing the copies of Indian Opinion at Phoenix settlement. At the first night of their work, the
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engine refused to work. An engineer from Durban got out putting up the engine; they worked hard
but all in vain. Mr. West, (a friend of him) in despair came to Gandhi with tears in his eyes and said,
“The engine will not work, I am afraid we cannot issue the paper in time” (An Autobiography 227).
Gandhi, without being anxious, delayed his reaction and found out an alternative solution to the
problem. He comforted Mr. West, “If that is the case we cannot help it. No use shedding tears. Let
us do whatever else is humanly possible. What about the hand-wheel?” (An Autobiography 227). He
prepared men for working on the hand-wheel to print the paper. He humbly asked carpenters (who
were there because the building work had not yet finished) to help them and they all were ready to
help; and the paper was published.
Like Korzybski, Gandhi also follows non-Aristotelian thinking. He not only theorized it but
practiced also. The principles of ‘Truth’ and ‘Non-violence’, he practiced throughout his life.
Whichever issues came to him, he tried to resolve it in a scientific way; whether it was the problem
of untouchability, salt march campaign, or Kheda campaign. While dealing with the problems of
his life, Gandhi, on his own followed such principles the parallels of which are found in General
Semantics. Many of Gandhi's thoughts and views are like those of Korzybski. One can find many
similarities between the two.
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FROM OPPRESSION TO EMANCIPATION:
GANDHI, WOMEN AND POLITICAL PARTICIPATION
Fiona Dias
I
M. K. Gandhi is widely known as a simple man who had a great impact on the politics of his time.
He brought refreshing ideas and constructive criticism to the spheres of politics, making us reinterpret
what we understand. He blurred the boundaries between the spheres of public and private, replaced
the dictum of violence with non-violence, reframed and revived the idea of morality in politics. His
most important contribution is the fact that he made politics inclusive. He brought the marginalized,
and the oppressed from the realm of the private and placed them at the centre of political life, thereby
changing the nature of politics forever. When we look at Gandhi through the lens of gender, we see
that he is often regarded as the champion of women’s movement in India. No political leader before
or after the national movement has been able to amass such a large number of female participation in
active politics like Gandhi did. Many scholars claim that Gandhi reinterpreted politics by feminizing
it and to do so he feminized himself (Kumar 82). He uses history, religion and various images of
women as agents of social reforms. Though he has been criticized greatly by feminists through the
decades, one needs to recognize the political ideas which created space, for women’s participation in
political sphere as a self. Though reluctantly, feminist scholars in India have agreed that Gandhi, for
better or worse, had a prominent impact on the women’s movement in India. Using the principles of
time-binding, we can notice the influence Gandhi’s idea have on the women’s movement in India.
His view that women were a symbol of resistance can be used in current times to promote political
and social reform. The unique manner in which he questions oppression and theorizes emancipation
needs to be studied through a feminist perspective. While this paper does not seek to label Gandhi as
a feminist, it wants to highlight the ideas which resonate with the feminist perspectives. This paper
attempts to move beyond the various criticisms of Gandhi and tries to highlight his influence on
women’s movement for empowerment and political participation.

II
The period of colonization can be recognized as a period of extreme and pervasive oppression.
Though colonization is often called a political and economic process, its adverse cultural and social
influence cannot be denied. To read the history of colonization is to read the history of socio-economic
violence and political subjugation. This relationship between domination and subjugation emerges
and gets legitimized from three main spheres. Firstly, any form of domination requires cultural
legitimacy. A pluralistic society where different communities are constantly struggling to dominate
over each other is a playground for oppressive cultural practices. To hold the position of superiority
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in any social system grants legitimacy to practices and norms of the dominant community. It also
helps in delegitimizing those norms and practices which can challenge or modify prevalent customs
of the dominant group. The coming of a powerful and well organized foreign colonizer in India
created this space for different communities to promote or reject certain cultural practices, which
the colonizer exploits as it legitimizes its own rule. The second sphere of domination comes from
its institutional legitimacy. The process of colonization brought with it the institutionalization of
political, legal and economic relations which had a negative effect on the socio-cultural sphere. The
creation of laws and structures which perpetuated colonial domination was rarely challenged. While
some of these laws helped in creating positive change in the current hierarchies, they sometimes
also created newer spaces of domination. The third sphere is perpetuated due to the limited ability
of societies to recognize the first two spheres of domination which is taking place. This is the most
dangerous as it allows the cultural and institutional legitimacy for oppression to go unchallenged.
If time-binding is a process of carrying forward experiences of the past, then unfortunately, the
Indian subcontinent has carried the experience of oppression and suppression forward. The entire
nineteenth century debate of reform and revivalism revolves around these three ideas of oppression.
The debate over ‘women’s question’ demonstrates the intrinsic relationship between legitimacy
and oppression. A good example was the abolishment of the practice of sati (widow burning) by
the British colonizers in India. This ban was initiated by social reformers like Ram Mohan Roy
who questioned the legitimacy behind such a violent practice. Once this law was imposed there
were protests across the Indian sub-continent. The abolition of cultural practice was interpreted as a
method of one culture imposing its ‘superiority’ over another culture. Hence there was an assertivedefensive action when a foreign culture tried to involve itself in matters of the indigenous culture
(Kumar 9). The nineteenth century colonization was legitimized while attempting to answer the
‘women’s question’. Colonization was not just an attempt to make the newer political and economic
relations but also for establishing a moral superiority over the colonial subjects. The British believed
that the indicator of a civilized and morally superior society is the position of women. Since the
British had limited and biased information of the Hindu culture and its practices, its opinion was
less than positive. This incomplete understanding of the women’s position in the Indian society
gave a cultural legitimacy to the British rule in India. The British assumed a cultural and moral
superiority over their subjects and made colonization a civilizing mission (Forbes 16).There is no
doubt that the British colonizer used the ‘women’s question’ to impose a cultural and institutional
legitimacy of their rule. They believed that it was their burden to carry out a civilizing mission and
hence, elevating the status of women in India. Though this understanding was challenged by many
thinkers, it was done within the limits defined by the British, that is, the binary of ‘inferior’ versus
‘superior’ culture.
What these three spheres of oppression did effectively was create a prototypical perpetrator and
victim of colonial oppression (Nandy 349). These prototypes, that is, the masculine aggressor and
the feminine victim gave meaning and continuity to the prevalent norms and customs. If these roles
are maintained, it would be impossible to evolve out of oppressive and violent hierarchies. These
roles are socialized in the mindset of the society through community, political and socio-economic
agents. Hence, there is a need to question these roles which are ingrained in our psychology. Other
than the clearly visible roles of the aggressor and the victim in an oppressive social system, there
also exists the experience of the secondary victims who are brutalized through institutional violence.
This institutionalized violence as seen in the case of sati is not eradicated but remoulded to create
another mechanism which perpetuates the same kind of violence. Hence, we are living in a system
the foundations of which are built on systematic layers of oppression. Every oppressive system
depends upon the idea of victim and their continued victimhood. To empower the victim is to take
away the relevance of the oppressor’s existence, therefore weakening the foundations of the entire
structure. An attempt which Gandhi makes by bringing women into the sphere of politics is to help
them overcome their limitations. The British wanted to prove that India was not ready for freedom
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if the subordination of women continued. Gandhi attempted to challenge this notion by bringing
women in the national movement. This is not to suggest that prior to Gandhi women did not exist in
the national movement. While women organizations were already existent and working, they were at
the periphery of the struggle for independence. Gandhi makes women and their role in the freedom
struggle the centre of the national movement. He identifies two important illusions, firstly, that the
victims are powerless and secondly, that the system is all powerful. He believed that shattering these
illusions was the initial step in bringing down oppressive structures and achieving emancipation.
(Parekh 253)

