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11.0 INTRODUCTION

Interfaith dialogue, also referred to as interreligious dialogue, is about people of
different faiths coming to a mutual understanding and respect that allows them
to live and cooperate with each other in spite of their differences. In other words
it refers to cooperative, constructive and positive interaction between people of
different religious traditions (i.e., “faiths”) and/or spiritual or humanistic beliefs,
at both the individual and institutional levels. It is distinct from syncretism or
alternative religion, in that dialogue often involves promoting understanding
between different religions or beliefs to increase acceptance of others, rather
than to synthesize new beliefs. Through such dialogues, interfaith differences,
that many a time cause conflicts, can reasonably be reduced.

Some interfaith dialogues have more recently adopted the name inter-belief
dialogue, (Mehta: 2014) while other proponents have proposed the term inter-
path dialogue, to avoid implicitly excluding atheists, agnostics, humanists, and
others with no religious faith but with ethical or philosophical beliefs, as well as
to be more accurate concerning many world religions that do not place the same
emphasis on “faith” as do some Western religions. Similarly, pluralistic
rationalistic groups have hosted public reasoning dialogues to transcend all
worldviews (whether religious, cultural or political), termed Trans belief dialogue
(Harvard: 2012). In this unit we will discuss various aspects of this.

* Dr. (Ms.) Ashu Pasricha, Assistant Professor, Deptt of Gandhian Studies Panjab University,
Chandigarh
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Aims and Objectives

After studying this Unit, you will be able to understand:
e The meaning and Concept of Inter-faith Dialogue;
e Importance of Inter-faith Dialogue;

e Policies of religions to Inter-faith Dialogue; and

e Inter-faith/inter—religious organisations.

11.1 ABRIEF HISTORY

The history of interfaith dialogue is as ancient as religion itself. When not at war
with their neighbours, human beings have made an effort to understand them
(not least because understanding is a strategy for defense, but also because for as
long as there is dialogue, wars are delayed). History records many examples of
interfaith initiatives and

dialogue throughout the ages. Religion as a Source of Peace-building
The Emperor Akbar, for  Religion can be a source of conflict, but it
example, encouraged  can also be a source of peacebuilding.

tolerance in Mughal India, @  Hence it is particularly incumbent upon
diverse nation with people of  rgjigious communities and religious

various faith backgrounds,  |eaders to play a positive role in
including Islam, Hinduism,  heacepuilding.

Sikhism, and Christianity. | | .
Religious pluralism can also South Africa is a good example where in

be seen in other historical the struggle against apartheid, it was
religious leaders (particularly in the black
community, in the African community —
There have been several but also in the among some liberal whites)
meetings referred to as a who were at the forefront of nonviolent
Parliament of the World’s  protest, of pushing for change, of trying
Religions, most notably the ~ to break the conscience (the Christian
World Parliament of Religions ~ conscience) of those who were
of 1893, the first attempt to  uUnderpinning the apartheid system.
create a global dialogue

between religions. The event was celebrated by another conference on its
centenary in 1993. This led to a new series of conferences under the official title
“Parliament of the World’s Religions”. (http://www.parliamentof religions). In
early 20th Century, dialogue started to take place between the Abrahamic faiths
- Christianity, Judaism, Islam and Baha’i. In 1965 - the Roman Catholic Church
issued the Vatican Il document Nostra aetate, instituting major policy changes
in the Catholic Church’s policy towards non-Christian religions. On October 13,
2007 Muslims expanded their message. In A Common Word between Us and
You, 138 Muslim scholars, clerics and intellectuals unanimously came together
for the first time since the days of the Prophet[s] to declare the common ground
between Christianity and Islam. In July 2008 - a historic interfaith dialogue
conference was initiated by King Abdullah of Saudi Arabia to solve world
problems through concord instead of conflict. In January 2009, at Gujarat’s
Mahuva, the Dalai Lama inaugurated an interfaith “World Religions-Dialogue
and Symphony” conference. All these are efforts to avoid conflicts by better
understanding of each other.

contexts.




NECESSITY OF INTERFAITH DIALOGUE

Interfaith dialogue is necessary for peace. As Plato stated: “He seems to me to
have thought the world foolish in not understanding that all are always at war
with one another; and if in war there ought to be common men and certain persons
regularly appointed under others to protect an army, they should be continued in
peace”. (Chroust: 1947, 47) This means that it is peace we need, not war.
Commonly people say that if you want peace, you must prepare for war and if
you want peace, you must prepare for peace. When we say that Inter-faith dialogue
is necessary, we mean that without it we cannot reach to the end or with it, we
can reach to the end with fewer difficulties. The end here can be understood as
peace or justice or harmony or coexistence or cooperation. Interfaith dialogue,
according to Lobo (2002), is not a human activity, but that of God. The human
person is dialogical individual whose whole life is marked by dialogue with
God, with his fellow humans and with the world or the creation. The very life of
God is dialogical. So it becomes necessary that we live the life of God because
that is the vocation of men and women. Both the inner nature of God and the
outer relationships of God with humans are profoundly dialogical. (Lobo: 2002)
It goes well with the pedagogy of God; so it must be the pedagogy of humans.

FORMS OF INTERFAITH DIALOGUE

Dialogue is a means of building the openness, understanding and trust needed to
live and cooperate with each other despite any differences that may exists. It can
take place in different ways and on different levels. These are briefly described
here:

The Dialogue of Life

It can be called “unarticulated dialogue” because it could take place in all the
ordinary interactions and interrelations between people of different religions,
without a premeditated plan or structure. “Dialogue of life” according to Riffat
Hassan, is not contrived. It arises naturally out of the processes of life - from the
interaction, positive and negative, obvious and subtle, verbal and nonverbal,
between various peoples or persons. It emerges as people strive to live in an
open and neighbourly spirit, go on with their everyday business of getting on
with each other, of being good neighbours and living in peace and harmony.
While not overlooking the value of formal dialogue between officials, Hassan
argues that scholars and observers should pay attention to the “dialogue from
below”. Such dialogues can take place in our homes, families, villages, schools,
towns and cities. Many ordinary but important things happen when we live,
work, visit and study with people of different faiths. In places where religious
and cultural differences exist, special effort is needed. There will be a need to
make an effort to reach out, to understand, to break down our own prejudices
and to overcome the barriers, stereotypes and suspicions that are in all of us.
This is not easy and requires perseverance. It requires patience, willingness to
listen and an acceptance that people are different, or have a world-view different
from our own. To live in peace as our faith requires demands this effort.

