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Abstract

Mahatma Gandhi remains one of the most consequential yet persistently contested figures in modern political and moral
thought. His concepts of satya (truth), ahimsa (nonviolence), satyagraha (truth-force), swaraj (self-rule), sarvodaya (welfare
of all), trusteeship, constructive work, simplicity and ethical self-restraint have travelled far beyond the historical
circumstances of Indian anti-colonialism. Yet Gandhi's contemporary significance cannot be established simply by repeating
that his ideas remain —relevant. | Such an approach risks transforming Gandhi into either an icon of moral purity or a
historical relic. This research article advances a different proposition: Gandhi should be understood as an unfinished political
and ethical project.

The argument is that Gandhi's intellectual significance lies less in a fixed doctrine than in a method of ethical reconstruction.
His thought can be reread as an interconnected architecture in which truth establishes an epistemic and moral orientation;
nonviolence provides the normative discipline of political action; satyagraha converts ethical conviction into collective
resistance; swaraj links political freedom to self-transformation and democratic self-government; sarvodaya broadens the
meaning of justice from aggregate welfare to the dignity and flourishing of all; and constructive programme connects moral
transformation with institutional and social reconstruction. Read together, these concepts provide resources for confronting
twenty-first-century crises of political polarization, authoritarianism, ecological destruction, technological domination,
economic inequality, communal violence and the erosion of democratic public reason.

The article nevertheless rejects a celebratory or purely restorative interpretation of Gandhi. Gandhi's positions on caste, gender,
sexuality, industrial modernity, political authority and the relationship between individual moral transformation and structural
power require critical interrogation. In particular, the Gandhi-Ambedkar debate exposes limits in Gandhian approaches to
caste and social justice, while feminist, anti-colonial, Dalit and contemporary democratic perspectives complicate his account
of self-rule and moral authority. The paper therefore proposes a reconstructive rather than devotional Gandhi: a Gandhi whose
principles are subjected to critical dialogue with contemporary political theory, capabilities theory, democratic theory,
nonviolent resistance studies, ecological thought and postcolonial scholarship.

The central claim is that Gandhi's unfinishedness is precisely his contemporary strength. Rather than offering a ready-made
political programme, Gandhian thought can be reconstructed as an ethics of relational freedom, nonviolent democratic agency,
epistemic humility, ecological restraint and human flourishing. The paper concludes by developing a —Gandhian framework
of twenty-first-century human flourishingl and identifying areas in which Gandhian ethics can contribute to contemporary
democratic, ecological and global political theory.

Keywords: Gandhi, truth, satya, nonviolence, ahimsa, satyagraha, swaraj, sarvodaya, human flourishing, democracy;
ecological ethics, political theory, decolonial thought, Ambedkar, civil resistance, sustainability

Introduction This question is particularly important in the twenty-first
Why Gandhi Must Be Reconstructed Rather Than Merely century. The world is experiencing forms of violence that
Remembered Few modern political thinkers have generated cannot be reduced to conventional warfare: structural
such a paradoxical legacy as Mohandas Karamchand inequality, ecological destruction, communal polarization,
Gandhi. Gandhi has simultaneously been celebrated as a racial and ethnic exclusion, digital manipulation,
prophet of nonviolence, criticized as an inconsistent social surveillance, political authoritarianism, forced displacement,
conservative, appropriated by states and political economic dispossession and the normalization of cruelty in
movements across ideological boundaries, secularized into a public discourse. The technological capacity of human
symbol of peace, spiritualized into a figure of personal societies has expanded enormously while their capacity for
morality, and reduced to a national icon detached from the ethical restraint has not necessarily expanded with it.
radicality of his political experiments. Gandhi's critique of modern civilization therefore deserves
The central problem is therefore not whether Gandhi reconsideration, not because every element of his critique
remains —relevant. | The more important question is: What, was correct, but because he identified a problem that
if anything, remains theoretically alive in Gandhi after the remains unresolved: the possibility that material and
collapse of the historical world in which his political technological progress can coexist with moral and social
experiments were developed? regression.
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His political philosophy was unusual because he refused to
separate the question of political freedom from the question
of the kind of human being capable of exercising freedom.
Political independence without self-rule could become
another form of domination. Economic development
without restraint could become ecological destruction.
Democracy without ethical citizenship could become
majoritarian manipulation. Political resistance without
nonviolence could reproduce the structures of domination it
seeks to overthrow.

The article develops the thesis that these apparently separate
concerns form a single Gandhian architecture.

The proposed conceptual sequence is

Truth — Nonviolence — Satyagraha — Swaraj —
Sarvodaya — Constructive Programme — Human
Flourishing.

Truth supplies the epistemic orientation. Nonviolence
supplies the ethical discipline. Satyagraha supplies the
method of collective political action. Swaraj supplies the
conception of freedom. Sarvodaya supplies the conception
of justice. Constructive programme supplies the institutional
and social dimension. Human flourishing supplies the
broader normative horizon.

This reconstruction allows Gandhi to enter contemporary
political theory not as a saint whose conclusions must be
accepted, but as a thinker whose conceptual resources can
be critically tested, revised and extended. This is the
meaning of the —unfinished Gandhi.