III
While the reformers of the nineteenth century saw women as passive recipients of the enlightened
male effort, as objects that needed to be moulded into freedom, Gandhi saw them as selves who chose
their own destiny. He was critical of the understanding that women were innately weak and dependent
and encouraged women to explore their strengths and abilities. He strongly believed that women had
the potential to empower themselves. Earlier arguments for changing the condition of women had
intended to imply that Indian women were backward, ignorant and generally unsatisfactory. Gandhi,
on the other hand not only emphasized the virtues of Indian women as they were but said they were
worth learning from for there were certain things that only they could do. (Kumar 82)
Gandhi gives an identity to the women of India which essentially free them from being compared
to the image of the western women. He challenges the argument that women in India were weaker
and more oppressed within the socio-cultural structures. He chooses to highlight what he believes
are the important ideals required for his concepts of satyagraha and swaraj, like sacrifice, care,
nurture and selflessness. This does not mean that Gandhi was unaware of the cultural norms which
exploited women in India but believed that the inception of swaraj would help in removing all
oppressive practices and structures.
Gandhi’s entrance in the national movement revised the methods of political participation. It went
from being an upper class, upper caste male dominated movement to more participative movement
to everyone. The principle of non-violence gave space for mass participation, which included
the marginalized sections of the society. Women were one of the beneficiaries of the non-violent
struggle as they were considered an important factor to dismiss the moral claim of the British rule.
The women’s question which was being brushed aside was now the central theme of the struggle
for independence (Liddle and Joshi WS-74). Gandhi also played an important role in bringing in the
feminist demands within the fold of the national movement. In the sphere of rights, Gandhi proposed
gender equality which became the rallying cry of pre-independence Indian women’s movement.
Gandhi effectively blurs the distinction between the public and the private by making women equal
members of politics. His self-feminization and feminization of politics made him an important figure
in the Indian women’s movement (Kumar 82), inspiring a strand of feminism popularly regarded as
Gandhian feminism.
But what is feminism? A difficult question to answer as there is no universal explanation of
feminism. Firstly, because the idea of feminism is broad and secondly because it is very particular.
It is broad in terms of application and particular, in terms of experience. Simply put, feminism is the
strand of thinking which attempts to remove the hierarchy which perpetuates gender bias. It seeks
to eliminate all kinds of oppressive social, cultural, political and economic structures. A feminist
perspective is to recognize that society is organized in a hierarchy which creates fixed categories
of ‘male’ and ‘female’ or ‘masculine’ and ‘feminine’. It attributes different roles, realities and
experiences to members of the society where the masculine or male experience dominates. All power
positions are male centric and hence the positions of powerlessness are female-feminine. Feminism
is simply an attempt to address this continuous push and pull between the rigid gendered identities
(Menon VIII). The British used this understanding of gendered relations, along with race, class and
caste relationships to establish and sustain their rule. Gandhi had to use the same view to destabilize
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the British from their position of moral superiority. Gandhian feminism is based on experience
and non-violent development of the self. It is a challenge to the structure that makes people play
certain roles of domination and subjugation. The rigid conceptual grids which fix experiences are
challenged. The development of an individual from the other to the self is only possible within open
and fluid social, political and economic systems. (Parekh 249)
Gandhi discovered the potential of women’s involvement in South Africa, where women in
large numbers joined the agitations against the British rule. Gandhi also attributed the development
of his concept of satyagraha to these women who he believed were the epitome of self-sacrifice
and suffering (Kumar 84). Self sacrifice and suffering were two important ideals in the concept
of satyagragha. He believed that only women had these necessary qualities and hence became
inevitable part of the struggle against oppression. To sacrifice was to transcend the greed for power
and domination. Gandhian ideas of women’s role in politics gave “women a new dignity in public
life, a new confidence, a new self-view” (Kishwar 1694). It should be noted that the participation
of women in political life took time and Gandhi faced many problems in convincing women of
their role in politics. Hence, he devised a means of political participation of women from within the
private life. For Gandhi, family was the source of all social change and as women held an important
place in the family, they needed to be sensitized to all forms social problems. In his early years
Gandhi identifies the potential of ‘home’ as an important place for public action (Kumar 83). The
swadesi movement where women were enlisted in spinning khadi as a form of protest is a good
example of the private being a space for political change. Gandhi was one of the few Indian political
thinkers in the modern times who attempts to blur the spheres of public and private. Consciously
or unconsciously, Gandhi introduces us to the idea of ‘personal is political’1, a rallying cry of the
second wave of feminists. Gandhi makes women visible in the sphere of politics.