The Dialogue of Common Action/Social Dialogue

Cardinal Arinze calls it “dialogue of action”. This happens when people of
different religions cooperate and involve themselves in joint projects foracommon
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good or common concern, such as building a road, bridge, a hospital or a center
for learning. For instance, there are some joint organisations of Christians and
Muslims working for the promotion of human rights and eradication of deceases
(Arinze: 1990).

Example of Interfaith Dialogue and Peacebuilding in Nigeria

In Nigeria, thousands of people- both Christians and Muslims have been
killed in violent conflicts. In Yelwa-Nshar, almost 1,000 individuals were
killed in a month, resulting in tensions between Muslims and Christians.
But religious communities have also contributed substantially to peace.

For over a decade, local pastor, James Wuye, and local Imam, Mohammed
Ashafa, have worked for peacebuilding. In 2004, they brought together
key leaders from the Muslim and Christian communities in Yelwa-Nshar.
In intense, emotional meetings, they used a combination of interfaith
dialogue and conflict resolution techniques to promote reconciliation.
As a result, the two communities forged a peace agreement, which was
supported by the governor of Plateau State and celebrated by people.

With a tentative peace holding, Wuye and Ashafa turned their
peacebuilding attention to the city of Jos, capital of Plateau State, where
a similar peace accord was reached and signed. Their work continues to
this day.

Theological Dialogue or Discourse

This takes place on academic or official levels between experts, theologians and
religious leaders. This kind of dialogue helps to clarify issues, to create greater
understanding and remove prejudices. By establishing links and relationships
between leaders, such dialogue can facilitate and enable practical cooperation
and action on the other levels. The aim of this exchange is not to reach a common
belief, but rather to clarify what each partner believes, to appreciate each other’s
spiritual values and to have a better understanding of differences. Here, specialists
or theologians in various religions listen to one another, present the doctrines,
beliefs and practices of their respective religions — not in a self-protective way
but in a well-articulated manner, discover and rediscover their common points
and differences. With the use of science and technology, they find a consensus
where they can meet in order to face the challenges of the modern world.

The Dialogue of Religious Experience

Prayer and meditation, as fundamental expressions of religious faith, could be
Interreligious meeting point because there are a lot of experiences to share in
different traditions. These two experiences allow someone to start a journey
towards the other; it takes place, particularly among believers who adore the
same God (Judaism, Christianity and Islam). This involves interfaith prayers
and also occasions when spirituality and religious texts are studied by members
of both faiths. This kind of dialogue also requires a level of expertise.

Dialogue, in all its forms, involves a certain amount of patience and humility.
Differences exist between people, but they also share a common humanity and a
desire to serve the gods they believe in. Dialogue is living one’s faith in the
presence of people of other faiths. It is a means of loving neighbours who are not



of different faith by reaching out to them in a spirit of openness and tolerance.
Doing this does not require one to engage in deep theological debate or depart
from one own belief. It is more about having respect for people’s different belief’s
and faith, about cooperation and living in peace with each other. It will take time
to build up relationships, to gain understanding, and to come to trust one another.
Dialogue should begin by focusing on things we have in common and on practical
things we can do together. There are obstacles that prevent or make dialogue
difficult. These need to be acknowledged and challenged.

Key Points

o Interfaith dialogue or interreligious dialogue refers it refers to cooperative,
constructive and positive interaction between people of different religious
traditions

¢ While the history of interfaith dialogue is ancient, in modern times the
World Parliament of Religions of 1893 is notable for attempting global
dialogue between religions.

e There are different forms of interfaith dialogue. Dialogue of life refers
everyday interrelations between people of different religions, which
happen naturally.

« Dialogue of common action refers cooperation among people of different
religions in joint projects for common concerns.

e Theological dialogue takes place between experts, theologians and
religious leaders to clarify issues, appreciate other’s spiritual values, and
better understand differences.

o Dialogue of Religious Experience occurs among believers who use prayer
and meditation as Interreligious meeting point to share experiences in
different traditions.

Check Your Progress Exercises 1
Note: i) Use of the space given below for your answer.
i) See the end of the Unit for tips for your answer.

1)  Briefly explain the concept of interfaith dialogue and bring out its
importance in Indian society.

OBSTACLES TO DIALOGUE

Interreligious dialogue is possible but also difficult because of some hindrances.
May be that is why Jean-Mary Gaudel emphasised said that the highest form of
dialogue will always be the cross, not as a dogma, but as a mystery which we
cannot avoid. Dialogue with other Religions goes with some obstacles. Many
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scholars have listed some of these challenges as: paucity of deep knowledge of
one’s religion, deficiency of the knowledge of other religions, fear of the unknown,
suspicion, lack of self-critical assessment, superiority and inferiority complexes,
disparity between those taking part in dialogue, inequality in theological
development. Neglect of natural law, confusion between faith and reason, lack
of theological and metaphysical language that can be used to explain certain
truths. The increasing the presence of independent preachers constitutes an
obstacle. Again, when someone does not elevate the status of other religions to
the level of world religions it could be an obstacle (Capalla: 2003). We are not
saying that all religions are the same.

If we cannot avoid these obstacles in order to meet, we can at least understand
them and create avenues whereby we can focus on what unites, and suspend
what divides. Perhaps we need also a background, which can help us meet despite
differences. Just knowing, who we are that we are all human beings, that we are
all citizens of this world, could be a solid background for dialogue.