Research Problem and Theoretical Gap

A large literature already exists on Gandhi. The scholarship
ranges from biography and intellectual history to political
theory, ethics, peace studies, development theory and
comparative philosophy.

Classic interpretations by Bhikhu Parekh, Dennis Dalton,
Judith Brown, Anthony Parel, Joan Bondurant, Ronald
Terchek, David Hardiman and others have established the
complexity of Gandhi's political thought. More recent work
has expanded the field through comparative political theory,
ecological thought, conflict resolution and epistemology.

Yet three limitations remain.

First, fragmentation Gandhi's concepts are frequently

studied independently:

= Truth; nonviolence; satyagraha; swaraj; trusteeship;
village democracy; religion; caste; economics;
environmentalism. The result is a fragmented Gandhi.

= This research article instead treats these concepts as
mutually constitutive. Second, excessive celebration

A substantial body of popular Gandhian writing assumes
that Gandhi's contemporary relevance follows automatically
from the moral attractiveness of nonviolence.

The relevant question is not whether nonviolence is morally
admirable but under what institutional, psychological,
political and epistemic conditions nonviolent action can
work. Contemporary civil-resistance scholarship is valuable
here. Chenoweth and Stephan's large comparative study
found that major nonviolent campaigns historically
outperformed violent campaigns under many conditions,
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while also identifying participation, organizational capacity
and strategic dynamics as crucial variables.

Gandhi can therefore be brought into dialogue with
empirical political science rather than being treated solely as
moral philosophy.

Research Questions

1. How are satya, ahimsa, satyagraha, swaraj and
sarvodaya conceptually interconnected?

2. Can Gandhian truth be reconstructed as an epistemic
ethic appropriate to conditions of polarization,
misinformation and epistemic fragmentation?

3. Can ahimsa be understood not merely as abstention
from physical violence but as a comprehensive ethic
governing institutions, economies, technologies and
political relationships?

4. Can swaraj provide a theory of freedom capable of
integrating  individual self-rule, collective self-
government,  decentralization ~ and  democratic
accountability?

5. Can Gandhian ethics contribute to contemporary
theories of human flourishing without reproducing
Gandhi's own limitations?

6. What must be rejected, revised or supplemented in
Gandhi for his philosophy to become normatively
defensible in the twenty-first century?

Methodology
This study adopts a historically grounded, comparative, and
normatively reconstructive methodology.

1. Textual Reconstruction

The study critically examines Gandhi's primary writings,
including Hind Swaraj, An Autobiography: The Story of My
Experiments with Truth, Satyagraha in South Africa,
Constructive Programme, From Yeravda Mandir, Ashram
Observances in Action, Key to Health, writings in Young
India, Harijan, and Navajivan, and the Collected Works of
Mahatma Gandhi. These texts are analyzed thematically to
reconstruct Gandhi's evolving understandings of truth,
nonviolence, swaraj, social transformation, and human
flourishing.

2. Intellectual Contextualization

Gandhi's ideas are situated within the intellectual traditions
that shaped and challenged them, including Hindu and Jain
thought, the Bhagavad Gita, Christianity, Tolstoy, Ruskin,
Thoreau, liberalism, socialism, anarchism, anti-colonial
nationalism, and Indian philosophical traditions. This
contextualization establishes both the intellectual genealogy
and distinctive character of Gandhian thought.

3. Critical Comparison

Gandhi is critically examined alongside B. R. Ambedkar,
Rabindranath Tagore, Jawaharlal Nehru, Periyar, Martin
Luther King Jr., Nelson Mandela, Hannah Arendt, Amartya
Sen, Martha Nussbaum, Arne Nass, Johan Galtung, Gene
Sharp, Erica Chenoweth, and relevant contemporary
scholarship. The comparison focuses on questions of justice,
democracy, caste, violence, political resistance, economic
inequality, ecological sustainability, and human flourishing,



thereby identifying both the strengths and limitations of
Gandhian thought.

4. Normative Reconstruction

The study distinguishes between Gandhi's historically
situated positions and the principles that may be
normatively recoverable today. It therefore neither assumes
that Gandhi was universally correct nor dismisses his ideas
as historically obsolete. Instead, Gandhian propositions are
subjected to contemporary ethical, democratic, social, and
ecological criticism and are classified as retained, revised,
reinterpreted, or rejected. The objective is to reconstruct a
critically defensible Gandhian ethic capable of engaging
twenty-first-century challenges while remaining faithful to
the historical complexity of Gandhi's thought.

Overall, the methodology follows the movement from
textual reconstruction to intellectual contextualization,
critical comparison, and normative reconstruction, allowing
Gandhi to be approached not as a finished doctrine but as a
continuing source of ethical and political inquiry.

5. Gandhi as an Unfinished Thinker

The word —unfinishedl is theoretically important.

Gandhi did not construct a closed philosophical system. His
thought evolved through experiments, failures, revisions,
correspondence, political crises and personal practices. He
repeatedly treated his life as an experiment. Consequently,
Gandhi's philosophy is better understood as experimental
ethics than as doctrinal philosophy. This feature is often
interpreted as a weakness. It can instead be understood as a
methodological strength. A finished doctrine assumes that
the fundamental problems have already been resolved. An
unfinished philosophy assumes that ethical knowledge must
remain responsive to experience. Gandhi's famous
orientation toward truth was therefore inseparable from
fallibility. If truth is greater than any individual's possession
of it, then political humility becomes necessary.