IV
Gandhi’s contribution in bringing the women from the periphery to the core of political relations
cannot be denied. But that being said we should also be aware that there were many contradictions
in his own thought. He universalizes the idea of the women to the extent that he becomes blind to
the social, economic and cultural differences which impact the experiences of women. He also puts
too much weight on the ‘moral condition’ of women. It is on the basis of their morality that their
role in politics gets defined (Kishwar 1699). Gandhi’s concepts are some of the most interesting
ideas among the modern Indian political thinkers. Not only because they are revolutionary but also
because they are extremely interpretative. As times and conditions change, his thought can also be
evolved to suit the need of that time. His ideas are not static, nor are they limited to a certain political
or social condition. While his theory is indigenous, it can still be applied to different conditions
and requirements. “For Gandhi, morality is contextual, individualized, and involves a sensitive and
situationally nuanced realization of an ideal” (Parekh 254).
This contextuality plays a very important role in the inclusion of women in the sphere of politics.
Gandhi’s sensitivity towards recognizing the regressive social norms and practices influenced his
belief that the status of women could be changed by constructing a new social order. A social order
where the oppressive structures and rigid truths are replaced with progressive frameworks and
relative experiences. His thoughts are also influenced by his own day to day experiences and the
knowledge which he derives from theological and philosophical studies. Gandhi is essentially a
time binder. He takes the knowledge of the past which seems to have outlived its purpose and
translates it into ideas which are relevant in the time and conditions which he lives in. He modifies
and fixes these ideas so that they are effective in bringing a positive change. He pushes the set norms
beyond their limits and reinterprets them to create a newer framework of social system. He brings
together different and often opposing sets of ideas and reconstructs them to create this broad yet
clear idea of self-respect, empowerment and realization of freedom. These ideas are flexible enough
to be universally applied but also stable enough to not lose their essence. His demand to replace
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oppression with emancipation is an ideal which echoes the sentiments of movements against race,
class, caste, gender and ethnic inequality. While his theory may not be perfect and is filled with
contradiction, it has sustained itself through different movements across the world.
The Indian feminist movement reflects the Gandhian ideas and beliefs. While the Indian women’s
movement is essentially socialist, we can witness the influence of Gandhian ideas and methods. It
can be said that his thoughts reflect a feminist perspective even though he never claims to be one. It
cannot be denied that Gandhi makes an immense contribution in bringing women into political life.
He legitimizes the role of women in political and economic participation, something which thinkers
of his time were hesitant in doing. In some cases, there was an outright refusal to include women in
political sphere. He creates an image of the woman activist which becomes the crux of all political
and social change. This woman activist is selfless but not meek, disciplined but not oppressed and
quiet but not silenced. For Gandhi the woman activist not only contributes to political, social and
economic change but also helps in sustaining them. According to him, the change in the status of
women is imperative to bring any sustainable change as there is a link between the position of
women and the social, economic and political structures. The more oppressed the women are, the
more exploitative the system is. At the same time, Gandhi also critically examines the meaning of
oppression and exploitation. He does not apply the western logic of oppression on Indian women
and interprets it differently. He challenges the image of oppressed women which the British used to
legitimize their rule in India. He criticizes the silent acceptance of this image and attempts to replace
it with the image of a female activist. This image which is loosely constructed has been adopted
by the Indian women’s movement and feminist understanding. Oppression and emancipation are
relative and based on experience. There can be no universal understanding of oppression and no
single method of empowerment. Secondly, Gandhi gives women leadership role in public and
private life. By recognizing them as important agents of social change, he was able to create a space
for women to attain leadership roles. SEWA2 (Self Employed Women’s Organization) serves as a
good example of this. SEWA believes in the principle of economic independence and upliftment
of poor women. SEWA uses the principles established in Hind Swaraj to achieve its objectives of
upliftment of poor women.
“Gandhi imagined changes as ripples in water – ever widening circles of change, local and
at the same time global: linked and yet mobile. SEWA’s women’s groups and federation are the
example of such growth” (Bhatt 116). They believe in development and initiating a challenge to
oppressive structures. For organizations like SEWA economic empowerment is more than just
removal of poverty. For them it is a significant mechanism to eradicate social injustices and in order
to do so resistance is unavoidable. There is a need to recognize the systematic oppressions which
are perpetuated in political, economic, social and cultural structures and remove them. Gandhi’s
battle was against all forms of injustice and thus his ideas and mechanisms have been adopted
by different movements against injustice. This is an evidence of Gandhi’s feminist perspective
eliminating injustice. A feminist perspective is not an organization which one can join or leave
when one feels like. But it is a continuous pursuit to recognize and correct gender injustice, which
is produced within the ever-changing binaries of the dominant and the subordinate. This perspective
also recognizes that gender-based injustices cannot be addressed in isolation and hence concerns
itself with other overlapping forms of inequalities and injustice, which are produced within the
hierarchal order. The non-violent methods of hunger strike, picketing, singing of slogans and silent
marches are popular methods which are used by feminist and women’s organizations across the
country during campaigns against dowry and rape. Political participation and development cannot
be done in isolation in a democratic country where equality and freedom are the foundations of
the constitution. Thirdly, Gandhi believed that decentralization was the key to development and
keeping this in mind, the 73rd and 74th Constitutional Amendment Acts of 1992 were made. They
imbibe the idea that decentralized, local and particular forms of development are necessary. The
same acts also bring 33% reservation for women and schedule caste, and schedule tribes in local
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self-government bodies. While there are many criticisms against reservation, it cannot be denied that
it acts as an important means of inclusion of the marginalized sections. It also creates opportunities
for experiences of the marginalized to be included in planning and policy making.

V
Gandhi played an important role in facilitating the positions and presence of women in the politics
in India. He is not a ritualistic presence when looked through the lens of feminism, especially in
India. Even today Gandhi lives, evolves and inspires women to break free from oppressive structures
and change their position in the society. His ideas and methods continue to be a major influence on
contemporary women’s movement in India. His vision of women playing an important role in the
reformation of social, political and economic structures may not have come from a well-constructed
theory; but it was a part of his core belief system. He believed that the oppression of women needed
to be eliminated. This belief helped him transcend his own upper class, upper caste masculinity and
often misogynist way of life. This ability to transcend he shared freely with the people he interacted
with, who learnt from him and carried this forward.
His legacy of nonviolence, of agency, and of empowerment has been passed down across
generations not only in India but all over the world. This brings in a necessity to view Gandhi as a
feminist no matter how reluctant he is to accept such terms. We should keep in mind that by calling
him a feminist, we are not trying to assert his power or position over feminism in India, but only
recognizing his contribution and carrying forward his legacy. It is a legacy which alters and modifies
itself and becomes richer in terms of principles and practices with each generation, hence continuing
the process of time-binding.

NOTES
1

There is no clear understanding of when the term ‘personal is political’ originates and who mentions it first.
It has served as an important theme for the second wave of feminism which emerges in the nineteen sixties.
This phrase was popularized by Carol Hanisch in her essay titled as “The Personal is Political.” She does
not claim the authorship to this phrase.

2

SEWA (Self Employed Women’s Associations) is a trade union which was registered in 1972.
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GAPS
Sanjay Mukherjee
It is difficult to mend some gaps
That contain an entire universe.
The endless night peeps to tell perhaps
Of mending walls, of tapping saps,
Of theorems straight, and some inverse:
It’s difficult to mend some gaps.
Once territories required no maps,
Old neighbours could actually converse,
The endless night peeps to tell perhaps
Of love happy to fall into traps,
Words that meant true, not the hooded curse.
It is difficult to mend some gaps.
Under what stars would there be a lapse
And a sun slips through, the time reverse?
The endless night peeps to tell perhaps:
Although empires can be built from scraps
And clogged pens can again attempt verse,
It is difficult to mend some gaps,
The night peeps to tell just that perhaps.
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I