Challenges of Interreligious Dialogue

Interfaith dialogues are not without their challenges. According to David Smock,
~The depth of passion that accompanies interfaith dialogue and religious
peacemaking also carries with it liabilities. Sharing at the deep level of religious
conviction can generate resistance and defensiveness. Some of the challenges
that may accompany interfaith dialogues are the following: (1) Religious
narratives are often perceived to be incompatible with one another and can create
disagreements. (2) Religious institutions that proselytize can increase conflicts
and distrust. This is particularly true in contests communities are deeply polarized.
Here interfaith dialogue runs the risk of being misunderstood as attempt to convert
rather than build peace. (3) There can also be differences in the capacities of
speakers which can exacerbate conflict. For example, problems may arise when
some religious leader speaks well, better articulates their faith and thereby appears
more convincing. In contrast, the other party is not able to be as articulate and
thereby is left feeling defeated. Thus, speakers must be well-prepared and
knowledgeable about their respective religions. (4) There is also a chance that
some groups may refuse to engage in interfaith dialogue, either because they
believe such encounters are not permitted by their faith or because they hold
severe animosity towards other faith groups. (5) Interfaith dialogue may also
oversimplify the similarities and convergences in different religions, thereby fail
to inculcate the feeling of respect for differences in others religion. (4) Interfaith
dialogue and other forms of religious peacemaking may also open old wound.
However, despite these challenges there are even more reasons why interfaith
dialogues can be effective as emissaries for peace, provided they meet some
preconditions?

Preconditions for Meaningful Interfaith Dialogue

A Boston College theologian, Catherine Cornille, identifies five preconditions
for any meaningful interfaith dialogue: humility (causes a disturbance of one’s
view of other religions), commitment (causes a commitment to faith that
simultaneously rejects intolerance to other faiths), interconnection (causes the
recognition of shared common challenges such as the breakdown of families),
empathy (causes one to view another religion from its own perspective), and
most importantly hospitability (like the tent of Abraham, that was open on all



four sides as a sign of hospitality to any new comer). Breaking down the walls
that divide faiths while respecting the uniqueness of each tradition requires the
courageous embrace of all these preconditions (Balcomb: 2012, 40-49).

INTERRELIGIOUS/INTERFAITH
ORGANISATIONS

There have come up some organisations which have been engaged encouraging
and organising inter-faith dialogues at various levels. Following are the better
knows:

International Interfaith Dialogue India (IIDI) is a interfaith voluntary
organization established in 2009 at Kochi. Its objective is to promote religious
harmony and peace by positive interfaith dialogue, highlighting and activating
the moral and social values which are shared by all religions.

Interfaith Encounter Association (IEA) was established in 2001 and works to
build genuine coexistence and sustainable peace, through joint community
building on the grassroots level, using interactive interfaith dialogue as its vehicle.
The apolitical and all-inclusive approach of the organisation and its activities
continuously form the human infrastructure for peace in the Holy Land and the
Middle East.

Messiah Foundation International is an interfaith organisation which aims to
promote mutual love, peace and understanding between members of all religions
and faiths through the spiritual sciences taught by Ra Gohar Shahi. MFI has
centres across the globe, including in the United States of America, Canada, the
United Kingdom of Great Britain, India, Pakistan, Sri Lanka, and Japan.

Project Interfaith is a non-profit organisation that aims to grow understanding,
respect and relationships among people of all faiths, beliefs and cultures. The
goals of the organisation are approached through online media resources
(particularly Ravel Unravel) as well as community-building programs that educate
and engage a variety of audiences on issues of faith, religion, identity, interfaith
relations, and religious and cultural diversity.

Insight Film Festival is a biannual interfaith Community Interest Company that
exists to encourage filmmakers throughout the world to make films about “faith’.
It creates events and spaces where such films can be displayed, discussed and
celebrated. It welcomes participants from all faith backgrounds and none, and
focuses particularly on young filmmakers. In doing so, it wants to make positive
contributions to understanding, respect and community cohesion. (Public
Research Institute: 2012)

United Religions Initiative (URI) was founded in 2000 to promote daily, lasting
interfaith cooperation, end religiously motivated violence, and create cultures of
peace, justice, and healing for the Earth and all living beings. With hundreds of
thousands of members in 80+ countries representing over 200 religions and
indigenous traditions, URI uses “cooperation circles” to promote dialogue and
action.

The Jordan Interfaith Co-existence Research Centre is a Jordanian non-
governmental organisation for promoting peaceful religious coexistence. It fosters
grassroots interfaith dialogue and works on creating interreligious harmony.

Inter —Faith Dialogue
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Heavenly Culture, World Peace, Restoration of Light (HWPL) is a non-
governmental, non-profit organisation registered under the Korean Ministry of
Foreign Affairs that transcends differences in culture, belief and region to engage
leaders and youth in sustainable and comprehensive solutions for peace. To that
end, HWPL is committed to community development through volunteer outreach,
women advocacy, and cultural and religious exchange through International
Women’s Peace Group (IWPG) and youth engagement through International
Peace Youth Group (IPYG).

WARP Summit and a Religious Dialogue for Peace. While it may, in most
cases be too simplistic to say that ideological differences based on religion or
culture is the cause of war in our world today, it is not too much to say that these
differences are exploited to heighten the community’s propensity for violent
behaviour.

Through the World Alliance of Religions Peace Summit, HWPL seeks to create
a forum for dialogue centering on the creation of a commonly acceptable value-
system between secular and religious communities in all socio-political sectors
of our diverse societies. Such a value system will form the basis for the creation
of peace agreements and a universally applicable constitution of interfaith
relations, as well as education materials which can be used across the spectrum
of humanity’s diversity to begin revolutionising the basic precepts of our cultures
and ideologies which provide the central tenants promoting conflict and violent
behaviour.

The above are some of the well known organisations engaged in and encouraging
inter-faith dialogue. There are many others at country specific levels, regional
levels and international levels that are continuously working for peace and conflict
resolutions through mutual understanding.

11.5.1 United Nations Support

In 2010, HM King Abdullah Il addressed the 65th UN General Assembly and
proposed the idea for a “World Interfaith Harmony Week’ to further broaden his
goals of faith-driven world harmony by extending his call beyond the Muslim
and Christian community to include people of all beliefs, those with no set
religious beliefs as well. A few weeks later, HRH Prince Ghazi bin Muhammad
presented the proposal to the UN General Assembly, where it was adopted
unanimously as a UN Observance Event.

The first week of February, every year, has been declared a UN World Interfaith
Harmony Week. The Royal Islamic Strategic Studies Centre released a document
which summarises the key events leading up to the UN resolution as well as
documenting some Letters of Support and Events held in honour of the week.