This provides the foundation for a particularly
important contemporary reconstruction:

Gandhian politics should be understood as an ethics of
fallible truth-seeking. This insight has major implications
for democratic politics.

Satya: Truth as an Ethical and Epistemic Practice
Gandhi's concept of truth cannot be reduced to factual
accuracy. Satya derives from sat, that which is.

For Gandhi, truth is simultaneously:

1. Epistemic: moral; spiritual; relational; political. This
makes Gandhian truth radically different from political
propaganda.

The propagandist seeks victory for a predetermined claim.
The Gandhian seeker must remain open to discovering that
one's own claim is incomplete. This is why truth and
nonviolence are inseparable. If | believe that | possess
absolute truth while you are simply an obstacle, coercion
becomes easily justified. But if | recognize that my
understanding of truth is partial, dialogue becomes ethically
necessary. Farah Godrej's interpretation is particularly
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valuable here because it understands Gandhian nonviolence
as a method for negotiating competing truth claims in
political life.

Recent philosophical scholarship has pushed this insight
further by examining Gandhi's epistemology through
intellectual humility and the —many-sidednessl| of truth.
This makes Gandhi relevant to the twenty-first-century
crisis of public knowledge. This makes Gandhi relevant to
the twenty-first-century crisis of public knowledge.

2. Truth and misinformation

Contemporary democratic societies confront:

= Disinformation; propaganda; conspiracy theories;
algorithmically amplified outrage; manipulated images;
synthetic media; political misinformation. A Gandhian
response would begin not merely with fact-checking
but with an ethical reconstruction of the citizen. The
guestion becomes:

What kind of person seeks truth before seeking victory?

This suggests four Gandhian epistemic virtues:

1. Intellectual humility; willingness to listen; readiness to
revise; refusal to dehumanize disagreement. Thus
Gandhi can contribute to an emerging theory of
nonviolent epistemology.

Ahimsa: From Non-Killing to an Ethics of Non-
Domination

Gandhian ahimsa is often translated as —nonviolence. But
this translation can be misleading if nonviolence is
understood merely as not physically attacking someone.

For Gandhi, violence can exist in:

= Intention; language; humiliation; economic
exploitation; social exclusion; communal hatred;
structural inequality; domination. A contemporary

reconstruction should therefore conceptualize ahimsa
as:

The systematic refusal to treat another person merely as

an object of domination.

This allows ahimsa to enter contemporary political theory.

It becomes connected with:

= Human dignity; recognition; democratic reciprocity;
social justice; restorative justice; peacebuilding;
ecological responsibility.

Satyagraha: The Political

Resistance

Satyagraha is one of Gandhi's most important innovations.

It transforms moral conviction into political action.

Its central elements include:

= Truth; nonviolence; courage; self-discipline; voluntary
suffering;  non-cooperation;  civil  disobedience;
persuasion; conversion rather than destruction of the
opponent. This is not passive resistance.

Technology of Ethical

The distinction is crucial.

Satyagraha resists because the resister refuses to use
domination as the method of liberation. Contemporary civil-
resistance research provides empirical support for taking



this seriously as a political method rather than merely a
moral ideal. Chenoweth and Stephan's comparative study of
campaigns from 1900 to 2006 found nonviolent campaigns
to have been more than twice as effective as violent
campaigns in achieving stated goals, while emphasizing
mass participation and strategic leverage as important
mechanisms. Gandhi therefore deserves to be located within
contemporary strategic studies of civil resistance.

But a critical distinction must be preserved

Gandhian nonviolence is not identical to strategic
nonviolence. For Gandhi, nonviolence is also a way of life.
For strategic theorists, nonviolence may be justified because
it works. A reconstructed Gandhian theory must combine
both dimensions.

Swaraj: From National
Freedom

Swaraj is perhaps the most misunderstood Gandhian
concept. It is usually translated as —self-rule.

But Gandhi's conception contains several levels: Individual
swaraj

The capacity to govern one's desires, fears and impulses.
Social swaraj

The capacity of communities to govern their collective life.
Political swaraj

Self-government rather than colonial rule. Economic swaraj

Reduced dependence upon exploitative structures.
Civilizational swaraj

The ability to resist forms of modernity that destroy human
autonomy. The most important conceptual move is
therefore:

Independence to Relational

political independence # complete freedom.

A country can be formally sovereign while citizens remain

dominated by:

= Poverty; caste; patriarchy; corporations; bureaucracy;
political elites; consumerism; technological systems;
ecological degradation. Swaraj thus anticipates a
contemporary theory of multi-dimensional freedom.

Swaraj and Democracy

Gandhi's democratic thought presents an important
challenge to conventional liberalism. Liberal democracy
generally begins with the individual.

Gandhi begins with relationships.

The individual exists within:

=  Family; community; village; occupational networks;
moral traditions; ecological systems. His emphasis on
decentralization  therefore  challenges excessive
concentration of power.

= Karuna Mantena's scholarship is particularly useful
because she situates Gandhi's critique of the modern
state within broader traditions of political pluralism and
opposition to centralized sovereignty.