There is a taken for granted belief (both theological and secular) according to which names name entities
and therefore when the name of a given entity changes, the entity changes. In the process, the history of naming
is erased and the entity itself shines in their ontic existence. The most common rendering of this belief system
(common to theologians, scientists [natural and social] and humanists) is the recurrent question of modern/
colonial epistemology asking for the ontic identification of an entity: hence the question “what is X?” In this
case, it would be “What is the Global South?” Decolonial epistemology starts from someplace else and avoids
the “Is.” It asks instead: “how was it that what it is came to be what it is?” Consequently, the question is not
“what is the Global South” but “how what is named ‘Global South’ came to be what it is.” The change of terrain
is very simple: every question about what it is (which are modern/colonial) are ontological questions asking for
the content (the enunciated) of the entity behind the name, while decolonial questions are always addressing the
assumptions and presuppositions (the enunciation) that made possible for such an entity to become what it is.
My aim is to explore how the Global South came to be and what are the consequences of its coming into
existence. Subsequently, I will ask also what “Dialogue” means when paired with a geo-political/hemispheric
configuration. There is a larger aim in my presentation that I will frame towards the end of this concept note:
it is a common dictum today in the media, social sciences and humanities to recognize that we, globally, are
experiencing a dramatic critical moment in the life of the planet and hence, in our animal-human species.
Now the planet is not guilty of the responsible of the crisis, but us animal-human species. But not all of us.
Facing such generally recognized and dramatic moments what shall the role of the social sciences, humanities,
artistic endeavors, religious institutions and believers be? What shall we (in the humanities, social sciences,
journalism, art and religion) expect from the sciences, financial and corporate institutions and governments?
What shall “Global South cultural production and Dialogue” mean and do for us?
II
It has been said and it is being increasingly recognized, although in small circles, that today, we, the animalhuman species on the planet, are experiencing no longer an epoch of changes, but of change of epoch. As it
often happens, the sentence is over used and for that reason each time it is pronounced it needs qualifications.
Here are three qualifying criteria derived from Anibal Quijano’s work:
1)

The relationship between capital and labor has changed dramatically, to the point where the dominant
part of capital not only has no capacity, but has no interest in producing employment. On the contrary,
jobs have to be eliminated and technology and AI are supplanting human labor. Then, we cannot wait
for capital to produce more employment, never again.

2)

For this reason, it is also not possible to expect capital to produce the minimum of public liberties
associated with the market, as it was the case in the previous stage of capitalism. That is why political
democracy is being re-concentrated and the public domains are constantly being privatized from the
center to the periphery.

3)

Therefore, the change of the very basis of capital is no longer the purchase and sale of labor power,
but the control of our subjectivity, the control of our mentalities. It is in that control that the main
dispute of the moment lies.
What does it mean, under these circumstances, I ask again, “Cultural production in the Global South and
Dialogue”? Since the end of the Cold War, the idea of the Global South displaced and replaced the idea of Third
World. The change of name did not modify the land and water masses of the planet; they remained the same.
What changed was not “nature” but “culture.” Or, to avoid the Western dichotomy (for there is neither nature nor
culture beyond Western vocabulary, imaginary and areas of influence), what changed was how human beings
imagine themselves on a planet that they (or we) have not created. The question is who is responsible for the
change? Apparently, it was a US writer Carl Oglesby, who used the expression “Global South” referring to less
industrialized countries. It was synonymous with Underdeveloped and Third World countries. The expression
became popular in the twenty-first century and it is used today both by the World Bank (in the Global North,
for there cannot be a Global South without a Global North) and by activists and intellectuals and progressive
politicians to assert their position confronting the economic, politic, and cultural (scientific, intellectual, artistic,
political) dependency from the Global North.
The change of nomination did not change, just disguised, the power differential that structured the global
world order since the sixteenth century, when Western/Northern Europe began to affirm itself by means of
invading, conquering and colonizing first the unknown land that Europeans named New World, and then America,
and subsequently the territories of Asia and Africa. There were some exceptions in the process of conquest and
colonization: China and Japan were never colonized as were South Asia (cf., the Mughal Sultanate), South-east
Asia and Africa. Since the sixteenth century European men of knowledge began to dominate the intellectual
scene due to the navigation across the globe, the books they wrote to describe the planet, the maps they drew
to map the planet. The privilege of controlling knowledge and being the describers of the planet without being
described, gave them the privilege of placing themselves at the center of the terrestrial world and to the present
of time (e.g., Hegel).
To make things more complicated, let’s take two examples. In the US, the traditional South that divided
North-South during the Civil War has become now part of the Global South, the Global South in the Global
North. The South of Europe has been established, from the Northern perspective, since the eighteenth century.
Catholic countries plus Greece (Orthodox Christians) were located in the South; they are also people of color.
Kant was already noticing that Spaniards were mixed with Muslims. Whether blood or skin colors was a factor
is irrelevant. It was already imprinted in the mind of Northern Europeans. Coincidentally, the South of Europe
and Orientalism were invented during the same period, solidifying the geographic and epistemic (control of
knowledge) of North/Western Europeans. Not to mention that since US politicians and intellectuals asserted
their own geopolitical location by defining the Western Hemisphere as their territory, Europe was relegated
to the West of the Eastern Hemisphere the Eastern Hemisphere. Hence, Europe was the West of the Eastern
Hemisphere. The rift was easily negotiated when the US, after WWII, took on the leadership of the World
Order, the expression North Atlantic encompassed both the Western Hemisphere and the West of the Eastern
Hemisphere.
First, Second and Third World modified the principle of classification: instead of cardinal points, the
classification was in unapologetic ranking. Needless to say, there was nothing in “reality” (the ontic dimension
of lands and water masses to sustain that hierarchy). Those who control knowledge placed themselves in the
First World, which they justify by saying was developed, industrial and democratic. The second was also
industrial and developed but alas was not democratic. And the Third World was underdeveloped—that is the
reason the concept of development was invented. However, during the Cold War, the struggle for decolonization
revendicated the lower ranking of the Third World and it became a region of pride and struggles for liberation.
It was the first time in the 450 years of the Western dictation of geo-political configuration of the planet that
people inhabiting a lesser region of the planet and, therefore, knowing that they/us are considered also lesser
human beings, transform into pride, self-assertion and disobedience to the dictate of the First World, and to
the Global North now. However, today Global South/Global North are half of a global order composed by the
Global West/Global East.