IMPORTANCE OF INTERRELIGIOUS
DIALOGUE

Interreligious dialogue increases the understanding of the beliefs and practices
of other religions. This enhanced understanding can lead to a more peaceable
coexistence in the pluralistic culture of the 21st century. Through sustainable
and respectful relationships based on dialogue and engagement, conflicts resulting



from or exacerbated by fear, disrespect and misunderstanding between
communities are less likely to occur, and, when they do, are less likely to devolve
into violence. As people of different religious communities encounter each other
in neighborhoods where they live, in mutual service, in schools, in government,
and in civic activities, the foundations established through dialogue enables and
empowers these people to know the areas in which mutual activity can ease their
living and working together in society, as well as to know in advance the areas in
which religious differences can make Mutual undertakings difficult. Because
interreligious dialogue will inevitably bring to the surface the differences between
religions, the discussants are forced to examine their own beliefs in order to
support their stated positions. This examination will ultimately increase self-
understanding.

Key Points

e Interfaith dialogues are not easy. They run the risk of increasing
disagreements, creating fear of proselytizing, oversimplifying religious
tenets to stress similarities; opening old wounds and exacerbating conflict.

e Meaningful interfaith dialogue that can break walls while respecting
uniqueness of each religion, must be imbued with humility, commitment,
interconnection, empathy, and hospitability.

e The first week of February each year has been declared as UN World
Interfaith Harmony Week.

o Interfaith dialogue increases respect and understanding of other religions,
which is important for building peaceful coexistence.

CRITICISM OF INTERFAITH DIALOGUE

The group Hizb ut-Tahrir rejects the concept of interfaith dialogue, stating that it
is a western tool to enforce non-Islamic policies in the Islamic world. Many
Traditionalist Catholics, not merely Sedevacantists or the Society of St. Pius X,
are critical of interfaith dialogue as a harmful novelty arising after the Second
Vatican Council, which is said to have altered the previous notion of the Catholic
Church’s supremacy over other religious groups or bodies, as well as demoted
traditional practices associated with traditional Roman Catholicism. In addition,
these Catholics contend that, for the sake of collegial peace, tolerance and mutual
understanding, interreligious dialogue devalues the divinity of Jesus Christ and
the revelation of the Triune God by placing Christianity on the same footing as
other religions that worship other deities.

According to some Hindu critics, it has been argued that the so-called interfaith
“dialogue ... has [in fact] become the harbinger of violence. This is not because
‘outsiders’ have studied Hinduism or because the Hindu participants are religious
‘fundamentalists’ but because of the logical requirements of such a dialogue.”
With a detailed analysis of “two examples from Hinduism studies”, S. N.
Balagangadhara and Sarah Claerhout argue that, “in certain dialogical situations,
the requirements of reason conflict with the requirements of morality”.
(Balagangadhara: 2008)
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Check Your Progress Exercises 2
Note: 1) Use of the space given below for your answer.
i) See the end of the Unit for tips for your answer.

1)  Explain the obstacles to interreligious dialogue and risks involved in it.

LET US SUM UP

Inter-religious/inter-faith dialogues have emerged as important means to reduce
religious, ethnic and communal conflicts. Interfaith dialogue is not just words or
talk. It includes human interaction and relationships. It can take place between
individuals and communities and on many levels. For example, between
neighbours, in schools and in our places of work — it can take place in both
formal and informal settings. Normal life means that we come into daily contact
with each other. Dialogue therefore, is not just something that takes place on an
official or academic level only — it is part of daily life during which different
cultural and religious groups interact with each other directly, and where tensions
between them are the most tangible.

Throughout the world there are local, regional, national and international interfaith
initiatives; many are formally or informally linked and constitute larger networks
or federations. The often quoted. was formulated by Dr. Hans Kung, a Professor
of Ecumenical Theology and President of the Global Ethic Foundation.

At present, many people are simply unaware of the need for interreligious
dialogue. Some are not interested while others actively oppose interfaith
cooperation. Multi-religious and multicultural nature of society is still a relatively
new experience. Therefore, for many, the need to make an effort in order to
ensure that we live together in peace and justice has not yet been fully realised.
As people of faith and as people who wish to build social harmony and justice,
we have a role to both raise awareness of this need and to actively respond to it.
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ANSWERS TO CHECK YOUR PROGRESS
EXERCISES

Check Your Progress Exercises 1

1) Your answer should include religion as a source of peace building, forms
and kind of interfaith dialogue and everyday interrelations between people
of different relations.

Check Your Progress Exercises 2
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Contemporary Peace 1) Your answer should have the following points:
Initiatives

a) Obstacles to dialogue

b) Interreligious faith and organisation and

c) United Nations support to interfaith dialogue.
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UNIT 12 PEACE INITIATIVES*
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Let Us Sum Up
Some Useful References
Answers to Check Your Progress Exercises

12.0 INTRODUCTION

In this Unit we will to study the work done by five important persons — Vinoba
Bhave, Jayprakash Narayan, Martin Luther King Jr, Nelson Mandela and Gene
Sharp. — to build and keep peace in their respective societies. All five were
influenced by the philosophy of Mahatma Gandhi in varying degrees and initiated
movements based on non-violence to achieve peace and justice. The nonviolent

* Dr. Avanish Patil, Assistant Professor, Deptt. of History, Shivaji University, Kolhapur
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movements initiated by them were in societies where vertical conflict was
prevalent, and where oppressed groups were trying to free themselves from the
domination and where their opponents involved were not equal but powerful.
The movements initiated by them were peace keeping movements in that they
tried to prevent conflict by attacking the root cause of the conflict. Through
these they tried to bring about social change through socio-economic development
and reconstruction.

All five — Vinoba Bhave, Jayprakash Narayan and Martin Luther King Jr. Nelson
Mandela and Gene Sharp — were of the view that social structural forces which
were giving rise to oppression needed to be tackled for lasting peace. The peace
movements led by these leaders fought for was far more than absence of war.
For many people all over the world, “peace means a decent livelihood, freedom
from oppression, access to resources for survival, cultural autonomy and freedom
from violence by the State as well as the powerful”. For “many security does not
mean so much as national security but people’s security”. Thus it is important to
understand that peace movements do not only try to resolve the conflicts between
nation states but also try to give justice, equality and livelihood to oppressed
groups in a society. The struggles of non-violent resistance undertaken by Vinoba
Bhave, Jayprakash Narayan and Martin Luther King, Nelson Mandela and Gene
Sharp were efforts to achieve ‘Peace through Justice’. They aimed to attain peace
by eliminating social oppression and economic exploitation and address the
suffering and misery of the people. By doing this, the movements aimed to
eliminate violence and conflict from the society. Let us read about these.