= But Gandhi should not simply be converted into an
anti-state theorist.
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A contemporary reconstruction must recognize that

modern states are indispensable for

= Constitutional rights; social welfare; redistribution;
public health; education; environmental regulation;
minority protection. Here Gandhi requires correction.

Decentralization must not become romanticization of the

village.

The village can contain:

= Caste hierarchy; patriarchal authority; exclusion; local
oligarchy. Consequently, twenty-first-century swaraj
should mean: democratically distributed power under
constitutional guarantees of individual dignity and
equality.

Gandhi and Ambedkar: The Necessary Internal
Critiqgue No contemporary top-tier article on Gandhi's
social philosophy can avoid B. R. Ambedkar.

The Gandhi-Ambedkar relationship represents one of the
most significant internal debates in modern Indian political
thought. Gandhi sought reform and moral transformation
within Hindu society. Ambedkar fundamentally questioned
whether caste society could be morally reconstructed
without destroying caste itself. This difference matters.

Gandhian reform emphasizes
= Conversion; moral persuasion; social service; removal

of  untouchability; interdependence.  Ambedkar
emphasizes:
= Annihilation of caste; rights; representation;

constitutional safeguards; institutional transformation;
individual dignity. For contemporary political theory,
Ambedkar provides a necessary corrective to Gandhi.

The reconstructed framework should therefore reject any
version of swaraj that permits local communities to violate
equal citizenship.

This produces a stronger synthesis
Gandhian nonviolence + Ambedkarite
equality.

Such a synthesis does not erase the Gandhi—-Ambedkar
disagreement.

It takes the disagreement seriously and uses it to reconstruct
Gandhian ethics.

constitutional

Sarvodaya: From Welfare to Universal Flourishing

Sarvodaya means the uplift or welfare of all.

It represents Gandhi's attempt to move beyond:

= individualism; class domination; majoritarianism;
utilitarian sacrifice of minorities. The moral question is
not:

How much happiness does society produce? but:

Are human beings actually able to live dignified,
meaningful and socially connected lives? This creates a
bridge between Gandhi and contemporary human-
development theory. Amartya Sen's capability approach
rejects the idea that development can be adequately
measured through income alone. Martha Nussbaum
similarly asks what people are actually able to do and to be.



A reconstructed Gandhian theory of human flourishing
can therefore combine

Gandhian sarvodaya + Sen's capabilities + Nussbaum's
dignity-based human development.

This is one of the paper's strongest original theoretical
contributions.

Human Flourishing as the Normative Horizon
The concept of human flourishing allows Gandhi to move
beyond both economic growth and purely negative freedom.

A flourishing society would require

= Bodily health; education; meaningful work; political
participation; social belonging; dignity; ecological
security; freedom from domination; moral agency;
cultural participation; capacity for self-development.
Gandhi's contribution is to add another dimension:

Ethical self-restraint.
Modern development theory often asks: What can human
beings achieve?

Gandhi asks
What should human beings desire?

That is a crucial question in an age of

= Unlimited consumption;  advertising;  resource
depletion; digital addiction; status competition. Human
flourishing therefore requires not merely expanding
capabilities but determining the ethical direction of
those capabilities.

Gandhi's Critique of Modern Civilization

Hind Swaraj should be read neither as a literal policy
programme nor as an obsolete rejection of technology. Its
deeper argument concerns the moral assumptions of modern
civilization.

Gandhi challenges the equation

more production = more progress and: more consumption =
greater happiness. This becomes remarkably relevant in an
age of climate crisis.

The contemporary world has learned that economic

activity can generate

= Ecological destruction; carbon emissions; biodiversity
loss; resource depletion; displacement; waste. Gandhi
therefore offers a philosophy of limits.

But this should not become an argument for technological
primitivism. A reconstructed Gandhian position should ask:
Does a technology expand human agency and ecological
sustainability, or does it intensify dependency, domination
and consumption?

This yields a possible criterion for Gandhian technology
ethics.

Gandhi and Ecological Ethics
Gandhi did not possess contemporary climate science.
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It would therefore be historically inaccurate to describe him

as a modern climate theorist. But several Gandhian

principles have ecological significance:

= Simplicity; restraint; local production; reduced
dependence; critique of excessive consumption;
interdependence; moral responsibility; limits to wants.
Arne Naess's deep ecology was significantly influenced
by Gandhi, and subsequent scholarship has explored
this intellectual connection.

= The important contribution is not to claim that Gandhi
predicted climate change. It is to reconstruct his ethics
of restraint for an ecological age.

The core principle becomes
Human freedom cannot be defined as unlimited power over
nature. This is a major departure from extractive modernity.

Trusteeship and Economic Justice

Gandhi's doctrine of trusteeship has frequently been
criticized as insufficiently radical because it asks the
wealthy to exercise moral responsibility rather than simply
advocating complete abolition of private property.

That criticism should be retained.

Trusteeship cannot substitute for

= Taxation; labour rights; redistribution; social
protection; regulation; democratic accountability. Yet
the underlying moral intuition remains significant.

Economic ownership creates social obligations. The

reconstructed version could therefore become: democratic

trusteeship.