III

The return to geographic classificatory criteria after the straightforward Three-Worlds ranking cannot erase
the memory and the logic of all those classifications: the logic is the logic of coloniality always diverted and
disguised by the rhetoric of modernity. “Newness” is a powerfully entrenched expectation of the rhetoric of
modernity and “Global South” had that effect: it is “New,” it “changed” (another mantra of modernity: the
worshipping of “change”) the old Three World division.
I repeat the third criteria of the change of epoch enumerated by Anibal Quijano:
Therefore, the change of the very basis of capital is no longer the purchase and sale of labor power,
but the control of our subjectivity, the control of our mentalities. It is in that control that the main
dispute of the moment lies.
The points of contention are the drive towards—on the one hand—managing and controlling the growing
awareness of people who do not want to be managed and controlled, who are powerless in front of the state, the
corporations, the finances and the mass media but who are—on the other hand—in a position of power to decide
their/our own destiny, building the knowledge we need for our own liberation rather than contributing to the
knowledge they need for our subjective enslavement. Hence, the “cultural production” in/of the Global South
cannot be isolated from the Global North and from the power differential in every domain of life (political,
economic, military and cultural, although politics, economy and military are cultural too). The question then is
what kind of cultural production, whom (person and institutions) and what for are we talking about when we
talk about Global South cultural production? What are our responsibilities, as scholars, journalists, intellectuals,
artists, professionals with different training, and what are our possibilities in the Global South, in the North/
West or in the Global East?
And that “cultural production” shall be one of delinking from Western epistemology and aesthetic, whether
it is active in the Global North or the Global South or in the Global East. Border, the consequences of coloniality
and coloniality, the darker side of Western modernity, is all over. The awareness and the sensing of dwelling in
the border, and the will to delink, brings about border thinking and border doing in our daily and professional
praxis of living. To quote just one case of what I have in mind: the work of Vandana Shiva always provides, as
scientist and activist, an example—not a model—of scholarly and scientific work driven not by the disciplinary
norms but by the needs emerging from the very praxis of living being undermined by the current hegemony
of epistemic coloniality. Disciplinary knowledge is being used and activated by her dwelling in the border
of Western “science” and “indigenous” wisdom, in the border of Western (and westernized) expectations of
planetary homogeneity and non-Western disobedience civil, political and epistemic disobedience (as many of
us have learned from Mahatma Gandhi).
And this brings us to the question of “Dialogue.” Regions do not talk to each other, they do not have
“dialogues.” The Global South doesn’t dialogue with the Global North. People do. And people dwell in the
territory (e.g., the normativity of the nation-state, of whiteness, of heterosexuality, of religion) or on the borders
(border land and border lines). The Global South is not warranty of good causes, for the Global South has been
infiltrated by the Global North/West. Borders like coloniality are all over and it is not a question of studying the
border dwelling in the territory of the social sciences or/and the humanities, but dwelling, thinking and doing
on the borders where disciplinary formation are out of place: border thinking is un-disciplinary, it is not interdisciplinary. Many people in the Global South (in government, banks, corporations) have productive dialogue
with Bank’s and Corporations’ CEOs as well as with functionaries and officers of the State, technological megacorporations and the like justified by the rhetoric of modernity: it is necessary to develop and update the Global
South while peasants and Indigenous people organize themselves to stop extractive and fracking.
Given the geo-political world order since 1500 when European map makers in collaboration with
international law-makers mapped the planet geo-graphically and legally, global linear thinking was crucial
to trace the borderlines (physical, legal and mental) gardening the center and increasing their intervention in
memories and territories that were neither derived from Greece and Rome nor had anything to do with Western
international law. Borderlines created the conditions for border dwelling: the majority of the world population
had their own memories that had to be accommodated to the foreign memories of European settlers, officers of
the states and merchants. Border dwelling became the common experience of the world population outside of
Europe. Border thinking were the epistemic and political consequences for those who did not want to become
clones of North Atlantic global designs.

In sum, running through all the geo-political configurations of the planet since the sixteenth century, there is
a common logic of devaluation and exploitation regulated and justified by the rhetoric of modernity, progress,
development, and civilization in/from the West/North. Facing this long history of coloniality of power, the
question is less the cultural production in/of the Global South, but the relentless intellectual work to delink
and undermine the belief system that has sustained the image of the West, the First World and the North as
the guiding light of Universal History. That is, border thinking in epistemology, politics and ethics cannot be
contained in geopolitical regions. Since coloniality operates by tracing borders all over the planet, tracing the
interiority of the North/West and the exteriority of the South/East, coloniality is all over and so unavoidably is
border dwelling and border thinking: The North is in the South and the South is in the North, and the East is in
the West as the West is in the East.
If then capitalism (or more encompassing the economic domain of the colonial matrix of power) is less
interested in purchasing and selling labor power than in controlling our subjectivities and our mentalities, then
the main battle field is the domain of knowledge, both at the level of constituted knowledge (what is said, the
enunciated, the content of knowledge) as well and mainly at the level of the constitutions of knowledge (the
saying, the enunciation, the terms [assumptions, principles, beliefs]) upon which constituted knowledge has
been built and continues to be defended.
The struggle to delink from Western/Northern epistemic hegemony and re-build from the sources and
energies that Western modernity disavowed (epistemic/aesthetic reconstitution), is a modest but important and
urgent contribution that decolonial praxis of thinking and praxis of living should do; it doesn’t matter in what
region of the “Global” it is enacted, for the politics and ethics of border thinking cut across territorial units.
Hence, dialogue among people dwelling in the borders shall take the front stage across the globe and beyond
any “Global X.” However, delinking doesn’t mean ignoring (since we cannot) Western institutional (e.g.,
disciplinary propagated by mainstream media in every day conceptual language) ways of knowing but reducing
it to its own size and appropriating it in our political, ethical and epistemic creativity as border dwellers, border
thinkers fashioning borderlands praxis of living that are no longer anchored in any regional or hemispheric
territoriality. “Global South” exposes the vulnerability of “identity politics.”
Border thinking opens up instead the possibilities and potentials of “identity IN politics:” which means
operating from the identifications and classifications (racial, sexual, national, religious) hegemonically and/
or dominatingly imposed, without assuming ourselves that we are what some else says we are: Western
knowledge(s) has bestowed and imposed upon people and regions of the planet identifications that we could
either accept and bend to them or to reject and delink from them. And that is a task of every “cultural (epistemic,
political, aesthetic, ethical) production of border thinking, doing and praxis of living.” It doesn’t matter if it
takes place in the Global South, Global North/West or Global East. If coloniality is all over, so decolonial
responses are all over too, and decolonial responses at this point cannot be but responses from border dwelling,
border thinking and border praxis of living.

Related Themes

Proposals may be formulated around the following themes. These are only suggestions; you are welcome to
prepare your papers based upon other ideas relevant to the broad theme of the conference.
(a) “Dialogue of Cultures (Pagan/ Non-Pagan”)
(b) “Cultural Translation”
(c) “Geophilosophy”
(d) “Politics of Cartography”
(e) “De-Territorializing Memory”
(f) “Globalectical Imagination” (Ngũgĩ waThiong’o)
(g) “Poetics of Relation” (Edouard Glissant)
(h) “Pitfalls of One-World Thinking” (Aamir R. Mufti)