Aims and Objectives
After going through this Unit, you will be able to understand :
e the philosophy and teachings of Mahatma Gandbhi;

e innovations in Gandhiji’s philosophy and how the leaders adopted it to
changing needs and circumstances;

* howthese leaders resolved the conflicts and transformed the society in which
they lived; and

e how they used the technique of non-violent resistance to tackle the different
problems of society.

VINOBA BHAVE (1895-1982)

Vinoba Bhave was born on 11th September 1895 in a village named Gagode
which is presently located in the Raigad District of Maharashtra state. He spent
his childhood in the princely state of Baroda. The spirituality and devotion of his
mother, Rukmini Devi, exerted tremendous influence on the young Vinoba and
shaped his thinking when he was young. He took the vow of lifelong celibacy
when he was just ten years old. The reading of Indian religious texts like Bhagavad
Gita, Mahabharat, and Ramayan inspired spiritual quest in him. In his later life
he became a freedom fighter and a social reformer. Spirituality remained at the
heart of his actions and thought. He once said, “All revolutions are spiritual at
the source. All my activities have the sole purpose of achieving a union of hearts.”

In his youth Vinoba came in contact with Mahatma Gandhi in June 1916. When
he was growing up in Baroda he had read about Mahatma Gandhi and wrote



some letters to him. Later he went to Gandhi’s Kochrab Ashram in Ahmedabad
and was influenced by him. In the ashram Mahatma Gandhi was impressed by
Vinoba’s efforts to help the sweeper who cleaned the latrines. It has been reported
that it was due to this that Gandhi insisted that all such work had to be done as
part of the daily routine at the ashram. In the pre-independence period Acharya
Vinoba had participated in the Satyagraha movement. In April 1923, Vinoba was
arrested because he had participated in a Satyagraha procession with the National
flag in Nagpur.

In 1940, Vinoba was chosen by Mahatma Gandhi as the first individual Satyagrahi
to protest against the British policy during the World War I1. Since he was little
known to the people of India and was not even a member of the Indian National
Congress, Mahatma Gandhi introduced him to the Indian people in an article in
Harijan on 20th October 1940. He was also arrested during the Quit India
Movement in 1942. In fact, many consider Vinoba to be the “moral and spiritual
heir’ of Mahatma Gandhi. In March 1948, Vinoba took the initiative in the
founding of ‘Sarvodaya Samaj’ which was a loosely structured organisation of
Lok Sevaks during a conference held at Sevagram. The Sarvodaya Samaj
consisted of Lok Sevaks who had pledged to follow Gandhian principles. The
loksevaks had to register their pledges with the Convenor of the Samaj.

Improvement of Gandhian Philosophy

Vinoba improved upon Gandhian philosophy of non-violent resistance and
moulded it to be effective in the new context. He consistently introduced
innovation in the thoughts of Mahatma Gandhi and popularized them among the
masses. He considered the thoughts of Gandhiji to be of revolutionary nature.
He often quoted Gandhiji as saying that if “there is a contradiction between my
earlier thoughts and present thoughts then the present thoughts should be
considered relevant”. In this statement of Gandhiji, Vinoba saw an indication of
Gandhiji’s desire of not searching for consensus in his thoughts but accepting
the new thoughts put forward by him. Vinoba wrote profusely and introduced
innovations and modifications in almost every aspect of Gandhian thought. Some
of the more important changes introduced by him are as follows:

1) Vinoba made a deep study of the concept of ‘Anasakti Yog’ put forward
by Gandhiji after the study of the Bhagwad Gita. He then put forward the
concept of Samyayog. According to him Samyayog is the main teaching of
Bhagwad Gita.

2)  Gandhiji had used the concept of Antodaya in his thinking. Vinoba developed
it further by elucidating the concept of Sarvodaya. Sarovodaya seeks the
welfare of all.

3) Hemade innovation in concept of ‘trusteeship’ of Gandhiji by putting forward
the concept of ‘Bhoodan’.

4) He also developed some ideas of Gandhiji’s Hind Swaraj in his book
Swarajshastra. According to Vinoba establishment of a ‘Government free’
society was the ultimate goal.

5) Acharya Vinoba Bhave tried to further develop the concept of Satyagraha.
His movements of Satyagraha did not oppose the state in a severe manner.
The Bhoodan movement was not even opposed to the state. Vinoba discussed
failings which had crept into Gandhiji’s concept of Satyagraha. According
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to Vinoba the nature of Satyagraha movement initiated by Gandhi insisted
on “Truth”. However it did not insist on acceptance of ‘Truth’. Gandhiji
included the masses in his Satyagraha movements. However most of the
people were unaware of the intricacies of the philosophy of Satyagraha.
This destroyed the purity of the movement and it acquired the nature of
‘pressure politics’. The word Satyagraha had therefore acquired a negative
connotation in the pre-independence period. Even Mahatma Gandhiji had
realised these failings of his Satyagraha movement. Vinoba was of the
opinion that the Satyagrahi is the person who claims that ‘truth’ is with
them and never forsakes it. However, they do not think that the other person
does not carry ‘truth” with them. Rather, they consider that the other person
also a carrier of ‘truth’. The Satyagrahi realises that though one part of
‘truth’ is with them, a smaller or bigger second part of ‘truth’ may also be
with the other person. Therefore discussions can be held in a neutral manner.
The Satyagrahi will accept the other person’s part of the ‘truth’ and the
other person will accept the Satyagrahi’s part of the ‘truth”. According to
Vinoba, in order to create a Satyagrahi, people should be taught to accept
‘truth’. A person cannot be a Satyagrahi unless they learns to accept ‘truth’.

12.1.2 Resistance against Injustice

Vinoba put forward five types of political resistance against injustice. They are
as follows:

1) Resist evil with greater violence
2) Resist evil with equal violence
3) Resist evil with non-violence

4) Resist not evil

5) Non-violent assistance in right thinking.