Under this approach

= Corporations have social responsibilities; wealth carries
obligations; natural resources cannot be treated as
unlimited private commodities; workers must have
voice; communities affected by investment must have
participation; ecological costs must be internalized;
economic power must remain publicly accountable.
This connects Gandhi to contemporary debates on
corporate  responsibility,  stakeholder capitalism,
ecological economics and economic demaocracy.

Gandhi, Work and Dignity

Gandhi's emphasis on manual labour has often been
dismissed as romantic. But the principle can be
reconstructed around human dignity.

A society becomes morally distorted when

= Some people perform all necessary physical labour;
others accumulate wealth through ownership alone;
essential work becomes socially invisible; care work is
undervalued. Gandhian ethics can therefore contribute
to a theory of:

dignity of labour

democracy.

This is particularly relevant to contemporary debates on:

precarious employment; platform work; migrant labour;

unpaid care work; automation; artificial intelligence.

+ social recognition + economic



Gandhi and Technology in the Age of Artificial
Intelligence

The twenty-first century creates a problem Gandhi never
encountered: machine-mediated social life.

Avrtificial intelligence can increase

=  Productivity; medical capacity; scientific discovery;
education; communication. But it can also intensify:

= Surveillance; labour displacement; misinformation;
political manipulation; inequality; concentration of
power. A Gandhian technological ethic would therefore
ask five questions:

Does the technology enhance human autonomy?

Does it reduce or intensify domination? Does it distribute
benefits equitably? Does it preserve human responsibility?
Does it respect ecological limits? This provides a possible
Swaraj Test for Technology: A technology is ethically
legitimate to the extent that it expands meaningful human
agency without transferring excessive power to centralized
systems of domination.

Gandhi and Democratic Polarization

Modern democratic politics increasingly rewards:

= Outrage: humiliation; identity antagonism;
misinformation; political tribalism. Gandhi's politics
offers a radically different model.

=  The opponent is not an enemy whose destruction is the
objective. The opponent is someone whose moral
agency must remain possible. This is difficult but
theoretically profound.

It implies

democracy requires disagreement without dehumanization.

Gandhian nonviolence therefore has an epistemic and

communicative dimension. It can be reconstructed into

principles of:

= Dialogic disagreement; political humility; non-
humiliating persuasion; listening; willingness to revise;
refusal of collective demonization.

Religious Pluralism and Secular Democracy

Gandhi's understanding of religion creates both possibilities

and difficulties. His insistence that religions contain partial

truths can support pluralism.

= It can resist: Religious absolutism; sectarian
supremacy; forced homogenization. But Gandhi's
religious vocabulary can also create difficulties within
constitutional secularism.

= A contemporary reconstruction
distinguish:

should therefore

Religious pluralism from religious rule.

Gandhian pluralism can be reconstructed as:

equal moral recognition of religious traditions combined
with equal constitutional citizenship. This is stronger than
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either religious majoritarianism or aggressive hostility to
religion.

Gandhi and Gender

A critical reconstruction must also address Gandhi's
complex relationship with women.

Gandhi mobilized women on an unprecedented scale within
Indian nationalist politics and challenged several
conventional gender restrictions.

At the same time, his ideas about sexuality, celibacy, bodily
discipline and gender roles remain deeply controversial.
Therefore, the paper should avoid portraying Gandhi as a
straightforward feminist thinker.

Instead, Gandhi's contribution should be assessed

through a double lens

Positive legacy

= Political participation of women; public leadership;
resistance to patriarchal confinement; recognition of
women's political agency. Limitations

= Moralized notions of sexuality; problematic
experiments with celibacy; paternalistic assumptions;
insufficient  structural ~ feminist  analysis. A
contemporary Gandhian feminism would need to be
reconstructed through intersectional feminism rather
than derived unchanged from Gandhi.

Caste, Untouchability and the Limits of Gandhian
Reform

This is arguably the most important critical section.
Gandhi's opposition to untouchability was profound and
politically consequential. But opposing untouchability is not
necessarily identical to abolishing caste.

Ambedkar's critique exposes this distinction.

A twenty-first-century Gandhian theory must therefore
make a stronger commitment to

annihilation of caste hierarchy; equal citizenship;
affirmative action; representation; anti-discrimination;
dignity; redistribution of social power. The reconstructed
principle should be:

No conception of sarvodaya is morally credible if caste
hierarchy survives within it.

This makes Ambedkar not an external critic but a necessary
interlocutor in the reconstruction of Gandhi.

Gandhi and Nationalism

Gandhi's nationalism differs from exclusionary nationalism.
For Gandhi, national freedom was connected to human
freedom.

He rejected the idea that Indian liberation should simply
reproduce European imperialism in Indian form.

This gives his nationalism an anti-imperial and potentially
cosmopolitan dimension. The reconstructed principle can be
stated:



A legitimate nationalism must remain compatible with the
equal dignity of those outside the nation.

This is particularly important in a world of

= Refugees; migration; transnational corporations; global
climate change; international institutions. Gandhian
nationalism can therefore be reconstructed as ethical
nationalism under cosmopolitan constraints.

Gandhi and Global Peace

Gandhi's greatest global influence may
transformation of political resistance.