Special Session

FCT’s annual conference has always included a special session on a literary text from India for close
examination. However, this year, as part of its focus on Global South cultural production and dialogue as a
broad theme it has chosen Tayeb Salih’s Mawsim al-Hijrah ilâ al-Shamâl (Season of Migration to the North)
for this session. First published in 1966, this Arabic novel has been frequently read as a counter-narrative to
Joseph Conrad’s Heart of Darkness. Although set in Sudan in the 1960s, this novel examines the fragmented

topographies of its colonial history from the years between the World Wars to its freedom struggle through
multiple perspectives. These perspectives often conflict with each other through their overlapping conflations.
In a way, this novel critiques the Orientalist construction of colonial identity. The central protagonist, Mustafa
Sae’ed, one finds out slowly, has used his oriental, eroticized appeal to gain sexual favors with several white
women, and killed one of them. At a crucial point in the narrative, he declares, “I am no Othello; Othello is
a lie!” and follows it shortly with, “I am a lie.” The point that he seems to be making by these assertions is
that the colonial act of naming the Other is already a fabrication. The novelist treats Sae’ed contrapuntally as
both a product of colonial modernity and a critic of its excesses. His return to Sudan from England and his
subsequent attempt to participate in Sudan’s nation-building program indicate his anxiety and ambivalence
about his colonial legacy, which he cannot fully abjure nor fully embrace. The unnamed narrator, who has been
sketching Sae’ed’s life story through their conversations and later through his rummaging of Sae’ed’s letters
and diaries, has been deeply moved and bewildered by the force of the inexorable logic of Sae’ed’s experience.
One can even say that it is in Sae’ed that he finds his own doppelganger that he both loves and hates. This
ambivalence is symbolized in the architecture and internal décor of the colonial library that Sae’ed had built in
his home in Sudan as a testimony to his past association, and perhaps to his romantic fascination with colonial
splendor. Salih’s novel implies the inherent ambivalence in liminal identities within the “colonial matrix of
power,” to use a phrase from Walter D. Mignolo.

Keynote Speaker

Walter D. Mignolo is William H. Wannamaker Professor of Literature at Duke University and has joint
appointments in Cultural Anthropology and Romance Studies. He received his PhD from the Ecole des Hautes
Etudes, Paris. Before joining Duke in January, 1993, he taught at the Universities of Toulouse, Indiana, and
Michigan. He has published extensively on semiotics and literary theory, and has in the past years been
working on different aspects of the modern/colonial world and exploring concepts such as global coloniality,
the geopolitics of knowledge, transmodernity, border thinking, and di/pluriversalities. His recent publications
include: The Idea of Latin America (2005), Writing Without Words: Alternative Literacies in Mesoamerica
and the Andes, co-edited with Elizabeth H. Boone (1994), and The Darker Side of the Renaissance: Literacy,
Territoriality, Colonization (1995) which won the Katherine Singer Kovacs prize from the Modern Languages
Association. He is also the author of Local Histories/Global Designs: Coloniality, Subaltern Knowledges and
Border Thinking (1999) and On Decoloniality: Concepts, Analytics, Praxis (2018) with Catherine E. Walsh. He
is the editor of Capitalismo y geopolítica del conocimiento: El eurocentrismo y la filosofía de la liberaciónen
el debate intelectualcontemporanáneo(2000) and The Americas: Loci of Enunciations and Imaginary
Constructions (1994-95) . His current interests include colonial expansion and nation building at the end of
the nineteenth and beginning of the twentieth centuries. He co-edits the web dossier,Worlds and Knowledges
Otherwise. Professor Mignolo is the academic director of Duke in the Andes, an interdisciplinary program in
Latin American and Andean Studies in Quito, Ecuador at Pontificia Universidad Católica del Ecuador and the
Universidad PolitécnicaSalesiana. Since 2000, he has directed theCenter for Global Studies and the Humanities,
a research unit within the John Hope Franklin Center for International and Interdisciplinary Studies. Professor
Mignolo has also been named Permanent Researcher at Large at the Universidad Andina Simón Bolívar in
Quito, Ecuador.

Abstract Submission Deadline

An abstract or proposal not exceeding 500 words is due by August 15, 2019. The abstract should have
a title along with the name and institutional affiliation of the presenter. Please send the abstract as an email
attachment to D. Venkat Rao (telvenkat@gmail.com) with a copy to Tonisha Guin (tonishaforfct@gmail.com).
We also welcome poster presentations.

Registration

The last date for receiving the registration fee is September 20, 2019. The fee may be paid through a direct
electronic bank transfer or multi-city cheque drawn in favor of Forum on Contemporary Theory on a bank in
Baroda. Please ask for our bank details, if you want to make a wire transfer. The amount should be sent to the
FCT’s address mentioned on its website (www.fctworld.org). The registration fee is non-refundable.
The accommodation will be provided in Osmania University Centre for InterntionalProgrammes’ guest
house and other guest houses in the vicinity of the venue with limited facilities on a shared basis. Accommodation

may be arranged subject to availability, on a first come, first serve basis. We encourage the participants to
register early.
The registration fees are as follows:
Participant from India (with accommodation) - Rs. 7,000/Participant from India (without accommodation) - Rs. 5000/Overseas Participant (with accommodation) - US $250/Participants from SAARC Countries (with accommodation) - US $150/Overseas Participant (without accommodation) - US $150/The registration fee for the outstation participant will take care of board and lodging for 4 nights (18-21
December 2019). Participants are expected to check in at the guest house by 6 pm on 18 December and check
out by 10 am on 22 December 2019. Participants without accommodation will be provided with conference tea
(twice daily) and lunch during the conference. The conference will begin at 9 am on 19 December and continue
till 6 pm on 21 December 2019.
There will be a General Body Meeting of the Life Members of FCT in the evening of December 18 at the
Guest House of the conference venue. You are requested to attend this important meeting, which will
discuss the future activities of FCT.
Members of the Organizing Committee of the Conference
1.
2.
3.
4.
5.
6.
7.

Prafulla C. Kar, Convener of FCT (prafullakar@gmail.com)
Kailash C. Baral, Conference Convener (mail2baral@gmail.com)
Walter D. Mignolo, Academic Convener (walter.mignolo@gmail.com,walter1654@gmail.com)
D. Venkat Rao, Academic Convener (telvenkat@gmail.com)
William D. Pederson, Director, International Lincoln Centre, LSUS (william.pederson@lsus.edu)
A. Karunaker, Director, OUCIP and Local Convener (akredrem@gmail.com)
Tonisha Guin, Academic Fellow, FCT (tonishaforfct@gmail.com)
***

National Workshop

Performance Theories from and about the Global South
Space and the Body, Cultural Politics and Resistance
12-14 September 2019
Venue
Centre for Contemporary Theory
C 304, Siddhi Vinayak Complex
Faramji Road, Alkapuri, (Opposite Baroda Railway Station)
Baroda 390007