In the opinion of Vinoba, the first approach is of people involved in politics. The
second approach is adopted by Moses etc. The third approach is of Leo Tolstoy
and Mahatma Gandhi. The fourth approach was to accept the unfortunate to
happen and continue the programme of friendship and love with the opponent.
This approach was taken by Jesus Christ resulting in eradication of injustice.
Non-violent assistance in right thinking was the fifth approach of Satyagraha
described by Vinoba. Do not resist the unfortunate. Assist the opponent to right
thinking. Assist the person in thinking so that they will not inflict injustice and
choose the right approach. Vinoba takes the position that even if resistance to the
opponent becomes necessary it should be in the form of assistance offered. The
innovation made by Vinoba was that he put forward the view that the approach
taken by Jesus Christ ‘resist not evil” and the approach taken by Mahatma Gandbhi
‘Resist evil with non-violence’ were not adequate in a democratic country. Vinoba
advocated the use of the approach of ‘Non-violent assistance in right thinking”
to fight injustice in contemporary societies.

In recent times, when a Satyagraha is undertaken immediate results are expected
by the Satyagrahi. If the effect of Satyagraha is not perceived immediately, its
degree intensity and aggressiveness is sought to be increased. In the opinion of
Vinoba instead of increasing the intensity and aggressiveness of the Satyagraha
it should be diminished by degrees. This will increase the force of the Satyagraha.
According to Vinoba when violence is used for a purpose and is ineffective its



intensity is increased incrementally to achieve success. But when non-violence
is used and is ineffective its intensity is to be decreased.

BHOODAN AND GRAMDAN MOVEMENT

One of the reasons for many a social conflicts in contemporary times is on the
question of land, lack of access to it by large sections of people is linked to
socio- economic inequalities, deprivation and poverty. Land for landless is also
critical to achieve social harmony. Vinoba Bhave introduced the idea of Bhoodan
for this. Bhoodan Movement was an advanced form of Gandhiji’s concept of
trusteeship. Vinoba was of the view that the land problem in India could be
solved through the use of Bhoodanyajna which was a compassionate (Karuna)
approach to the problem. For him the Boodanyajna undertaken by him was a
Satyagraha.

Vinoba was appalled by the deteriorating condition of the country’s agriculture
and the poverty of millions of landless labourers. He also observed that the land
reform legislation which was passed by the government had proven to be
ineffective in solving the problems of landless. He was also aware of the existence
of large scale existence of social and economic inequalities in the villages of
India. The Bhoodan Movement was the application of the principles of Love,
Truth and Non-violence to solve the problem of rural inequality and the problems
of the landless millions. It was an effort to reverse the glaring hierarchy in the
economic structure of Indian society.

The idea of starting a Bhoodan movement came to Vinoba when he interacted
with some landless labourers of Pochampalli village in the Telangana region on
18th April 1951. The region was rocked by violence. The labourers told Vinoba
that if they could get little land they would be able to make a living. Vinoba put
the condition that if they were given land, they will have to work it together.
They will not get any individual land holding. A landlord named Ramachandra
Reddy who was present at the meeting immediately donated hundred acres of
land. Such was the origin of ‘Bhoodan’. Vinoba interpreted this incident as a
sign from God and immediately undertook a campaign to collect land from the
landlords as Dan to be distributed among the landless.

Vinoba adopted the method of padayatra, or pilgrimage on foot, marching from
village to village to spread the message of Bhoodan. His efforts were rewarded
with success in the Telangana region and even greater success in Uttar Pradesh.
The Bhoodan movement achieved phenomenal success in the initial years and
was given wide publicity in India and abroad. During his campaign to collect
Bhoodan, the people of Man-groth in Uttar Pradesh offered their entire land in
their village to him. It is from this incident that the idea of ‘Gramdan’ came to
Vinoba and gave new direction to the Bhoodan movement.

Gramdan

In 1963 Vinoba spelled out his idea of Gramdan as a programme of village self-
rule. Gramdan had the following features:

1) Land was to be owned by the village community
2) Landholders were to donate 1/20th of their holding for the landless
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3) Everyone would give 1/40th part of what he has earned on his land to the
village community each year

4) Those who do not cultivate land would give one day’s earning every month
to the village community

5) Labourers will donate one day labour every month.

Gramdan encompassed three stages of development in a village. The first stage
was called ‘Prapti’ during which the people made decision to accept Gramdam
and transferred their ownership to village council. During the second stage of
‘Pusti’ the people implemented the features of Gramdan i.e. redistribution of 1/
20th of landholding. The third stage was that of ‘Nirman’ during which the village
council mobilizes resources to start village reconstruction programmes. The
Gramdan movement aimed at replacing the centralised state with decentralised
village republics.

Vinoba believed that without Gramdan the ideal of Gramswaraj could not be
attained. To make it more inclusive, Vinoba enlarged the concept of ‘Dan’ or gift
by including Shramdan (gift of one’s labour to a Sarvodaya project), Sampattidan
(gift of wealth to the movement), Buddhidan (dedication of knowledge for
Sarvodaya ideals) and Jeevan Dan (dedication of life for the Sarvodaya
movement).

12.2.1 Shanti Sena

Along with Bhoodan and Gramdan, Vinoba laid emphasis on the Shanti Sena
programme. The concept Shanti Sena or Peace army was based on the ideas of
Mahatma Gandhi who had conceptualised Shanti Sena as an army of non-violent
volunteers dedicated to minimizing communal violence. Vinoba took the lead in
establishing the Shanti Sena. Violent disturbances had taken place all over India
after the reorganisation of states in the late 1950s. In 1957 when Vinoba was in
Kerala a number of riots took place near Gramdan villages. Vinoba was afraid
that the whole work of Gramdan would be lost if the riots spread to the Gramdan
village. He therefore decided to build a non-violent army to prevent violence
spreading to the villages. The Shanti Sena was to protect Gramdan and Gramrajya
and the Shanti Sainik was to protect the people as a mother protects her child.
Vinoba visualised the Shanti Sena as a Seva Sena (service army) and the Shanti
Sainik as a Seva-Sainik. The Shanti Sena could thus be called the offshoot of the
Gramdan movement.