His influence on Martin Luther King Jr. and subsequent
nonviolent movements demonstrates that Gandhian political
methods travelled beyond India. But contemporary peace
theory should not simply celebrate Gandhi.

lie in his

It should investigate

When nonviolence succeeds: why it fails; how movements
maintain discipline; how movements avoid elite capture;
how nonviolent transitions create institutions; how post-
conflict societies avoid revenge. Gandhian ethics therefore
needs strategic and institutional supplementation.

Gandhi and the Psychology of Nonviolence

One underdeveloped area of Gandhian scholarship is the
psychology of ethical action. Gandhi understood that
political transformation requires transformation of the
individual. Nonviolence requires:

- emotional regulation; courage; discipline; tolerance of
uncertainty; capacity to absorb hostility; resistance to
humiliation; control of revenge. This can be connected to
contemporary  psychology of conflict and moral
development.

The important proposition is

Political institutions cannot remain democratic if citizens are
psychologically organized around domination and
humiliation. Thus, Gandhi's political theory contains an
implicit theory of moral psychology.

Constructive Programme: The Missing Half of Political
Resistance

One of the most important but frequently neglected aspects
of Gandhi's thought is the Constructive Programme.
Resistance alone is insufficient. If oppressive institutions
disappear but citizens cannot create alternative institutions,
domination may return in another form.

Gandhi therefore emphasized:

= village reconstruction; sanitation; education; khadi;
communal harmony; removal of untouchability;
women's participation; economic self-reliance; local
institutions. his gives Gandhian politics a two-part
structure: resistance + reconstruction.

This is theoretically important.

A contemporary democratic movement must ask not only:
What are we against? but: What institutions will we build
after resistance succeeds?
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Constructive Swaraj

Constructive Swaraj means the capacity of communities and

citizens to create institutions that embody:

= Democratic participation; social equality; ecological
sustainability; economic dignity; nonviolence; local

accountability; constitutional rights. It therefore
combines:
political resistance + institution-building + moral

transformation.
This concept can become the paper's principal theoretical
contribution.

A Gandhian Theory of Human Flourishing
The article proposes six dimensions of Gandhian human
flourishing:

Dimension Gandhian principle Contempqrary
translation
Truth Satya Epistemic integrity
Non-domination Ahimsa Human dignity
. . Democratic self-
Political agency Swaraj
government
Collective welfare Sarvodaya Inclusive capabilities
Ecological restraint] Simplicity Sustainability
Transformative Nonviolent civic
. Satyagraha -
action resistance

These dimensions should not be treated separately. They
form a single ethical system.

Human flourishing requires:

truthful persons + nonviolent relationships + democratic
institutions + inclusive economic structures + ecological
restraint + meaningful political agency.

The Gandhian Test for Institutions

A Gandhian Institutional Test.

Every major institution should be evaluated through seven
questions:

1. Truth

Does the institution operate transparently?

2. Nonviolence
Does it reduce or reproduce domination?

3. Swaraj
Does it expand meaningful agency?

4. Sarvodaya
Who benefits and who bears the costs?

5. Equality
Does it reproduce caste, gender, racial or class hierarchy?

6. Sustainability
Can its operation continue without ecological destruction?

7. Accountability

Can those affected by its decisions challenge its power?

= This framework could be applied to: governments;
corporations; universities; digital platforms; artificial



intelligence systems; local

governments.

development projects;

Gandhi and the Climate Crisis

The climate crisis reveals the limitations of a model of
development based upon unlimited consumption.

Gandhi's emphasis on limiting wants can therefore be
reconstructed as an ecological principle.

But a sophisticated paper must avoid romanticizing poverty.

The ethical objective is not: Poverty FOR Everyone.

Itis:

dignity for everyone + limits on destructive consumption.
This distinction is crucial.

= A Gandhian ecological ethic should therefore advocate:

universal basic capabilities; ecological ceilings;
restrained luxury consumption; local resilience;
renewable  energy; participatory  environmental

governance; intergenerational justice.

Gandhi and Global Inequality

Global inequality raises a question that Gandhi addressed

through trusteeship and sarvodaya:

How should the powerful understand their obligations to

those with less power?

A contemporary answer cannot depend entirely on personal

morality.

= |t must include institutional mechanisms: progressive
taxation; social protection; labour rights; universal
education; healthcare; democratic regulation; corporate
accountability. Thus:

= Gandhian ethics supplies the moral orientation;
democratic institutions supply enforcement. This is a
central principle of reconstruction.

Gandhi Beyond Romanticism

Gandhi's ambiguous position on caste.His paternalistic
relationship with marginalized communities in some
contexts.His problematic ideas concerning sexuality and
celibacy.His romanticization of village life.The limits of
trusteeship as an economic theory.The tension between
moral persuasion  and  structural coercion.His
underdeveloped theory of modern  constitutional
institutions. The potential elitism of voluntary simplicity. The
difficulty of applying personal asceticism to mass
societies.The danger of using suffering as a substitute for
institutional reform.The purpose is not to destroy Gandhi.

It is to make Gandhi theoretically stronger.

Toward a Post-Gandhian Gandhi

Gandhi's future relevance requires going beyond Gandhi.