Conceptual Introduction
For the last few years, Forum on Contemporary Theory has been facilitating dialogues around the cultural
production from the Global South. Our understanding of the Global South is informed by a body of scholarship
that has emerged in recent years from Latin American, African, South Asian and Southeast Asian scholarship
to mark a shift from the erstwhile discourses on postcoloniality and the colonial encounter to a paradigm
shift that directly challenges and disrupts the Eurocentric hierarchies implicit in global cultural exchanges and
shared knowledge systems. In this framework, the heuristic polarisation of the colonial and the decolonised is
not treated as a binary where they must necessarily be pitted against each other. These acts of binarization are
deemed necessary but insufficient in their current problematics. Rather, devising the methodologies of how
they may be understood in terms of each other is emphasised. The evolution of different art forms have been
extremely sensitive to these shifts, and problematise these binaries in their own distinctive ways.
Thus, in the last two decades, the rubric of humanities has seen shifts from the textual to the visual, to the
performative. It has by no means been a linear progression from one insular, self-contained object to another.
Rather, there has been movement towards expanding the study of humanities in domains conventionally
differentiated from it. Performative here is understood not in opposition to the literary, or the visual, just as
it would be reductive to treat the literary and the visual as binary oppositions of each other. Rather, within

this discourse, the performative refers to a discursive practice that produces or enacts a normative cultural
entity through reiterations of the norms or conventions associated with it. In these processes of reiteration,
it contains both the potential to constitute and at the same time transform the act in question. Performativity
cannot be reduced to a single act, it is a process of citation and repetition of normative structures. Despite its
emergence within a discussion of solely linguistic utterances, its relevance, and therefore usage, has broadened
to encompass all embodied practices within the domain of culture. Thus, performativity, as we understand
today, is irrevocably intertwined with the notion of embodiment. While all acts fall within the purview of this
understanding of performativity and embodiment, performance arts allow one to access a more formalised,
staged iteration of the concepts at hand.
In November 2017, Forum on Contemporary Theory had pioneered a path-finding and perspective building
session on performing art and embodiment titled “Studies in Performing Art Traditions and Embodiments.”
This project was undertaken to open up an interdisciplinary, creative and critical dialogue on the praxis of
lived traditions of embodied performative arts in India in particular, and South Asia at large. The participants—
performers, critics, academicians—conversed on the ways in which the term performance is connotated, the
configurations of academic engagements with staged performances, the continuums of pedagogy of embodied
traditions, and the stratagem at play in archiving.
In its second rendition, “Transcendence in Dance: A Symposium on Techniques of Embodied Performance,”
hosted from 8-9 February 2019, we aspired to create a platform that opened up the discussion on performative
embodiment to one of its most fertile sites: dance. The symposium brought together dance performerpractitioners, academics and critics to allow for an active discourse, supported with demonstrations by select
participant-dancers, that was not restricted to a purely academic perusal of dance theory or limited to the
kinesthetic of performing or witnessing a dance recital, but a critical confluence of both.
In this workshop, we shift the focus back to a more theoretical engagement with performance studies
through close reading and discussion of selected texts, special lectures, interspersed with interactive sessions
and select demonstrations by eminent artists. This workshop will benefit graduate students and researchers
of performance studies, body studies, identity studies working within the domains of cultural studies, at the
intersections of gender, class, caste, race and ethnographic identity formations.
The team at FCT hopes that this project will enable us to better engage with the nexus of socio-politicaleconomic culture(s) that constantly informs any critical theoretical exercise. Further, there is an ardent need
within the domain of critical humanities to look beyond the literary text to comment on the nuances of social
experience. The insularity to which performative traditions are often subjected may be disrupted in forums like
that created by this project, in deliberate interactions between the critic and the performer, the academic and/as
the audience, the performer and the uninitiated receptor. For our own understandings of the cultural topographies
with which we identify, it is crucial to recognise the importance of these binaries of critic/performer, trained
performer/uninitiated audience etc, but not be limited by them.

Thematic Introduction
Ketu H. Katrak

Our study includes historical and conceptual questions such as: what is performance? Is this word adequate
in different geographical areas globally? What are the overlaps and differences between drama, theatre, and
performance? What is Performance Theory? Would it be more appropriate to think of Performance Theories?
When was this recognized as a field of study? What are its primary concerns? How is theory and praxis
connected by theorists? How do we read theory as living documents that we engage with and question?
We recognize that Performance Theory is inherently interdisciplinary, often intercultural with debates on its
parameters and goals. It is an ongoing field of inquiry with significant theoretical voices from across the globe,
with differing definitions.
Even as we acknowledge the ancient roots of drama and performance whether in India (Sanskrit theater)
or in Greece, with texts such as The Natyasastra, or The Poetics, and commentators such as Abhinavagupta,
or Aristotle, we analyze theoretical voices on performance from African nations, India, Euro-America, and
multiethnic US, with resonances, local and global, for cultural politics and resistance.

This workshop focuses on 20th and 21st century performance theorists from the Global South with a focus
on the politics of performance space and the body, as well as a study of cultural politics and resistance as
emanating from theory. Our study also includes performance theorists from Euro-America who include the
global South in their theories in an effort to balance theoretical voices on performance.

Historical Delineations of Performance Theory

We recognize early and contemporary Euro-American thinkers on performance whom we cover with brief
selections such as by Antonin Artaud, Jerzy Grotowski, Augusto Boal, Victor Turner, Bertolt Brecht, Richard
Schechner, Joseph Roach, Peggy Phelan. We also include feminist theorists on performance such as Judith
Butler, and Jill Dolan, along with US multiethnic performance theorists such as Karen Shimakawa, Denise
Uyehara, Jose Esteban Munoz, and Diana Taylor.

Performance Theory from the Global South: The Creative Artist as Theorist
The struggle between the arts and the state can best be seen in performance in general and in the battle
over performance space in particular . . . The war between art and the state is really a struggle between the
power of performance in the arts and the performance of power by the state—in short, enactments of power.
Ngugi WaThiong’o, “Enactments of Power: The Politics of Performance Space”
What is the essential connectedness of the moving body to the space within which it moves? . . . I was
interested in space and then public space, as animate, as a personal and political phenomenon, a powerful
conveyor and custodian of power, emotion and meaning.
Jay Pather, “Shifting Spaces, Tilting Time.”
We analyze African creative artists’ theorizing on performance space and the body, and on cultural politics
and resistance as emanating from their own historical, geographical, and ideological contexts such as Kenyan
Ngugi waThiong’o’s seminal performance theory contributions on art and the State, and on community-based
theater encountering State censorship. Ngugi’s analysis of the politics of performance space resonates in South
African choreographer and curator, Jay Pather’s site-specific performances and in theoretical essays such as
“Shifting Spaces, Tilting Time” among others. Pather theorizes the use of the black body in public spaces
challenging apartheid-era racial separations. In other theoretical essays he analyzes “the black body as a site
of paradox,” a body on which history is inscribed even as it remains largely marginal, even “invisible” in postapartheid times. We also engage with Pather’s theoretical essays on Curation based on his own experience since
2008 as Curator of large-scale Public Arts Festivals, namely, “Infecting the City”, and “Live Art” that unfold
across the city of Cape Town.
We link Pather’s and Ngugi’s performative strategies to the performance of “transitional justice” by the
South African Truth and Reconciliation Commission in Catherine Cole’s text, Performing South Africa’s Truth
Commission: Stages of Transition, to street theatre in Jamaica (Sistren: Working-class Women’s group), in
India (Safdar Hashmi), and justice for Japanese-Americans held in internment camps in the U.S., linked to
post-9/11 hate crimes in Denise Uyehara’s Maps of City and Body.
We discuss performance theorists on cultural politics and resistance, such as Rustom Bharucha, “Peter
Brooks’ Mahabharata: A View from India”; Dwight Conquergood, “Performance Theory, Hmong Shamans,
and Cultural Politics”; Sandra L. Richards, “What is to be Remembered? Tourism to Ghana’s Slave CastleDungeons”; Ketu H. Katrak on “The Post-Natyam Collective” and Katrak, “The Arts of Resistance: Arundhati
Roy, Denise Uyehara and the Ethno-Global Imagination”, in Violence Performed: Local Roots and Global
Routes, eds. Patrick Anderson &Jisha Menon; Edward Said, from Culture and Imperialism.
Performance theorists from the Global South engage with lived experiences of their indigenous cultures
colliding with colonial, patriarchal, racist and sexist stereotypes. Their theorizing is attuned to continuing
collusions of colonial and neo-colonial forces. We locate performance theorists with other cultural workers
within the ideological and historical currents of their own societies’ past and present. We engage with their
resistant voices against disempowering colonial policies on language and culture.
Throughout our study, we approach theory as a tool that participates in issues of social justice for ordinary
people rather than theory as an end in itself. Hence our attention to theory illuminates our knowledge of
performance and cultural politics even as it enables us to imagine participating in a Brechtian spirit in issues
of social change.