In a meeting in Kerala in July 1957, Vinoba elaborated his vision of the Shanti
Sena. The Sena was to be formed to protect the freedom which had been won.
Vinoba calculated that one ‘Shanti Sainik could be needed for every five thousand
Indian people. Therefore, India will need about 70 thousand sainiks for 35 crore
people. The task of the Shanti Sena was to prevent violence by being alert for the
signs of tension. However, in normal times, the shanti sainiks were to work as
servants of society and make efforts to get gramdans and do other constructive
work. However in emergency conditions they should be ready to give their lives
to establish peace. In the meeting, Sri Kelappan, an eminent person from Kerala
volunteered to work as Commander of the Shanti Sena and about 50 young men
volunteered to be Shanti Sainiks. Thus the first batch of Shanti Sena volunteers
were organised in Kerala.



The Shanti Sainik was expected to follow the principles of Nispaksh (non-
partisanship), Nirvair (non-enmity) and Nirbhay (fearlessness). Service without
discrimination was the characteristic of the Shanti Sainik. Love was his weapon.
He should not be afraid of others and should not make others afraid of him. He
should not consider others as enemies. Only a brave person could be a Shanti
Sainik. He should win the hearts of the people through his service. He should
listen and console the people with problems, solve fights between brothers and
prevent them from approaching courts. The Shanti Sainik can be said to be
successful if no riot or disturbance occurs in his area.

For Vinoba the peacekeeping role of the Shanti Sena was secondary in nature.
He believed that non-violence could grow only with constructive work. It was
the daily day to day duty of the Shanti Sainik to promote constructive work.
However, in emergency situation when disorder or disturbances occur, Vinoba
expected the Shanti Sainik to tackle the situation with self-sacrifice and love in
their hearts, and even lay down their lives to stop violence. It is only in emergencies
that his peacekeeping role assumed importance. Thus the Shanti Sena was
concerned primarily with the task of building the non-violent strength of the
society through: 1) creating social awareness, 2) promoting the value of non-
violence among the people and 3) giving the people training in techniques of
nonviolence. Vinoba was not in favour of using the Shanti Sena to protect the
country’s borders. He gave more importance to peace building through Gramdan
and constructive work and spiritual awakening. He first wanted to achieve such
transformation in Indian society that the use of police or army becomes
unnecessary for maintaining internal peace. It is only after this is achieved that
the next step of non-violent external defense would be attainable. VVinoba took
the stand that the Shanti Sainiks should not practice Satyagraha in the international
arena and interfere with the work of the army as long as the people supported
and sanctioned the existence of the army. It is only when people revoke their
support and sanction to the army after its existence becomes unnecessary that
we can think of non-violent defense of the borders of our country. In 1962, Vinoba
disapproved the efforts of Jayprakash Narayan to lead a group of Shanti Sainiks
to the Indo-China border to protest against the war between the two countries.

JAYPRAKASH NARAYAN (1902-1979)

Jayprakash Narayan was born on 11th October 1902 in the village of Sitabdiara
in Saran district of Bihar. He was popularly known as JP or Lok Nayak (The
People’s Hero). He went to America for higher education. In America, he came
under the influence of Marxist thought. However, he did not join the Communist
Party of India when he returned to India. He became leader of the Socialist group
within the Indian National Congress. He was arrested for undertaking
revolutionary activities during the Quit India Movement. JP worked as the
Secretary of the Socialist Party after its separation from the Congress in 1948. In
1950 JP visited Wardha and met Vinoba Bhave at Pawnar. He was influenced by
Vinoba’s philosophy and programme of social reconstruction.

JP’s fascination for non-violence evolved gradually. He was greatly influenced
by Mahatma Gandhi’s thought of relationship between ends and means. He
became convinced that purity of means was necessary and essential for the
achievement of a good aim including resolution of social conflicts. JP was
especially attracted by the simplicity and egalitarianism of the Sarvodaya
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philosophy. He also realised that the Sarvodaya plan included large number of
socialist ideals. In 1951 he wrote an article in the Janata entitled “Socialism and
Sarvodaya”, in which he appealed to the socialists to study Sarvodaya Plan,
which he described as a “concrete programme of social revolution”. Here it should
be noted that JP’s belief evolved from Socialism to Gandhism. As he was a
socialist in his earlier days, he interpreted Sarvodaya from a different perspective.

In his thought and philosophy JP gave highest importance to Lokniti (Peoples
Polity). He was of the opinion that politics should give way to Lokniti. If this
happened, the influence of the State will slowly diminish and ultimately result in
the withering away of the State. JP visualized the existence of an ideal society
where one individual did not have to exert dominance over another. It was due to
this conviction that JP despised power politics and never contested any elections.
He was much impressed by the ‘Kanchan Mukti Prayog’ of Vinoba which was
aimed at achieving complete self-dependence in the village by manufacturing
everything that is needed in the village. This reinforced JP’s view that Lokshakti
(people’s power) needed to be strengthened to achieve real welfare of the society.
In an article entitled “Lok shakti ka Sampratyay”, he described the first meaning
of Lokshakti as to do work in small groups and communities in such a manner
that they are encouraged to put in collective effort. The other meaning of Lokshakti
was to stimulate peoples’ power and to give strength to forces working towards
social justice. Another important dimension of Lokshakti was giving impetus to
movements for social transformation. JP was also aware that for social justice to
exist in Indian society it was necessary not only to be equitable but also moral
and he believed that the State could not achieve this. It could be achieved only
by the cooperation of the common people.

Contribution to Bhoodan and Gramdan Movement

For JP, the village was the natural habitat of human beings and therefore
development of villages was a necessary condition for the development and peace
of society. Moreover, JP was aware of the problem of land reforms since his
young days. He visualized the solution of the land problem in Vinoba’s Bhoodan
movement. On 18th April 1954 at a Sarvodaya Conference held at Bodh Gaya,
JP took a pledge of dedicating his life (Jeevandan) to bring about social
transformation through work in the Sarvodaya and Bhoodan movement.

JP participated whole heartedly in the constructive programme of Sarvodaya
Movement and the Bhoodan movement started by Vinoba. He was in favour of
solving the problem of land through peaceful means. During the period from
1954 to 1974, JP was involved in following movements:

1) Sarvodaya and Bhoodan Movement;
2) Gramdan Movement; and
3) Reconstruction programmes.