= A —post-Gandhian Gandhil would retain: truth;
nonviolence; self-rule; decentralization; constructive
work; ecological restraint; universal dignity. But would
incorporate:

= Ambedkarite anti-caste equality; feminist autonomy;
constitutional rights; capabilities theory; ecological
science; democratic institutionalism; empirical civil-
resistance research; digital ethics. The result is neither
orthodox Gandhism nor rejection of Gandhi. It is
critical Gandhian reconstruction.
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The Central Theoretical Model

The paper can present the following model:
Level | — Epistemic Ethics

Satya

!

truth-seeking, humility, dialogue

Level 11 — Interpersonal Ethics

Ahimsa

!

non-domination, dignity, compassion
Level 111 — Political Method
Satyagraha

1

nonviolent resistance, civil
Level IV — Political Order
Swaraj

1

self-government, decentralization, democratic agency
Level V — Social Justice

disobedience, persuasion

Sarvodaya

!

inclusion, equality, capabilities

Level VI — Institutional Reconstruction

Constructive Programme

1

community institutions, local democracy, social
reconstruction

Level VII — Normative End

Human Flourishing

1

dignified, free, relational and ecologically sustainable
human life

This is the conceptual architecture around which the entire
article should be organized.

A Gandhian Response to the Twenty-First-Century
Crisis

The contemporary crisis can be conceptualized as six
interconnected forms of domination:

Crisis Gandhian response
Political authoritarianism Swaraj
Social polarization Ahimsa
Misinformation Satya

Economic inequality Sarvodaya + trusteeship

Ecological destruction Simplicity + restraint

Democratic passivity | Satyagraha + constructive programme

The argument is not that Gandhi provides complete
solutions. Rather, he provides a normative grammar for
developing solutions.

The reconstructed Gandhi differs fundamentally from

the conventional Gandhi of commemorative politics.

=  The commemorative Gandhi is: statues; anniversaries;
slogans; ceremonial invocations of peace. The
reconstructed Gandhi is: epistemically demanding;
politically disruptive; institutionally experimental;
economically critical; environmentally restrained,;
socially egalitarian; radically accountable. The first
Gandhi is safe.



The second Gandbhi is politically uncomfortable.

That distinction is important because Gandhi's historical
significance came precisely from his willingness to make
ethical questions politically inconvenient.

Conclusion

Gandhi as an Open and Unfinished Ethical-Political Project
Gandhi’s contemporary significance does not reside in the
availability of a ready-made political, economic, or
institutional blueprint for the twenty-first century. The
historical conditions within which his thought emerged
differ fundamentally from those confronting contemporary
societies. Artificial intelligence, algorithmic governance,
global financial integration, nuclear weapons, digital
platforms, transnational corporations, planetary ecological
disruption, and new forms of mass surveillance present
problems that Gandhi could not have anticipated in their
present configurations. To invoke Gandhi today, therefore,
cannot mean mechanically transferring his prescriptions
from colonial India to radically transformed social and
technological circumstances. It requires a more demanding
intellectual task:to reconstruct the ethical and political
questions underlying his thought and examine their
adequacy under contemporary conditions.

This article has argued that Gandhi’s enduring contribution
lies less in a fixed doctrine than in a distinctiveethical
method of interrogating modern civilization. Truth functions
not merely as a moral virtue but as a demand for epistemic
responsibility: political action must remain answerable to
reality, experience, and the consequences of its own claims.
Nonviolence extends this concern into the domain of power
by questioning whether the pursuit of justice can
legitimately reproduce relations of domination, humiliation,
and dehumanization. Satyagraha transforms resistance into
an ethical practice in which the legitimacy of political
struggle depends not only upon the justice of its objective
but also upon the means through which that objective is
pursued. Swaraj expands the meaning of freedom beyond
the transfer of political authority toward the cultivation of
individual and collective capacities for self-government.
Sarvodaya introduces a substantive criterion of social
progress: development cannot be regarded as morally
successful when its benefits are systematically secured
through the exclusion, exploitation, or dispossession of
others. The constructive programme further demonstrates
that political transformation cannot be reduced

to opposition; resistance must be accompanied by the
creation of alternative social, economic, and institutional
practices. Understood together, these concepts constitute an
interconnected ethical architecture rather than a collection of
isolated Gandhian principles.

The contemporary relevance of this architecture becomes
particularly visible in the crises of modernity. Climate
change challenges developmental models premised upon
unlimited extraction and consumption; widening inequalities
expose the limitations of conceptions of progress measured
primarily through aggregate economic growth; political
polarization and digital disinformation complicate the
conditions of democratic deliberation; technological power
increasingly expands faster than corresponding mechanisms
of ethical accountability; and violent conflicts continue to
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demonstrate the destructive consequences of treating
political opponents as morally disposable. Gandhi cannot
supply technical solutions to these problems. His
significance lies elsewhere: in compelling us to askwhat
kinds of human beings, institutions, economies, and political
relationships are being produced by the solutions we choose.
Yet any contemporary reconstruction of Gandhi must also
resist the temptation of idealization. Gandhi’s intellectual
legacy contains unresolved tensions concerning caste,
gender, modernity, industrialization, political authority,
sexuality, and the relationship between individual ethical
transformation and structural power. His experiments with
truth cannot therefore be insulated from critical perspectives
that emerged more forcefully in subsequent intellectual
traditions. A twenty-first-century Gandhi must be readafter
Ambedkar, in light of the critique of caste and graded
inequality;after feminist theory, with greater attention to
gendered power, embodiment, care, and the politics of the
private sphere;after ecological thought, in the context of
planetary boundaries and environmental justice;after
postcolonial and decolonial scholarship, which complicates
universal claims about modernity and civilization; andafter