Academic Convener

Ketu H. Katrak, originally from Mumbai, India, is Professor of Drama at the University of California,
Irvine. She has authored Contemporary Indian Dance: New Creative Choreography in India and the Diaspora
(Palgrave Macmillan, 2011), Politics of the Female Body: Postcolonial Women Writers (Rutgers UP, 2006),
Wole Soyinka and Modern Tragedy (Greenwood Press, 1986), among other publications on Indian Dance,
Performance Theory, African and Postcolonial Writers. Her manuscript titled Jay Pather: Performance and
Spatial Politics in South Africa is currently under review at Indiana University Press.

Artists in Attendance

Dr Anita R. Ratnam, based in Chennai, India, is a performer, writer, speaker and arts entrepreneur and
culture mentor. She has been described as an “intersectionist”, whose work weaves the many disciplines
of dance, theatre, spoken word, ritual, archaeology, dramaturgy and women’s issues. For over 40 years,
her distinguished career has witnessed over 1300 performances in 37 countries. In 2016, she received the
International Arts Award of Vishwa Kala Ratna by UK-based Milap Fest for her sterling contribution towards
narthaki.com, and the Sangeet Natak Akademi award, the Akademi Puraskar for Contemporary Dance for 2016.
She has restored the 15th century theatre ritual performance of Kaisaka Natakam in her ancestral village temple
of Tirukurungudi in Tamil Nadu. She has also conceived, produced and curated conferences and dance festivals
including The Other Festival, Old Texts New Textures (1994), Past Forward (1999), Ancient Futures (2000),
Mad and Divine (2010), Epic Women (2012) and Purush (2013).
Italian by birth, Padma Shri Dr Ileana Citaristi is an Odissi and Chhau dancer. She holds a Doctorate in
Philosophy with a thesis on Psychoanalysis and Eastern Mythology. Ileana has been living in Odisha since
1979. She has learnt the Odissi dance style under Guru Kelucharan Mohapatra and the Mayurbhanji Chhau
dance under the guidance of Guru Shri Hari Nayak. She was awarded the 43rd National Film Awards for Best
Choreography for Yugant in 1996 and was honoured with the Padma Shri in 2006 for her contributions to Odissi
dance. Dr. Citaristi is the author of The Making of a Guru: Kelucharan Mohapatra, His Life and Times (2001),
Traditional Martial Practices in Orissa (2012) and My Journey, A Tale of Two Births (2015). She teaches Odissi
and Chhau dance in Art Vision, her own institution in Bhubaneswar, founded in 1996.
Registration Details
If you are interested in participating, please email a brief bio-note (not exceeding 150 words) and a short
note (again, not more than 150 words), preferably formatted in a pdf document, explaining how you think it
will be useful for you at tonishaforfct@gmail.com with the subject “Application for Workshop: Performance
in Global South.”
If selected, you will be required to pay a registration fee of Rs.1500 (Rupees one thousand five hundred
only) by cheque, demand draft or online payment (we will share the bank account number and other sundry
details with you along with your acceptance letter). Please note, the registration fee will take care of your
workshop kit, lunch, dinner and tea for the duration of the workshop. Kindly arrange your own accommodation
since the FCT does not have the resources to do so.
The last date of application is 15 July 2019.

The annual subscription rate for Anekaant: A Journal of Polysemic Thought
(two issues) is as follows:
Institution $25 Overseas; ` 500/- India
Individual $15 Overseas; ` 300/- India
For subscription, please send a cheque or DD favouring “Balvant Parekh Centre for General
Semantics and Other Human Sciences” payable in Baroda along with the duly filled subscription
form to the following address:
Editor, Anekaant
Balvant Parekh Centre for General Semantics and Other Human Sciences
C-302, Siddhi Vinayak Complex, Faramji Road, Behind the Railway Station
Baroda-390007, Gujarat, India
Ph:+ 91 265-2320870

Anekaant: A Journal of Polysemic Thought
Subscription Form
Name of the subscriber:

Institutional affiliation:

Email ID:

Phone Number:

Type of Subscription (Individual/ Institutional):

Cheque/ DD number, Date and Amount:

Address to which the Journal is to be sent:

Anekaant: A Journal of Polysemic Thought
Back Issues

The back issues of Anekaant: A Journal of PolysemicThought [2013, 2014, 2015,
2016-17 (Autumn & Spring)] are available for sale at a discounted price. If individuals and
libraries are interested in purchasing the journal, please get in touch with the editor,
Bini B.S. (binisajil@gmail.com).

Balvant Parekh Centre Library Membership
Balvant Parekh Centre library membership is of two categories: Annual and Life.
The annual membership fee is ` 250 and fee for life membership is ` 1000. The
Centre's library has a growing collection of books and also subscribes to some
journals. The library has two sections: general and specialized. Books from the
general section comprising fiction, poetry, biography, autobiography could be
borrowed by life members who are residents of Baroda; each member is entitled
to borrow one book at a time for a period of maximum two weeks on payment of
` 250 as refundable deposit. Books from the specialized section are to be read
in the library and cannot be borrowed. The Centre does not allow photocopying
of books from its library since most of the books are paperback editions.
Photocopying, besides being a violation of copyright laws, causes damage to
books, especially to the binding.
Format for the application for membership is available on the website, www.
balvantparekhcentre.org.in.