In 1966, the state of Bihar was hit by a severe famine. JP involved himself in
famine relief work. He was awarded the Magsaysay Award for his work during
the famine. JP was also involved in promoting communal harmony, especially
during Hindu-Muslim riots. He was instrumental in utilizing the Shanti Sena of
the Sarvodaya workers to establish and promote communal harmony in riot
affected areas.



In 1954, JP founded the Sokhodeora Ashram in Kowakol village of Bihar to put
his ideas and beliefs regarding village reconstruction in practice. He chose the
village because it was one of the least developed villages in Bihar. The Sokhodeora
Ashram was established for two purposes:

1) to create a peace loving society based on the foundation of truth and non-
violence which is free from exploitation and governance and which values
a happily, healthy, cultured, independent, self-ruled and self-dependent rural
life.

2) tobring about change in the value system of the people so that their personal
interest is guided by public interest and mundane ambition by spiritual
inspiration.

In this experiment at village reconstruction JP laid emphasis on collective farming
and graminikaran (villagisation). JP used the term graminikaran to mean that
the donated land belonged to the whole village, and not to any individual. It
meant that the whole village, including the person who had donated the land,
had a right to land.

In 1970, JP started the work of village reconstruction at Mushahari block in
Muzaffarpur district of Bihar. There was threat of violence in the area as rampant
poverty and inequality had given way to activities of the Naxalites. JP felt that
the Naxal threat in the area underlined the need to undertake non-violent social
change and reconstruction. Village councils were formed, Gramdan land was
redistributed, and a Village Peace Force (Shanti Sena) was organised.

However, gradually JP became disappointed with the impact of the Bhoodan and
Gramdan Movements and Sarvodya. There had been little change in the conditions
even after the Bhoodan movement and the enactment of a number of land ceiling
acts by the government. He realised that there had been little progress towards
the social order envisaged by Sarvodaya and the Bhoodan movement. JP’s
thoughts began to differ from Vinoba. In 1974 their paths diverged completely,
when JP began the movement for ‘Total Revolution’. JP had realised that
persuasion or conciliation alone could not solve land problem and peaceful
struggle and satyagraha were necessary to achieve the objective.

Efforts for Internal and External Peace

JP made efforts to establish communal peace in India and consistently advocated
amiable Hindu- Muslim relations. He also made efforts to promote cordial
relations between India and Pakistan. After the assassination of Mahatma Gandhi
in 1948, he had formed the Indo-Pak Reconciliation Committee to foster friendly
relations between the countries. JP believed that both the countries could make
progress only when they had cordial relations with each other. In 1964, while
addressing the annual conference of the West Bengal Gandhi Memorial Trust he
expressed the view that the partition of India had not solved a single problem.
He advised the leaders of both the countries to negotiate and find a solution to all
the problems, including Kashmir. He undertook a tour to Pakistan to support the
concept of ‘Basic Democracy’ propounded by Ayub Khan, the leader of Pakistan.
However, after the Indo-Pak war of 1965, JP’s views regarding Kashmir changed.
Earlier, he had favoured the inclusion of Pakistan in any talks regarding Kashmir
but after the 1965 war he declared the question of Kashmir to be closed for
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Pakistan. After the liberation of Bangladesh in 1971, JP hoped that a new era of
relations would begin between India and Pakistan.

JP was a champion of freedom and democracy and openly criticized countries
when they violated human rights. He put forth specific views with regard to
conflicts between countries of the world. He was very disturbed when China
invaded Tibet in 1950. JP was of the view that the people of Tibet had the right of
self-determination. He criticized China for using torture and committing atrocities
on the Tibetan people. JP also spoke against the Russian invasion of Hungary
and Czechoslovakia in 1956. JP made efforts to establish peace during the Indo-
China War of 1962. JP was of the view that peace and non-violence could never
be achieved by attacking any independent country. He wanted Indians to oppose
China peacefully on the basis of their moral strength. He wanted to lead the
Shanti Sainiks and workers of the Sarvodaya movement to the border to protest
against the war in a non-violent way. However, in a Sarvodaya Conference held
at Berchi in November 1962, Vinoba disapproved the move and made it clear
that Sarvodaya workers should concentrate only on the work of Bhoodan and
Gramdan.

However, JP continued to articulate his thoughts about the use of unarmed
peacekeeping in the international field. He advocated the formation of World
Peace Brigade, a type of international Shanti Sena which would operate to
establish peace in the world in a non-violent manner. JP played a pivotal role in
making peace in Nagaland. In 1946, Phizo, the leader of the Nagas had formed
the Naga National Council and demanded independence of Nagaland. After India
gained independence the Naga cessationists reiterated their demand for an
independent Nagaland. Gradually the movement of the Nagas became violent.
In 1955, there was a fierce battle between the Indian army and the rebels. A
peace mission was initiated to stop the increasing violence and establish peace
in Nagaland. JP, Shankarrao Deo, and the Chief Minister of Assam, Bimla Prasad
Chaliha and Rev. Michael Scott were members of the peace mission. JP wanted
Nagaland to remain part of India, but wanted to give special provisions in the
Indian Constitution for the people of Nagaland. In 1964, the members of the
peace mission met the leaders of the Naga rebels and a proposal for ceasefire
was signed between the Indian Government and Naga rebels. JP took initiative
in establishing a Peace Group in April 1965, to support the work done by the
Peace Mission. It is widely believed that it was JP who won over the Nagas with
love.

In April 1972, some dreaded dacoits of the Chambal valley put down their arms
before JP. They also promised to live a different life. This incident shows how
the power of non-violence and love could control the most hardened criminals.
JP was aware that the mental attitude of the dacoits was different from other
criminals and most of them had been victims of some sort of injustice in their
earlier life. In fact many of them had taken up arms as they did not have alternative
methods to fight the injustice inflicted on them. JP formed the ‘Chambal Valley
Peace Committee Mission’ to promote the surrender and integration of the dacoits
in the society. On 14th and 15th April 1972, the infamous dacoit Madho Singh
and others surrendered in an open function.

Total Revolution

The ‘Total Revolution’ movement is an appropriate example of non-violent
resistance in post-independent India. This movement took place under the



leadership of JP against the Congress Government led by Indira Gandhi. Students
were mobilized to offer non-violent resistance to corrupt politicians, black
marketers, capitalists who indulged in profiteering and hoarding which led to
rise of prices, people who had practiced evasion of land reform laws etc. JP led
the movement in