contemporary democratic and technological
transformations, which require renewed reflection on
participation, information, surveillance, and political

agency.
Such a reconstruction should not be understood as an
attempt to make Gandhi intellectually conform to
contemporary theoretical preferences. Nor should it seek to
protect Gandhi from criticism in the name of historical
reverence. Rather, the purpose is to place Gandhi in acritical
and reciprocal dialogue with subsequent intellectual
developments. Ambedkar can expose limitations within
Gandhian approaches to caste while Gandhi can
simultaneously

contribute questions concerning ethical means, social
reconciliation, and the moral transformation of political
relationships.  Feminist  perspectives can challenge
patriarchal assumptions within Gandhian practice while
extending his critique of domination into domains that he
did not sufficiently theorize.

Ecological thought can reinterpret his critique of unlimited
consumption while also moving beyond the anthropocentric
and historically situated dimensions of his environmental
thinking. Contemporary democratic theory can similarly test
the possibilities and limitations of Gandhian conceptions of
participation, decentralization, citizenship, and self-rule.
This critical dialogue changes the meaning of fidelity to
Gandhi.To be faithful to Gandhi need not mean agreeing
with Gandhi.Indeed, the deepest form of fidelity may
consist in subjecting his ideas to the same process of
questioning, experimentation, and self-criticism that he
demanded of himself and others. Gandhi’s concept of
experimentation with truth provides, in this sense, a
methodological principle for interpreting Gandhi himself.
His thought should remain open to revision because truth, in
his own philosophical framework, cannot be reduced to
possession of a final doctrine.

The notion of an“unfinished Gandhi”consequently has both
historical and philosophical significance. Historically,
Gandhi’s ideas emerged within a particular colonial, social,



religious, and economic context and therefore cannot simply
be detached from that context. Philosophically, however,
their incompleteness is precisely what allows them to
remain available for critical reconstruction. An unfinished
philosophy is not necessarily an inadequate philosophy. It
may instead be one whose questions continue to exceed the
historical circumstances in which they were initially
formulated.

The task, therefore, is neither torestore Gandhias an
unquestionable moral authority nor todiscard Gandhias a
thinker rendered obsolete by modernity. It is to reconstruct
him critically. Such reconstruction requires simultaneously
preserving the normative force of truth, nonviolence, self-
rule, human dignity, social responsibility, and constructive
action while transforming their conceptual content in
response to contemporary knowledge and historical
experience. Gandhi must consequently be read neither as a
closed system nor as an untouchable icon, but as anopen
ethical-political problematic.

The broader implication extends beyond Gandhi scholarship
itself. The question raised by Gandhi is ultimately a
question about the trajectory of modern civilization: Can
human freedom expand without reproducing new forms of
domination? Can political power be

exercised without normalizing violence? Can economic
prosperity be pursued without undermining the ecological
conditions of human existence? Can democratic
disagreement remain compatible with the recognition of the
humanity of one's political opponent? Can technological
advancement be reconciled with ethical responsibility? And
can societies enlarge individual autonomy while
simultaneously cultivating the capacities necessary for
collective self-government?

There are no exclusively Gandhian answers to these
questions. Nor should there be. Their significance lies
precisely in requiring dialogue among Gandhi and the
diverse intellectual traditions that have emerged since his
time. The contemporary project is therefore not to determine
what Gandhi —really saidl and apply it mechanically to the
present. It is to ask what becomes possible when his ethical
vocabulary is brought into sustained conversation with
Ambedkarite critiques of hierarchy, feminist analyses of
power, ecological theories of interdependence, democratic
theories of participation, postcolonial critiques of
modernity, and contemporary reflections on technology and
human agency.

From this perspective, Gandhi beyond Gandhidoes not mean
abandoning Gandhi; it means refusing to imprison him
within his historical form. It recognizes that the continuing
value of a philosophical tradition may depend upon its
capacity to be questioned, revised, contested, and
reconstructed. Gandhi’s unfinishedness thus becomes not an
embarrassment to be concealed but a methodological
resource. It permits his thought to function not as a final
answer to contemporary crises but as a critical interlocutor
in thinking through them.

The central argument of this article can therefore be stated
more precisely: Gandhi’s unfinishedness is not merely a
historical limitation of his philosophy; it is the condition of
its continuing philosophical productivity. His enduring
relevance lies not in supplying predetermined solutions to
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the crises of the twenty-first century, but in compelling us to
examine the ethical assumptions embedded in the solutions
we construct. The future of Gandhian thought consequently
depends less upon reproducing Gandhi than upon continuing
the work that his own philosophy demands: the
experimental, self-critical, and ethically accountable
reconstruction of truth, nonviolence, self-rule, justice, and
human flourishing under changing historical conditions.
Gandhi, in this sense, remains unfinished because the ethical
problems to which his philosophy responded remain
unfinished. His intellectual legacy survives not when his
answers are repeated unchanged, but when his questions are
carried into new historical terrains—and when those
questions are allowed, in turn, to transform Gandhi himself.
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